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As may be seen from the original programme printed 
in Erdmann’s History of Philosophy under the date 
1890, the Mmrhead Library of Philosophy was designed 
as a contribution to the History of Modern Philosophy 
under the heads: first of different Schools of Thought— 
Sensationalist, Realist, Idealist, Intuitivist; secondly of 
Afferent Subjects—Psychology, Ethics, Aesthetics, 

. olitical Philosophy, Theology. While much had been 
lone in England in tracing the course of evolution in 
aature, history, economics, morals, and religion, little 
uad been done in tracing the development of thought 
m these subjects. Yet “the evolution of opinion is 
part of the whole evolution.” 

By the co-operation of different writers in carrying 
out this plan it was hoped that a thoroughness and 
completeness of treatment, otherwise unattainable, 
might be secured. It was believed also that from writers, 
mainly British and American, fuller consideration of 
English Philosophy than it had hitherto received might 


be looked for. In the earlier series of books containing, 
among others, Bosanquet’s History of /Esthetics , 

^ fieiderer s ^Rational Theology since Kant, Albee’s^ 
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foreign works, German, French, and Italian, which had 
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ither become classical or were attracting public 
7 tion, had developed. The scope of the Library 
became extended into something more international, 
in the hope that it may contribute to that mutual 
understanding between countries and peoples which is 
so pressing a need of the present time. 
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Human nature is not altogether unchanging but it does 
remain sufficiently constant to justify the study of ancient 
classics. The problems of human life and destiny have not 
been superseded by the striking achievements of science and 
technology. The solutions offered, though conditioned in their 
modes of expression by their time and environment, have not 
been seriously affected by the march of scientific knowledge 
and criticism. The responsibility laid on man as a rational 
being, to integrate himself, to relate the present to the past and 
the future, to live in time as well as in eternity, has become acute 
and urgent. The Upanisads. though remote in time from us, 
are not remote in thought. They disclose the working of the 
primal impulses of the human soul which rise above the differ¬ 
ences of race and of geographical position. At the core of all 
historical religions there are fundamental types of spiritual 
experience though they are expressed with different degrees of 
clarity. The Upanisads illustrate and illuminate these primary 


experiences. 

'These are really the thoughts of all men in all ages and 

lands; they are not original with me. If they are not yours as 

much as mine, they are nothing or next to nothing,’ said Walt 

Whitman. The Upanisads deal with questions which arise when 

begin to reflect seriously and attempt answers to them 

which are not very different, except in their approach and 

emphasis from what we are iiqw t inclined to accept. This does 

not mean that the message of; the Upanisads, which is as true 

today as ever, commits us to the different hypotheses about 

he structure of the world and the physiology of man. We must 

make a distinction between the message of "the Upanisads and 

.ur mythology. The latter is liable to correction by advances 

ourselv^’ *pY en this mythology becomes intelligible if we place 

ceiverf ;? n ^ as b QS sible at the viewpoint of those w’ho con- 

to be trivi'U° Se V- arts of tlle Upanisads which seem to u.s todav 

value and sienuJ? US a " d almost un meaning, should have had 
value and significance at. the time they were composed 

Anyone who reads the Upanisads in the originaiSanskdt will 

the C cn g ,l P an f Cam f d away by the election, the poetry, 
the compelling fascination of the many utterances through 

which they lay bare the secret and sacred relations of the 
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an soul and the Ultimate Reality. When we read them, 
annot help being impressed by the exceptional ability, earnest¬ 
ness and ripeness of mind of those who wrestled with these 
ultimate questions. These souls who tackled these problems 
remain still and will remain for all time in essential harmony 
with the highest ideals of civilisation. 

The Upanisads are the foundations on which the beliefs of 
millions of human beings, who were not much inferior to our¬ 
selves, are based. Nothing is more sacred to man than his own 
history. At least as memorials of the past, the Upanisads are 
worth our attention. 

A proper knowledge of the texts is an indispensable aid to 
the understanding of the Upanisads. There are parts of the 
Upanisads which repel us by their repetitiveness and irrelevance 
to our needs, philosophical and religious. But if we are to under¬ 
stand their ideas, we must know the atmosphere in which they 
worked. We must not judge ancient writings from our standards. 
W r e need not condemn our fathers for having been what they 
were or ourselves for being somewhat different from them. It 
is our task to relate them to their environment, to bridge 
distances of time and space and separate the transitory from 
the permanent. 

There is a danger in giving only carefully chosen extracts. 
We are likely to give what is easy to read and omit what is 
difficult, or give what is agreeable to our views and omit what 
is disagreeable. It is wise to study the Upanisads as a whole, 
their striking insights as well as their commonplace assumptions. 
Only such a study will be historically valuable. I have therefore 
given in full the classical Upanisads, those commented on or 
mentioned by Samkara. The other Upanisads are of a later 
date and are sectarian in character. They represent the popular 
gods, Siva, Visnu, Sakti, as manifestations of the Supreme 
Reality. They are not parts of the original Veda, are of much 
later origin and are not therefore as authoritative as the 
classical Upanisads. If they are all to be included, it would 
be difficult to find a Publisher for so immense a work. I have 
therefore selected a few other Upanisads, some of those to 
which references are made by the great teachers, Samkara and 
Ramanuja. 

In the matter of translation and interpretation, I owe a 
heavy debt, directly and indirectly, not only to the classical 
commentators but also to the modern writers who have worked 
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subject. I have profited by their tireless labours. The 
reful reader will find, 1 hope, that a small advance in a few 
places at least has been made in this translation towards a 


better understanding of the texts. 

Passages in verse are not translated into rhyme as the 
padding and inversion necessary for observing a metrical 
pattern take away a great deal from the dignity and concise¬ 
ness of the original. 

It is not easy to render Sanskrit religious and philosophical 
classics into English for each language has its own charac¬ 
teristic genius. Language conveys thought as well as feeling.] 
It falls short of its full power and purpose, if it fails to com-! 
municate the emotion as fully as it conveys the idea. Words' 
convey ideas but they do not always express moods. In the 
Upanisads we find harmonies of speech which excite the' 
emotions and stir the soul. I am afraid that it has not been 
possible for me to produce in the English translation the 
richness of melody, the warmth of spirit, the power of enchant¬ 
ment that appeals to the ear, heart and mind. I have tried to 
be faithful to the originals, sometimes even at the cost of 
elegance. I have given the texts with all their nobility of 
sound and the feeling of the numinous. 

For the classical Upanisads the text followed is that com¬ 
mented on by Sarhkara. A multitude of variant readings of the 
texts exist, some of them to be found in the famous commen¬ 
taries, others in more out of the way versions. The chief variant 
readings are mentioned in the notes. As my interest is philo¬ 
sophical rather than linguistic, I have not discussed them. In 
the translation, words which are omitted or understood in 
Sanskrit or are essential to complete the grammatical structure 
are inserted in brackets. 


\\ e cannot bring to the study of the Upanisads virgin mind 
'', , are untouched by the views of the many generations o 
"a ^ ave S one before us. Their influence may wot 1 
potinv i " C ? ly or ^directly. To be aware of this limitation, b 

ancient text C0I TT? tly i 1S ° f , great im P° rta nce in. the study c 
works the vreaf he < j aSSlc i a commen tators represent in thei 
been current fn I? ti ; adltlo " s of interpretation which hav 
1 v a !\ { , th , r time -. Centuries of careful thought li 

behind the cxegetical traditions as they finally took shape. 1 

would be futile to neglect the work of the commentators a 
there are words and passages in the Upanisads of which w 
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id make little sense without the help of the comm< 



We do not have in the Upanisads a single well-articulated 
system of thought. We find in them a number of different 
strands which could be woven together in a single whole by 
sympathetic interpretation. Such an account involves the ex¬ 
pression of opinions which can always be questioned. Impar¬ 
tiality does not consist in a refusal to form opinions or in a 
futile attempt to conceal them. It consists in rethinking the 
thoughts of the past, in understanding their environment, and 
in relating them to the intellectual and spiritual needs of our 
own time. While we should avoid the attempt to read into the 
terms of the past the meanings of the present, we cannot 
overlook the fact that certain problems are the same in all 
ages. We must keep in mind the Buddhist saying: ‘Whatever 
is not adapted to such and such persons as are to be taught 
cannot be called a teaching.’ We must remain sensitive to the 
prevailing currents of thought and be prepared, as far as we 
are able, to translate the universal truth into terms intelligible 
to our audience, without distorting their meaning. It would 
scarcely be possible to exaggerate the difficulty of such a task, 
but it has to be undertaken. If we are able to make the seeming 
abstractions of the Upanisads flame anew with their ancient 
colour and depth, if we can make them pulsate with their old 
meaning, they will not appear to be altogether irrelevant to our 
needs, intellectual and spiritual. The notes are framed in this 
spirit. 

The Upanisads w'hich base their affirmations on spiritual 
experience are invaluable for us, as the traditional props of 
faith, the infallible scripture, miracle and prophecy are no 
longer available. The irreligion of our times is largely the 
product of the supremacy of religious technique over spiritual 
life. The study of the Upanisads may help to restore to funda¬ 
mental things of religion that reality without which they seem 
to be meaningless. 

Besides, at a time when moral aggression is compelling 
people to capitulate to queer ways of life, when vast experi¬ 
ments in social structure and political organisation are being 
made at enormous cost of life and suffering, when we stand 
perplexed and confused before the future with no clear light 
to guide our way, the power of the human soul is the only 
refuge. If we resolve to be governed by it, our civilisation may 


whist# 
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upon its most glorious epoch. There are many 'dis- 
isfied, children of the spirit of the west,’ to use Romain 
Rolland’s phrase, who are oppressed that tire universality of 
her great thoughts has been defamed for ends of violent action, 
that they are trapped in a blind alley and are savagely crushing 
each other out of existence. When an old binding culture is 
being broken, when ethical standards are dissolving, when we 
are being aroused out of apathy or awakened out of uncon¬ 
sciousness, when there is in the air general ferment, inward 
stirring, cultural crisis, then a high tide of spiritual agitation 
sweeps over peoples and we sense in the horizon something 
novel, something unprecedented, the beginnings of a spiritual 
renaissance. We are living in a world of freer cultural inter¬ 
course and wider world sympathies. No one can ignore his 
neighbour who is also groping in this world of sense for the 
world unseen. The task set to our generation is to reconcile 
the varying ideals of the converging cultural patterns and help 
them to sustain and support rather than combat and destroy 
one another. By this process they are transformed from within 
and the forms that separate them will lose their exclusivist 
meaning and signify only that unity with their own origins and 
inspirations. 

The study of the sacred books of religions other than one’s 
own is essential for speeding up this process. Students of Chris- 
lan religion and theology, especially those who wish to make 
, n ian . Christian thought not merely ‘geographically’ but 
oigamcally Indian, should understand their great heritage 
winch is contained in the Upanisads. 

01 us Indians, a study of the Upanisads is essential, if we 

e ° P re serve our national being and character. To discover 
„i,f oc main ,, m p s our traditional life, we must turn to our 
Ji- /S’ the V , e( \ as and the Upanisads, the Bhagavad-gitd and 
than have done more to colour our minds 

of our thounhft 7 ackno wledge. They not only thought many 
in daily life’ Ti, . Ut - C01ned hundreds of the words that we use 
deficient bu<- ther^- IS , muc h in °ur past that is degrading and 
If th 'past s t„ n ' UCh th “‘ iS »N«I and elevating, 

to study it With dfw , "?P irl,ta for ‘ho future, we ha« 

highSte^ A f in. ‘he 

While the fundamental motives, the governing ideas winch 
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constitute the essential spirit of our culture are a part of our 
very being, they should receive changing expression according 
to the needs and conditions of our time. 

There is no more inspiring task for the student of Indian 
thought than to set forth some phases of its spiritual wisdom 
and bring them to bear on our own life. Let us, in the words 
of Socrates, ‘turn over together the treasures that wise men 
have left us, glad if in so doing we make friends with one 


another.’ 

The two essays written for the Philosophy of the Upanisads 
(1924), which is a reprint of chapter IV from my Indian Philo¬ 
sophy, Volume I, by Rabindranath Tagore and Edmond 
Holmes, are to be found in the Appendices A and B respectively. 

I am greatly indebted to my distinguished and generous 
friends Professors Suniti Kumar Chatterji, and Siddhesvar 
Bhattacharya for their great kindness in reading the proofs 
and making many valuable suggestions. 


Moscow, 

October, 1951. 


S. R. 
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GENERAL INFLUENCE 

The Upanisads represent a great chapter in the history of the 
human spirit and have dominated Indian philosophy, religion 
and life for three thousand years. Every subsequent religious 
movement has had to show itself to be in accord with their 
philosophical statements. Even doubting and denying spirits 
found in them anticipations of their hesitancies, misgivings 
and negations. They have survived many changes, religious 
and secular, and helped many generations of men to formulate 
their views on the chief problems of life and existence. 

Their thought by itself and through Buddhism influenced 
even in ancient times the cultural life of other nations far 
beyond the boundaries of India, Greater' India, Tibet, China, 
Japan and Korea and in the South, in Ceylon, the Malay 
Peninsula and far away in the islands of the Indian and the 
Pacific Oceans: In the West, the tracks of Indian thought 
may be traced far into Central Asia, where, buried in the sands 
of the desert, were found Indian texts. 1 

The Upanisads have shown an unparalleled variety of appeal 
during these long centuries and have been admired by different 
people, for different reasons, at different periods. They are said 


1 tor the historian, who pursues the history of human thought, the 
upanisads have a yet far greater significance. From the mystical 
octrines of the Upanisads, one current of thought may be traced to the 
mysticism of the Persian Sufism, to the mystic, theosophical logos 
i.>ii Un ? ° J ! 10 Neo-Platonics and the Alexandrian Christian mystics, 
nvc+ ar ni iauler, and finally to the philosophy of the great German 
ofT .iiJ* , •? n,ne teenth century, Schopenhauer.’ \Y interim/ : A History 
Westcri i^ti era ! ure - P- 1- Vol. I ( 1927 ), p. 266 . Sec Eastern Religions and 
Itis said thm'if.K Second Edit1011 W). Chapters TV, V. VI. VII. 
table and ‘was h? 1 ?h« h ? U , e -4. h 1? f the Lat . m toxt of the Upanisads on his 
devotion from it before gom 8 to bfd > of performing his 

wi«dom S T^ th * a tY l bpam! ? ads - lhe Y are products of the highest 

S “ ner ” late '° beCOnK ,ai,h * he 
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6 provide us with a complete chart of the unseen Reality,^ 
give us the most immediate, intimate and convincing light on 
the secret of human existence, to formulate, in Deussen’s 
words, ‘philosophical conceptions unequalled in India or 
perhaps anywhere else in the world,’ or to tackle every funda¬ 
mental problem of philosophy. 1 All this may be so or may not 
be so. But of one thing there is no dispute, that those earnest 
spirits have known the fevers and ardours of religious seeking; 
they have expressed that pensive mood of the thinking mind 
which finds no repose except in the Absolute, no rest except 
in the Divine. The ideal which haunted the thinkers of the 
Upanisads, Tie ideal of man’s ultimate beatitude, the perfection 
of knowledge, the vision of the Real in which the religious 
hunger of the mystic for divine vision and the philosopher’s 
ceaseless quest for truth are both satisfied is still our ideal. 
A. N. Whitehead speaks to us of the real which stands behind 
and beyond and within the passing flux of this world, ‘some¬ 
thing which is real and yet waiting to be Realised, something 
which is a remote possibility and yet the greatest of present 
facts, something that gives meaning to all that passes, and yet 
eludes apprehension; something whose possession is the final 
good, and yet is beyond all reach; something which is the 
ultimate ideal and the hopeless quest.’ 2 A metaphysical 
curiosity for a theoretical explanation of the world as much 
as a passionate longing for liberation is to be found in the 
Upanisads. Their ideas do not only enlighten our minds but 
stretch our souls. 

If the ideas of the Upanisads help us to rise above the 
glamour of the fleshly life, it is because their authors, pure of 
soul, ever striving towards the divine, reveal to us their pictures 
of the splendours of the unseen. ^The Upanisads are respected 
not because they are a part of sruti or revealed literature and 
so hold a reserved position but because they have inspired 
generations of Indians with vision and strength by their in¬ 
exhaustible significance and spiritual power. Indian thought 

1 Cp. \Y. B. Yeats: 'Nothing that has disturbed the schools to 
controversy escaped their notice.’ Preface to the Ten Principal 
Upanisads ( 1037 ), P- II * 

* Science and the Modern World , ( 1933 ), p. 238 , 
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_„ instantly turned to these scriptures for fresh illumination 

and spiritual recovery or recommencement, and not in vain. 
The fire still burns bright on their altars. Their light is for the 
seeing eye and their message is for the seeker after truth. 1 ] 


II 

THE TERM ‘ UPANISAD’ 


The word 'upanisad’ is dervied from up a (near), ni (down) 
and sad (to sit), i.e. sitting down near. Groups of pupils sit near 
the teacher to learn from him the secret doctrine. In the Quietude 
of forest hermitages the Upanisad thinkers pondered on the 
problems of the deepest concern and communicated their 
knowledge to fit pupils near them. The seers adopt a certain 
reticence in communicating the truth. They wish to be satisfied 
that their pupils are spiritually and not carnally minded. 1 
do respond to spiritual teaching, we require the spiritual 
disposition. 


The Upanisads contain accounts of the mystic significance 
° t e syllable aum, explanations of mystic words like tajjaldn, 
Vl , uc , are intelligible only to the initiated, and secret texts and 
so eric doctrines. Upanisad became a name for a mystery, a 
secret, rahasyam, communicated only to the tested few.3 When 


‘Christianitv^ ' c | e on CAris/ffliz Vedantism, Mr. R. Gordon Milburn writ 

realised this with "hah the^i th<3 Vedanta ' We missionaries have n 
freely and invfnii • tbe clearness that we should. We cannot mo 
terms and modes our ? wn religion; because we have not sufficie 
tal aspects of wherewith to express the more immanc 

°f certain book nr ^. ver > r useful step would be the recogniti 

tuting what might 111 literature of the Vedanta as cons 

of ecclesiastical authoH+- ed an . ] p thnic ° lc l Testament. The permissi 

found in such a canon be askeci for reading passa^ 

with passages from the New iv l Testament at divine service alo 

«• «*•*«». is a * 

before all people.’ Timaeus. ' 1 \mpossible to speak of h 

%7T* uhyam ' Katha L 3- u. 

ve aguhyam, vedaguhyopanisalsu gild ham. S.U. V. 6 
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le question of man's final destiny was raised, Yajnavalkya 
took his pupil aside and whispered to him the truth. 1 According 
to the Chdndogya Upanisad, the doctrine of Brahman may be 
imparted by a father to his elder son or to a trusted pupil, but 
not to another, whoever he may be, even if the latter should 
give him the whole earth surrounded by the waters and filled 
with treasures. 2 In many cases it is said that the teacher com¬ 
municates the secret knowledge only after repeated entreaty 
and severe testing. 

Samkara derives the word upanisad as a substantive from 
the root sad, ‘to loosen,’ 'to reach’ or ‘to destroy’ with upa and 
ni as prefixes and kvip as termination .3 If this derivation is 
accepted, upanisad means brahma-knowledge by which 
ignorance is loosened or destroyed. The treatises that deal with 
brahma-knowledge are called the Upanisads and so pass for 
the Vedanta. The different derivations together make out that 
the Upanisads give us both spiritual vision and philosophical 
argument .4 There is a core of certainty which is essentially 
incommunicable except by a way of life. It is by a strictly 
personal effort that one can reach the truth. 


Ill 

NUMBER, DATE AND AUTHORSHIP 

The Upanisads form a literature which has been growing 
from early times. Their number exceeds two hundred, though 

guhyalamam. Maitrl VI. 29. 

abhayarh vai brahma bhavati ya evam veda, iti rahasyam. Nrsimholtara- 
tapanl U. VIII. 

dharme rahasy upanisat sycV. Amarakosa. 

upanisadam rahasyam yac cintyam. S on Kena IV. 7. The injunction of 
secrecy about the mysteries reserved for the initiated is found among 
the Orphics and the Pythagoreans. 

1 B.U. III. 2. 13. 

2 III. ir. 5; B.U. III. 2. 13. 

5 Introduction to the Kafha. In his commentary on T.U., he says, 
upanisanrarii va asydm param ireya iti. 

4 Oldenberg suggests that the real sense of Upanisad is worship or 
reverence, which the word i pasana signifies. UpSsana brings a >011 
oneness with the object worshipped. See Keith: The Religion a a 
Philosophy of the Veda and the Upanisads (i 9 - 5 )> P- 49 -- 


miSTfiy 



(at 

Introduction ZI ijij 

; 7 V ndian , tradit i° n puts it at one hundred and eight 1 Prince 
;i S Da ;a Shikoh's collection translated & ST 

and rftS\ 7 / hen mt ° Latin by An( l uetil Duperron (i8ox 
Colehrnnl the tltle 0u * n * khat > contained about fifty, 

on Nar?v S . C ° 1C ? ° n C ° ntained flfty - two ' and this was based 

saidtobet' a < i (C- A D ' I400) ’ The Prindpal U P a ni§ads are 
Prill uZh ^ commented on eleven, Isa, Kena, Katha, 
B?hZd’- 'I ’ Taittinya, Aitareya, Chdndogya 

fakl Ta-h?’ KrM Swtdsvaia ™- He also refers to the kZi- 
taki, Jabala, Mahanarayana and Paingala Upanisads in his 

commentary on the Brahma Sam. These together with the 

(nlrayaiuya or Umtn Upanisad constitute the principal 

the ra r-;r t a " these -”1 

ala and the Culika. He mentions also the Garbha the 
aad . the _ Mahd Upanisads. Vidyaranya includes Afo*. 
o tara - ta pam Upanisad among the twelve he explained in his 

S Z 7 Z S “a a,mnUhmi ^ aMS ‘ > - The °‘ h “ t^isads whtch 

down . are ™> re religious than philosophical. TW 


havl pZT ^^nuti-prakaia. The other Upanisads which 

br„gTo e re d n i ar ?, n, - 0rc rel F ous «“» philosophical. Ttay 
Thpvtira v v°j 16 Pura P a and the Tantra than to the Veda 

of Siva, lakti of WsuuU 0 ^ ° r Sarilny3sa OT exto1 the ' vo r*ip 

ighrCn?is.?' o i 3 m 9 iy be ami ”' j 

no less than sixty, considers th ^^ a ^ a * D ® u fs e n, though he translated 
a connection with Vedic school/ w* 6611 + f the , m are ori S inal and have 
Max Mun er selected and added to th™ 6 !f anS , ated the twelve which 
1 }f f l .°n and Philosophy of the IwfVf Mandukya. Keith in his 
Matamaraycnia. His li^of fourteL ^^ ‘ W U P ani ? ads includes the 
OI £ ng!l $ translations of tSw 3 the same as that of Deussen. 

Mtiller Mohan^oy ulS? ** , hav ? a P^d in the following 

,,o ‘ r ( i8 79-i88 4 ) Sacred Rnn^’ P , Cr U 8 53, [Bibliotheca Indica ) Max 

ti0 ! a S °;. a f f w Upanisads^ §ti Au ™bindo have puWishe/^S 

interpretat‘ al Upani ^ 8 are available in 

S* to p- 0r .^li sm . *£3££&T \ he 

c mmii U]a in his commentaries r V t?° pted the P omt of 
commentaries are from the standpoint o a r U Paw9ads. Madhva's 

apomt ° dual ‘sm. Extracts from his 
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The Principal Upanisads 

Modern criticism is generally agreed that the ancient prose 
Upanisads, Aitareya, Kausltaki, Chandogya, Kena, Taittiriya 
and Brhad-dranyaka, together with Isa and Katha belong to 
the eighth and seventh centuries B.c. They are all pre-Buddhis- 
tic. They represent the Vedanta in its pure original form and 
are the earliest philosophical compositions of the world. These 
Upanisads belong to what Karl Jaspers calls the Axial Era of 
the world, 800 to 300 b.c., when man for the first time simul¬ 
taneously and independently in Greece, China and India ques¬ 
tioned the traditional pattern of life. 

As almost all the early literature of India was anonymous, 
we do not know the names of the authors of the Upanisads. 
Some of the chief doctrines of the Upanisads are associated 
with the names of renowned sages as Aruni, Yajnavalkya, 
Balaki, Svetaketu, Sandilya. They were, perhaps, the early 
exponents of the doctrines attributed to them. The teach¬ 
ings were developed in parisads or spiritual retreats where 
teachers and pupils discussed and defined the different 
views. 

As a part of the Veda, the Upanisads belong to sruti or re¬ 
vealed literature. They are immemorial, sanatana, timeless.Their 
Truths are said to be breathed out by God or visioned by the 
seers. They are the utterances of the sages who speak out of the 
fullness of their illumined experience. They are not reached by 
ordinary perception, inference or reflection, 1 but seen by the 
seers, even as we see and not infer the wealth and riot of colour 
in the summer sky. The seers have the same sense of assurance 
and possession of their spiritual vision as we have of our 
physical perception. The sages are men of ‘direct’ vision, in 
the words of Yaska, sdksdt-krta-dharmanah, and the records of 
their experiences are the facts to be considered by any philo¬ 
sophy of religion. The truths revealed to the seers are not mere 
reports of introspection which are purely subjective. The 
inspired sages proclaim that the knowledge they communicate 
is not what they discover for themselves. It is revealed to 


commentaries are found in the edition of the Upanisads published by 
the Panini Office, Allaha. p i. ,. 

1 They are relevant in n. i ters which cannot be reached bv percep ton 
and inference. ap> Ipte sastrai% arthavat. Mimatnsa SiUra I. 1 . 5- 
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vuhout their effort. 1 Though the knowledge is an experi- 

\vv\° * * 1C SCer> ^ * s an ex P er * ence °f an independent reality 
nicn impinges on his consciousness. There is the impact of 

, e , rCa on the s P ir it of the e-y-riencer. It is therefore said 

f fvf rv reCt dlsclosure from ‘wholly other,’ a revelation 
ot Die Divine. Symbolically, the Upanisads describe revelation 
as .he breath of God blowing on us. ‘Of that great being, this 
is the breath, which is the Rg Veda The divine energy is 
compared to the breath which quickens. It fs a seed which 
fertilises or a flame which kindles the human spirit to its finest 

nT S ' I ] + 1 i, mter u Sting t0 kn ° W that the Brhad-dranyaka 
Upantsad tells us that not only the Vedas but history sciences 

and other studies are also ‘breathed forth by the great God.’3 
fhe Vedas were composed by the seers when they were in a 
state of inspiration. He who inspires them is God.4 Truth is 
impersonal apauruseya and eternal, nitya. Inspiration is a joint 
activity, of which man’s contemplation and God’s revelation 
S+r!° f leS - The $ vet «svatara Upanifad says that the sage 
tatnTl? rf- Saw the truth owin S to his power of contemplation, 
yI n ^ rabha T’ an , d the S race of God, dcva-prasada.S The dual 

is suggesTedheX tl0n ’ ^ SUbjeCtive and ob i ective character, 

thin o&f? are fl vehicles more of spiritual illumination 

and vi?d T lC r fleCtl0n ’ The y reveal t0 us a world of rich 
and varied spiritual experience rather than a world of abstract 


a/ 


■ ^ r ^-pymam Vina pvakatlbhula. S. 

3 II. a to T U - IL 6; R-V. X. 9 o. 9. 
by God, while the Mhna>fyl?kaT^A^ the Vedaf were composed 
either by man or by God but lnv^ were not composed at all 

of sounds, rt i s perhaps a wil , ed fr ,° m ^ ete mity in the form 
eternity exist fro m everlasti^ saym " th at the timeless truths of 
fundamental truths of I-hS g ev ® rlastin g- Aristotle regards the 
3 With referencetoth^ronh^^ 6 /^ 1 &n<1 iud ^uctible. § ® 


Cp. Howbeit, when he the spirit of truth ic 
unto all the truth; for he shall not sneal f C £ me ^ s, mll gu i de you . 
thingDie shall hear, these shall he speak ’ John Xv^ but whatsoever 
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philosophical categories. Their truths are verified not only by 
logical reason but by personal experience. Their aim is prac¬ 
tical rather than speculative. Knowledge is a means to freedom. 
Philosophy, brahma-vidyd, is the pursuit of wisdom by a way 
of life. 


IV 

THE UPANISADS AS THE VEDANTA 

The Vedanta meant originally the Upanisads, though the 
word is now used for the system of philosophy based on the 
Upanisads. Literally, Vedanta means the end of the Veda, 
vedasya antah, the conclusion as well as the goal of the Vedas. The 
Upanisads are the concluding .portions of the Vedas. Chrono¬ 
logically they come at the end of the Vedic period. As the 
Upanisads contain abstruse and difficult discussions of ultimate 
philosophical problems, they were taught to the pupils at about 
the end of their course. When we have Vedic recitations as 
religious exercises, the end of these recitals is generally from 
the Upanisads. The chief reason why the Upanisads are called 
the end of the Veda is that they represent t he central aim a nd 
meaning of, the, teaching, of the Veda.j The content of the 
Upanisads is veddnta vijndnam, the wisdom of the Vedanta. 2 
The Sarhhitas and the Brahrnanas, which are the hymns and 
the liturgical books, represent the karma-kanda or the ritual 
portion, while the Upanisads represent the jhdna-kdnda or the 
knowledge portion. The learning of the hymns and the per¬ 
formance of the rites are a preparation for true enlightenment .3 
r The Upanisads describe to us the life of spirit, the same 
yesterday, to-day and for ever. But our apprehensions of the 
life of spirit, the symbols by which we express it, change with 

1 tilesu tailavad vede vedmtah su-pratisthitah. Muktika. U. I. 9. Again, 
vedd brahmdtma-visayd. Bhdgavata. XI. 21. 35. dUnaikatva-vidya-prat l ~ 
pattaye sarve-veddntd drabhyantc. S.B. Introduction, veddrio nd.ua 
upanisai pramdnavt. Vedanta-sdra. . , 

* MX III. 2. 0. S. U. speaks of the highest mystery m the \ edania. 

a fZ%7'£S£S to i£cu. and B.U. belongs properly to the 
Brahrnanas. 
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11 systems of orthodox Indian thought accept the V3 
itativeness of the Vedas, 1 but give themselves freedom ^ 
interpretation. This variety of interpretation is made 
possible by the fact that the Upanisads are not the thoughts 
of a single philosopher or a school of philosophers who follow a 
single traditionf^They are the teachings of thinkers who were 
interested in different aspects of the philosophical problem, and ' 
therefore offer solutions of problems which vary in their in¬ 
terest and emphasis. There is thus a certain amount of fluidity 
in their thought which has been utilised for the development 
of different philosophical systems. Out of the wealth of sugges¬ 
tions and speculations contained in them, different thinkers 
choose elements for the construction of their own systems, not 
infrequently even through a straining of the texts. Though the 
Upanisads do not work out a logically coherent system of 
metaphysics, they give us a few fundamental doctrines which 
stand out as the essential teaching of the early Upanisads. 
These are recapitulated in the Brahma Sutra. 

The Brahma Sidra is an aphoristic summary of the teaching of 
the Upanisads, and the great teachers of the Vedanta develop 
their distinctive views through their commentaries on this 
work. By interpreting the sutras which are laconic in form 
and hardly intelligible without interpretation, the teachers 
justify their views to the reasoning intelligence. 

Different commentators attempt to find in the Upanisads 
and the Brahma Sutra a single coherent doctrine, a system of 
thought which is free from contradictions. Bhartrprapanca, 
who is anterior to Samkara, maintains that the selves and the 
physical universe are real, though not altogether different from 
rW UnJn ' y are identical with and different from 

Uhirnn .?’T> he , t J hr ~ e t ?s ether constituting a unity in diversity. 
theunivm Veal ’f ty evolves int0 the universal creation srsti and 
“TEJ? !“° * «» to* of dissolution, fralaya.-- 

me advatta of Samkara insists on the transcendent nature 

g gy * f.i.jj.SilS 

1 See Indian Antiquary (1924), pp, 77-^6. 
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f non-dual Brahman and the duality of the world including 
. Isvara who presides over it. Reality is Brahman or Atman. No 
piedication is possible of Brahman as predication involves 
, duality and Brahman is free from all duality. The world of 
> duality is empirical or phenomenal. The saving truth which 
redeems the individual from the stream of births and deaths is 
. the recognition of his own identity with the Supreme. ‘That 
thou art’ is the fundamental fact of all existence. 1 The multi- ' 
plicity of the univ( rse, the unending stream of life, is real, but 
only as a phenomenon. 

Ramanuja qualifies the non-dual philosophy so as to make the 
personal God supreme. While Brahman, souls and the world 
are all different and eternal, they are at the same time in¬ 
separable."- arability is not identil Brahman is related 
to the two otherg~ 3 s-suqrw bodv. Th ey are sustami 3 ~B v Him 
ana subject to His control. Ramanuja says that while God 
exists for Himself, matter and souls exist for His sake and sub- 
serve His purposes. The three together form an organic whole. 

- Brahman is the inspiring'principle of the souls and the world 
I he souls are different from, but not independent of, God. They 
are said to be one only in the sense that they all belong to the 
same class. The ideal is the enjoyment of freedom and bliss in 
the world of Narayana, and the means to it is either prafaUi 
or ohakii. The individual souls, even when they are freed through 
the influence of their devotion and the grace of God, retain 
their separate individuality. For him and Madhva, God, the 
author of all grace, saves those who give to Him the worship 
of love and faith, 

F° r Madhva there ate five eternal distinctions between 
(i) God and the individual soul, (2) God and matter, {3) soul 
and matter, (4) one soul and another, (5) one particle of matter 
and another. The supreme being endowed with all auspicious 
qualities is called Visnu, and Laksnn is His power dependent 
on Him. Moksa is release from rebirth and residence in the 
abode of Narayana. Human souls are innumerable, and each 
of them is separate and eternal. The divine souls are destined 
for salvation. Those who are neither very good nor very bad 

* C.U. VI. 8. 7; B.U. I. 4. jp. 




2 a-pyihak-siddha. 
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ifelSEt to satiisara, a nd the bad go to hell. Right knowledge 
ot God and devotion to Him are the means to salvation. Without 
divine grace there can be no salvation. 1 

Baladeva adopts the view of acintya-bhcdabheda. Difference 
and non- diffe rence are positive facts of experience and yet 
cannot be reconciled. It is an incomprehensible synthesis of 
opposites. Ramanuja, Bhaskara, Nimbarka and Baladeya 
believe that there is change in Brahman, but not of Brahman* 


V 

RELATION TO THE VEDAS: RG VEDA 

Even the most inspired writers are the products of their 
environment. They give voice to the deepest thoughts of their 
own epoch. A complete abandonment of the existing modes of 
hought is psychologically impossible. The writers of the 
yg v cda speak of the ancient makers of the path. 3 When there 

f an awal <ening of the mind, the old symbols are ihterpreted 
m a new’ way. 

n JV >U u SU , anCe ° f the char acteristic genius of the Indian mind, 
on bv 5 akC tlie beliefs of common men, but to lead them 
meanJn^ i k- tC ^ t; ie und erstanding of the deeper philosophical 
jj * ' , g , e md thch beliefs, the Upanisads develop the Vedic 
meaning S “ 7niboIs and give to them, where necessary, nrw 
Text, ? x?l eVe them ° f their formalistic character. 

ofleu quotc<1 in support thc 

ritualistic°docti ln*l 1 ^ bpa " 1§ads rna rks an advance on the 
different in snirit i. °n ie , ^rahmanas, which are themselves 
of time should have JT S ° f the & Veda ' A g° od d eal 
mass of de ^opme„t. The 

• S muSt also have taken time to produce, 

ca visyiu-pVasadena vina na li hlnmio v 

; See I.P. Vol. II., pp. 75I .. 765; \^Uva-nirnaya. 

X. rmyah P0 milbhyal , patU-krMrt,. 
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Specially when we remember that what has survived' 
probably a small part compared to what has been lost. 1 

Whatever may be the truth about the racial affinities of the 
Indian and the European peoples, there is no doubt that Indo- 
European languages derive from a common source and illustrate 
a relationship of mind. In its vocabulary and inflexions Sanskrit* 
presents a striking similarity to Greek and Latin. Sir William 
Jones explained it by tracing them all to a common source. 
‘The Sanskrit language/ he said in 1786, in an address to the 
Asiatic Society of Bengal, 'whatever be its antiquit}', is of a 
wonderful structure; more perfect than the Greek, more copious 
than the Latin, and more exquisitely refined than either; yet 
bearing to both of them a stronger affinity, both in the roots 
of verbs, and in the forms of grammar, than could possibly 
have been produced by accident; so strong, indeed, that no 
philologer could examine them all without believing them to 
have sprung from some common source which perhaps no longer 
exists. There is a similar reason, though not quite so forcible, 
for supposing that both the Gothic and the Celtic, though 
blended with a different idiom, had the same origin with the 
Sanskrit; and the old Persian might be added to the same 
family/ 

The oldest Indo-European literary monument is the Rg 
\^\edit 3 The word 'Veda/ from vid, to know, means knowledge 


1 'We have no right to suppose that we have even a hundredth part 
' of the religious and popular poetry that existed during the Yedic age'/ 

Max Muller: Six Systems of Indian Philosophy (1899), p. 41. 

2 samskrta : perfectly constructed speech. 

3 'The Veda has a two-fold interest: it belongs to the history of the 
world and to the history of India. In the history of the world, the Veda 
fills a gap which no literary work in any other language could fill. It 
carries us back to times of which we have no records anywhere, and gives 
us tne very words of a generation of men, of whom otherwise we could 
form but the vaguest estimate by means of conjectures and inferences. 
As long as man continues to take an interest in the history of his race 
and as long as we collect in libraries and museums the relics of former 
ages, the first place in that long row of books which contains the records 
of the Aryan branch of mankind will belong for ever to the Rg Veda * 
Max Muller: Ancient History of Sanskrit Literature (1859), p. 63. The 
Rg Veda, according to Ragozin ‘is, without the shadow of a doubt, the 
oldest book of the Aryan family of nations.’ Vedic India (1895), p. 114. 

Wintemitz observes: ‘If we wish to learn to understand the beginnings 
of our own culture, if we wish to understand the oldest Indo-European 
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excellence , sacred wisdom. Science is the knowledge of 
secondary causes, of the created details; wisdom is the know- 
, ge of primary causes, of tin: Uncreated Principle. (The 
Veda is not a single literary work like the BMgttmd-gitd or a 
collection of a number of books compiled at some particular 
time as the Tri-pit aka of the Buddhists or the Bible of the 
Christians, but a whole literature which arose in the course of 
centuries and was handed clown from generation to generation 
through oral transmission^ When no books were available 
memory was strong and tradition exact. To impress on the 
■ people the need for preserving this literature, the Veda was 
declared to be sacred knowledge or divine revelation. Its 
sanctity arose spontaneously owing to its age and the nature 
and value of its contents. It has since become the standard of 
thought and feeling for Indians. 

The name Veda signifying.wisdom suggests a genuine spirit 
of inquiry. The road by which the Vedic sages travelled was the 
road of those who seek to inquire and understand. The questions 
they investigate are of a philosophical character. ‘Who, verily, 
mows and who can here declare it, where it was born and 
whence comes this creation? The gods are later than this 
ttoiias production. Who knows, then, whence it first came' 

AcCOrding t0 Veda is the book which 

f " Vr transcendent means for the fulfilment of well- 
Dem S and the avoidance of evils.* 

here aie four Vedas: the Rg Veda which is mainly composed 

Eu the olde . st literature of an Tndo- 
problem of theanfin -f erV 4?r* ?° r ’ whatever view we may adopt on the 
oldest monument l lterature ' we can safei y sa Y that the 

oldest monument of r nd dC p ture of th ? 1 Ild ians is at the same time the 
History df Indian t if °”^^P e y an literature which we possess.’ A 

The Rcligi on of the ' Vo1 * 1 ^ 2 7 )> P- 6. See also Bloomfield: 

only "the most ancient W ^ sa ^ that the Rg Veda is not 

ancient literary documtnf^ oi hut also ‘the most 

literature is earlier than r * h f lnd °- E uropean peoples.’ ‘This 

high level of ^ ? r . Israe1 ' and revealsa 

their worship,’ according to Dr" Nicol m , lt the ex P r ession of 

(038), p. XIV. S • ^ ,CQl Macmco1 ' bce his Hindu Scriptures 

1 X. 129. 

1 ft a 'P r ‘ i P t y-anista-pariharayoralaukikam 
vedayati sa vedali, uPuyam yo grantho 
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'songs of praise; the Yajur Veda, which deals with sacrilftTa 
ormulas; the Sdma Veda which refers to melodies; and the 
Athcrva I eda, which has a large number of magic formulas. 
Each contains four sections consisting of: (i) Samhitd or collec¬ 
tion of hymns, prayers, benedictions, sacrificial formulas and 
litanies; (ii) Brahmanas or prose treatises discussing the 
■ significance of sacrificial rites and ceremonies; (iii) Aranyakas 
: or forest lexis, which are partly included in the Brahmanas 
and partly reckoned as independent; and (iv) Upanisads. 

Veda denotes the whole literature made up of the two portions 
called Mantra and 1 Brahman ad Mantra is derived by Yaska from 
manana, thinking.* It is that by which the contemplation of 
God is attempted. Brdhmaya deals with the elaboration of 
worship into ritual. Parts of Brahmanas are called Aranyakas. 
Those who continue their studies without marrying are called 
aranas or araiiamdnas. They lived in hermitages or forests. 
The forests where aranas (ascetics) live are aranyas. Their 
speculations are contained in Aranyakas. 

Yaska refers to different interpretations of the Vedas by the 
ritualists [ydjhikas) , the etymologists ( nairuktas ) and mytholo- 
gists ( aitihdsikas ). 1 he Brhad-dcvatd which comes after Yaska’s 
Ninikta also refers to various schools of thought in regard to 
Aedic interpretations. It mentions dtma-vddins or those who 
relate the Vedas to the psychological processes. 

The Rg Veda, which comprises 1,017 hymns divided into 
ten books, represents the earliest phase in the evolution of 
religious consciousness where we have not so much the com¬ 
mandments of priests as the outpourings of poetic minds who 
were struck by the immensity of the universe and the in¬ 
exhaustible mystery of life. The reactions of simple yet unsophisti¬ 
cated minds to the wonder of existence are portrayed in these 
joyous hymns which attribute divinity to the striking aspects 
of nature. We have worship of damp deities like Surya (sun). 


^mmUm-brahumnayor veda namadheyam. Apastamba in Yajna-pari- 
2 Nivukta VII. 3. 6. 

j * * ie are, according to Amara, the immortals, amarah , free from 
old age, nirjarah, the eveishining ones, devah, heavenly beings, tridasuh„ 
the knowing ones, vUrudhdh , and gods or deities, surah . 
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_ a (moon), Agni (fire), Dyaus (sky), Prthivi (earth), 1 Maruts 
(storm winds), Vayu (wind), Ap (water), Usas (dawn). Even 
deities whose names are no longer so transparent were originally 
related to natu ral p henomena such as Indra, Varuna, Mitra, 
Aditi, \isnu, Pusan, the two Asvins, Rudra and Parjanya. 
Qualities which emphasise particular important aspects of 
natural phenomena attained sometimes to the rank of inde¬ 
pendent deities. 3 Savitr, the inspirer or the life-giver, Vivasvat, 
the shining, were at first attributes and names of the Sun but 
later became independent Sun-gods. Some of the deities wor¬ 
shipped by the different tribes were admitted into the Vedic 
pantheon. Pusan, originally the Sun-god of a small shepherd 
tribe, becomes the protector of travellers, the god who knows 
all the paths. Some deities have their basis in abstract qualities 
such as sraddhd, faith, manyu, anger. 3 We also come across 
Rbhus, or elves, Apsaras or nymphs, Gandharvas or forest or 
field spirits.* Asuras who become the enemies of the gods in 
the, later Vedic works retain in the Rg Veda the old meaning 
of possessors of wonderful power’ or ‘God’ which the corre¬ 
sponding word Ahura has in the Avesta.s 

',} n Greek mythology Zeus as sky-father is in essential relation to 
earth mother. See a. B. Cook: Zeus (1914) I p 779 

deifvimr tCn^+^f ’ 3 advanced the natural elements into gods by 
mountain blast?"7 “ tes : A P oll ° sllone ln the sun. Boreas howled in the 
thuMerboi threatened in the lightning and struck in the 

I TheVeSnJr th<5 kteSt hymns o£ the tenth b ook of the Rg Veda. 
VII u J v 1 d an . s ; vere not Phallus worshippers. Stsna-devah (R. V. 
that it mforo no * mean Phallus-worshippers. Yaska says 

Savnm nV 4 0 uou-cehbates: ‘ 6 isna-devah a-brahmacarydh / IV. 9. 
a-brakmnr °l :) _ s . ^ 11S V1 ®^ : tisnena divyanii kridanti, iti Sisva-devcih, 
t hose ™^ ^ arthal1 ' Thou § h ^ * a bahuvrihi compound meaning 
secondary sonV' 1 7 h* P hallus > ^0 word 'deva' is to be taken in its 
The plural a It means those who are addicted tos; xlife. 

Cp. the later Sanskrit S ° SU ^ gests that ^ is not a deit y tliat is*meant. 

5 The Perstans cal 1 A .'? d i cted to the gratification of sex and stomach ’ 
Avesia and signified the land lran * ™ hich is the of th* 

of Islam, theiSences oi wJf Even to ‘ da y after cerfcuriS 

The Muslims of Persia tend t/emphUife pSg^fofSfcT" Cffa , Ced ' 
are eapabie of a mystic interpretation. PrJS " wl , uch 

‘When in the seventh century the 
prophet swept across Iran, overwhelming 

B* 
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Varuna, a god common both to the Indians and the Iranians, 
regulates the course of the sun and the sequence of the seasons. 
He keeps the world in order and is the embodiment of truth 
and order which are binding on mankind. He protects moral 
laws and punishes the sinful. The Vedic Indians approach 
Varuna in trembling and fear and in humble reverence and 
ask for forgiveness of sins. 1 Indra, who is a king among the 
gods, occupying the position of Zeus in the Greek Olympus, is 
invoked by those who are fighting and struggling. Agni is the 
mediator between men and gods. The hymns speak of him as 
a deal friend, the master of the house, grha-pati. He bears the 
sacrificial offerings to the gods and brings the gods down to 


an ancient dynasty and a venerable religion, a change, apparently almost 
unparalleled in history, was in the course of a few years brought over the 
land. Where for centuries the ancient hymns of the Avesta had been 
chanted and the sacred fire had burned, the cry of the Mu’ezzin sum¬ 
moning the faithful to prayer rang out from minarets reared on the 
ruins of the temples of Ahura Mazda. The priests of Zoroaster fell by the 
sword; the ancient books perished in the flames; and soon none wep 
left to represent a once mighty faith but a handful of exiles flying 
towards the shores of Tndia and a despised and persecuted remnant in 
solitary Yezd and remote Kirman. . . . Yet, after all, the change was but 

skin deep and soon a host of heterodox sects bora on Persian soil_ 

Shi’ites, Sufis, Ismailis and philosophers arose to vindicate the claim of 
Aryan thought to be free and to transform the religion forced on the 
nation by Vrab steel into something which, though still wearing a 
semblance of Is,am, had a significance widely different from that which 
one may fairly suppose was intended by the Arabian prophet.' A Year 
amongst the Persians (1927), p. 134. r 

> Varuna becomes Ahura Mazda (Ormuzd), the supreme God and 
Creator ox the world. In one of those conversations with Zoroaster which 
embody the revelation that was made to him, it is recorded, Ahura says 
'I maintain that sky there above, shining and seen afar and encompas'- 
sing the earth all round. It looks like a palace that stands built of a 
heavenly substance firmly established with ends that lie afar, shining in 
its tody of ruby over the three worlds; it is like a garment inlaid with 
stars made of a heavenly substance that Mazda puts on.’ Yasht XIII 
Like Varuna, who is the lord of rta, Ahura is the lord of asa. As Varuna 
is closely allied with Mitra, so is Ahura with Mithra, the sun-god 
Avesta knows Verethragna who is Vrtrahan, the slayer of Vrtra Dvaus 
Apamnapat (ApamXapat), Gandharva (Gandarewa), Krsanu (Keresani)’ 
1 ayre (\ayu), I ama son of Vivasvant (Yima, son of Vivanhvant) as well 
as \ ajn (\ asna) Hotr (Zaotar), Atliarv. priest (Atliravan). These point 
to the con.non religion of the undivided Indc-Aryans and Iranians. 

in tiie ld.c r .Avesta, the supreme Gocl is the sole creator but his attri¬ 
butes of the good .spirit, righteousness, power, piety, health and immor¬ 
tality become personified as ‘the Immortal Holy Ones/ 
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tEe sacrifice. He is the wise one, the chief priest, purohita. 
Mitra is the god of light. When the Persians first emerge into 
history, Mitra is the god of light who drives away darkness. He 
is the defender of truth and justice, the protector of righteous¬ 
ness, the mediator between Ahura Mazda and man. 1 

Mitra, Varuna and Agni are the three eyes of the great 
illuminator Sun. 2 Aditi is said to be space and air, mother, 
father and son. She is all comprehending.3 Deities presiding over 
groups of natural phenomena became identified. The various 
Sun-gods, Siirya, Savitr, Mitra and Visnu tended to be looked 
upon as one. Agni (Fire) is regarded as one deity with three 
forms, the sun or celestial fire, lightning or atmospheric fire and 
the earthly fire manifest in the altar and in the homes of men. 


Again, when worship is accorded to any of the Vedic deities, 
we tencTfo make that deity, the supreme one , of whom all others 
are forms or manifestations. He is given all the attributes of a 
monotheistic deity. As several deities are exalted to this first 
place, we get what has been called henotheism, as distinct from 
monotheism. There is, of course, a difference between a psycho¬ 
logical monotheism where one god fills the entire life of the 
worshipper and a metaphysical monotheism. {Synthesising 
processes, classification of gods, simplification of the ideas 
o ivine attiibutes and powers prepare for a metaphysical 
unity, the one principle informing all the deities.4 YThe supreme 

were’inacutp riv-,i° lder Sf.u Christianit y b > centuries. A'he two faiths 
the Christian r t, ^ . u ’ lb ^he ei *h of the third century a.d. The form of 
, Eucharist is very like that of the followers of Miihra. 

-' „ * e y a _ na,n udjigad anikani caksur mitrasya varunasydgneh. 
pya yavu prthivi aniariksam siirya citnid jagatas tisthusas ca. 

R.V. I. 151. 1. 

j aditir dyaiir aditir aniariksam, 
aditir maid, sa pita, sa putrah 
Vi&ve-deva aditih paiica-jand 

For Anaximander aditir janitvam. R.V. I. 89. 10. 

fills the universe aiiH ^+u l ” ul ess and undifferentiated substance which 

*•'**» .JaSSKtfar <ormed ’ is 

eka evagnu bakudhd samiddha 

ekah suryo viivam anu prabhuiah 

ckaivosafi sarvam idarii vibhdty 

ekam vaidam vi babhuva sarvam . R.V. VIII. 58. 2 
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one who pervades the whole universe. He is gods and men . 1 

The Vedic Indians were sufficiently logical to realise that the 
attributes of creation and rulership of the world could be 
granted only to one being. We have such a being in Praja-pati, 
the lord of creatures, Visva-karman, the world-maker. Thus the 
logic of religious faith asserts itself in favour of monotheism. 
This tendency is supported by the conception of rta or order. 
The universe is an ordered whole; it is not disorderliness 
(akosmia ). 3 If the endless variety of the world suggests 
numerous deities, the unity of the world suggests a unitarv 
conception of the Deity. 

If philosophy takes its rise in wonder, if the impulse to it 
is in scepticism, we find the beginnings of doubt in the Rg 
Veda. It is said of Indra: ‘Of whom they ask, where is he? Of 
him indeed they also say, he is not .’3 In another remarkable 
hymn, the priests are invited to offer a song of praise to Indra 
‘a true one, if in truth he is, for many say, "There is no Indra’ 
who has ever seen him? To whom are we to direct the song 
of praise?’’ ’4 When reflection reduced the deities who were 
once so full of vigour to shadows, we pray for faith: ‘O Faith 
endow us with belief .'5 Cosmological thought wonders whether 
speech and air were not to be regarded as the ultimate essence 
of all things.’ In another hymn Praja-pati is praised as the 
creator and preserver of the world and as the one god but 
the refrain occurs in verse after verse ‘What god shall we. 
honour by means of sacrifice?’? Certainty is the source of 
inertia in thought, while doubt makes for progress. 

Agni, kindled in many places, is but one; 

One the all-pervading Sun; 

One the Dawn, spreading her light over the earth. 

All that exists is one, whence is produced the whole world. 

See also X. 81. 3. 

1 yo nah pita janita yo vidhata dhdmdni veda bkuvandni visvd ' 

yo devandm ndmadhd eka eva lam sampratnam bhuvand yanty anyd. 

2 See Plato: Gorgias 507. E. o 

3 n - 12 - . , , ,< Jin. too, 3 « 5 x. 151. 5 . 

uerm of the world, the deities' vital spirit, 

1 his god moves ever as his will inclines him. 

His voice is heard, his shape is ever viewless: 

Let us adore this air with our oblation. X. 168. 4. 

7 kasmai devaya havisd vidherna ? X. 121. 
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Tlfe 7 most remarkable account of a superpersonal monism 
is to be found in the hymn of Creation. 1 p seeks to explain the 
universe as evolving out of One?jBut the One is no longer a god 
like Indra or Varuna, Praja-pati or Visva-karman. The hymn 
declares that all these gods are of late or of secondary origin. 
They know nothing of the beginning of things. The first 
principle, that one, tad ekam , is uncharacterisable. It is without 
qualities or attributes, even negative ones. To apply to it any 
description is to limit and bind that which is limitless and 
boundless. 2 That one breathed breathless. There was nothing 
else.' i s not a dead abstraction but indescribable perfection^ 
ofJbeingQ Before creation all this was darkness shrouded in 
darkness, an impenetrable void or abyss of waters ,3 until 
through the power of tapas, 4 or the fervour of austerity, the 
One evolved into determinate self-conscious being. He becomes 
a creator by self-limitation. Nothing outside himself can limit 
him. He only can limit himself. He does not depend on anything 
other than himself for his manifestation. This power of 

1 X. 129. a See B.U. III. 9. 26. 

3 Cp. Genesis I. 2, where the Spirit of God is said to move on the face 
of the waters, and the Puranic description of Visnu as resting on the 
Serpent Infinite in the milky ocean. Homer's Iliad speaks of Oceanos 
as the source of all tilings’ including even the gods. 14, 246, 302. Many 
others, North American Indians, Aztecs, etc., have such a belief. 

According to Aristotle, Thales considered that all things were made of 
wa, er. The Greeks had a myth of Father-Ocean as the origin of all things. 

Cp. N rs 1 mha-pu rva-ta pani U. I. 1. 

dpo vd idam dsan salilani eva, sa praja-pativ ekah pu§kara-parne 
samabhavat, tasydntar manasi kamah samavavtata idam srjeyam iti. 

All this remained as water along (without any form). Only Praja-pati 
^to be in the lotus leaf. In his mind arose the desire, "let me create 
this (the world of names and forms).” 

in 1 ( ex P} ana ti°ns ar G offered for the presence of identical symbols used 
friend- ? Iltlca * Planner in different parts of the world. \V. J. Perry and his 
Fpvrr%ty SU tn ? se m yths and symbols were derived originally from 
vestL's'-Sn If 0 wl l ic ? once s P read over the world, leaving behind these 

is not widelv iIhh 0 Ti° d ' 1 , hlS thcory docs not 11 ar close examination and 
nnirh !?’ lhe ° ther explanation ; that human beings are very 

much the same the world over, their minds are similarly constituted and 
their experience of life under primitive conditions does not differ from one 
part oi the world to another and it is not unnatural that identical ideas 
regarding the origin and nature of the world arise independently 

^ tapas literally means heat, creative heat by which the brood lieu 
produced life from the egg. 
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is given the name of mdyci in later Vedanta, for 
the manifestation does not disturb the unity and integrity of 
the Cne. lhe One becomes manifested by its own intrinsic 
power, by its tapas. The not-self is not independent of the self. 
It is the avyahfa dr the unmanifested. While it is dependent on 
the Supreme Self, it appears as external to the individual ego and 
, < the source of its ignorance. Th e waters repres ent the unfo rmed 
u non-being in w'hich the divine lay concealed 7 n~~darkness. We 
have now the absolute in itself, the power of self-limitation, 
the emergence of the determinate self and the not-self, the 
waters, darkness, pard-prakrti. The abyss is th£_not-self, the 
mere_potentiality, the bare abstraction^ The receptacle'dTaTl 
developments. The self-conscious being gives it existence by 
impressing his forms or Ideas on it. The unmanifested, the 
indeterminate receives determinations from the self-conscious 
Lord. It is not absolute nothing, for there is never a state in 
w'hich it is not in some sense. 1 The whole world is formed by 
the union of being and not-being and the Supreme Lord has 
facing him this indetermination, this aspiration to existence.* 
Rg Veda describes not-being (asat) as lying ‘with outstretched 




actualisation 


1 See Paingala U. I. 3. 

In the Puranas, this idea is variously developed. Brahma Parana 
makes out that God first created the waters which are called nara and 
released Ins seed into them; therefore he is called Ndr ay ana. The seed 
. grew into a golden egg from which Brahma was born of his own accord 

heaven ^earth.TwaSff. the egg into two halves > 

The Brahmanda Buraya says that Brahma, known as Naravam 
rested on the surface of the waters. * * * 

Vidyaranya 011 Mahanarayana U. III. 16 says nara-sarirdndm 
upad&na-rupany annddi-panca-bhdtdni nara-iabdenocyanie , tesu Unite su 
yd dpo mukhyah id ayavam ddhdro yasya visnoh so'yam nardyanah 
samadra-jala-sdyi. 

Cp. dpo nara iti prokta dpo vai nora-sunavah 

ayanam tasya tdh proktas ter.a narayanas smrtah. 

The Visnu-dharmottara says that Visnu created the waters and the 
creation of the egg and Brahma took place afterwards. 

1 Speaking of Boehme’s mystic philosophy which influenced William 
Law, SU.pr.en Ho’(house writes that he. believes ‘in the Ungrund. the 
fathomless abyss of freedom or indifference, which is at the root, so to 
speak, of God and of all existences . . . the idea of the mighty but blind 
face of Desire .that arises out of this abyss and by means of imagination 
shapes itscJ into a pur po seful will which is the heart of the Divine 
personality.’ Selected Mystical Writings of William Law (xg.jH), 307. 
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like a woman in the throes of childbirth. 1 As the first 
product of the divine mind, the mind’s first fruit, came forth 
kama, desire, the cos mic wil l, which is the primal source of all 
existence. In this kama, ‘the wise searching in their hearts, 
have by contemplation (; manisd ), discovered the connection 
between the existent and the non-existent’ 1 . The world is 
created by the personal self-conscious God who acts by his 
intelligence and will. 

this is how the Vedic seers understood in some measure 
how they and the whole creation arose. The writer of the hymn 
has the humility to admit that all this is a surmise, for it is not 
possible for us to be sure of things which lie so far beyond 
human knowledge .3 

This hymn suggests the distinction between the Absolute 
Reality and Personal God, Brahman and Isvara, the Absolute 
eyond being and knowledge, the super-personal, super-essential 
godhead in its utter transcendence of all created beings and its 
categories and the Real manifested to man in terms of the 
lghest categories of human experience. Personal Being is 
treated as a development or manifestation of the Absolute, 
un another hymn, 4 the first existent being is called Praja-pati, 

S' the ch f s of "' atel3 - impregnates the waters and 
l ecomes manifest in them in the form of a golden egg or germ 

from which the who.e universe develops.! He is calM the ™e 

1 I. IO. 72. 

beco,nes defined later as iccha. desire and kriya, action. It is 


■ - i\ama oecom 

I the creative urge. _ . 

pnXipte of SeratSn g ° d ’ Er0S ’ also called ^anes, who is the 

3 See ako g T % Y the who,e wodd is created. 

this (ta* not probibly&w **. Wh ° made ^ 

EW, ^*is crea ^ on , whether he formed it 
, V} au or did not form it, 

He^vertlv 6 f ontrols this world in highest heaven 
' venly, knows it, or perhaps he knows not/ 

4 T. 10. i2i. I 2 9 * 7 - E.X. by Max Muller 

soul, from which ail^we'rs and exist 1 ' S ° UrC f ° K f . golden light - 
comes later to meJSSS^SSS 2 T T ded '« L 1 

Cosmogony we have similar ideas ProfelLr F \f' r c / th °-° IP J t ' 
the beginning there wag o lessor r. M. Corntord writes, Ji 

Orphics “Night.” Within this uniw’th terent,ated unit y. calle d by th. 

is unity the world egg was generated, o 
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life or soul of the gods {devdndm asuh).' Hirawya-garbha is the 

nrbt Dorn nptprmmofn ± •l•■» _ t-> 7 ——tt ~—— 

m-Isvara, Absolute- 



Kq _ . - - - The worlcTis said to 

I nf r P r °l^ion, emission or extemalisation of the ideal being 

divine wisdom. 6temaI ° rder Whkh iS eternall y P reseilt ™ the 

! * Sm f. re P eats in concrete form the ideal of a 

J vo i vin „ 1 • ing exist “ 1 S before any determinate existence and 
evolving himself in the empirical universe. The being is con- 


egg divicfedliito^tVo hni U f tS 'w aSlli0ncd by Ageless rime (Chronos). The 
Earth are the Father and Mother" of jfur f Ea ^ h ‘ Mythically Heaven and 

Hem.' «d 

Anaximander develops a scheme similar 
(1) There is a primal undifferentiated unTty ( 2 A enaration “'T'’ 
in pairs to form the world order (7) A reunion f opposites 

to generate life. This formula'is < 4 4 t 4 r b0 . sur ! tered opposites 

Fragment 484): ‘The tale is not mine- r h Jumpides (Melanippe, 

Heaven and Earth were once one form ana ** . f J’ on \ my mother: that 

from „„e thoy Hrth to ail 

to be existent independently and pmusa first comes^nto aS? 1S - Sa ' d 

rs~4 : iMellie ““° r » »pXrs 

J ko dadarsa^ p rathcimam jayamanam asthanvantam yad 

bhiimya asursrgalma kva svit ko vidvamsam ubaedt 
prasfum etat . r y j ^ ^ 

This distinction which becomes established in the tt 44 ' n , 
parallels in other historical developnSnte Cn the thZ ha / its 

Buddha, Dharmakdya or the Absdute RealiS S t ° d f- S ° f the 
personal God or the Inw an ri - : v( allt y* o ambhogakaya , the 

ment of the Logos in a* materiaf °f t]h J® historic al embodi- 

moment of time. See I.P. Vol 1 rm I b ° rn -,. l , nto c . t ^ e worIcl at a given 
as die Absolute Reality the ah Jo? '? re S ar( t A1 Haqq 

Lord, and Muhammad the prophet i °*h? f a , s the Phonal 
3 R.V. X. (jo. propiiet a . the historical embodiment. 
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ceived as a cosmic person with a thousand heads, eyes and feet, 
who filled the whole universe and extended beyond it, by the 
length of ten fingers, 1 the universe being constituted by a 
fourth of his nature. 2 Th e wprld form is not a complete expres- 
s^QILQijnanif estation of the div ineTKealit y. it is only a fragmen t! 
of JJie~-divino--tha 4 ^-^^ cosmic process. Tfy e; 

\ World-so ul is a partial expression of the Supreme Lord. 

Creation is interpreted in the Vedas as development rather 
than the bringing into being something not hitherto existent. 
The first principle is manifested in the whole world. Puyusci } 
by his sacrifice becomes the whole world. .This view prepares 
foi the development of the doctrine which is emphasised in 
the Upanisads that the spirit in man is one with the spirit 
which is the priiis of the world. 

Within this world we have the one positive principle of being 
and yet have varying degrees of existence marked by varying 
degrees of penetration or participation of nonentity by divine 
being. God as Hiranya-garbha is nothing of the already made. 

. is not an ineffective God who sums up in himself all that is 
given. 

Veda used two different concepts, generation and birth, 
ana something artificially produced to account for creation. 

ofTr a m 6arth are the parents of the § ods ; or Creator 
ie world is a smith or a carpenter. 


Again In the beginning was the golden germ 
brom his birth he was sole lord of creation. 
He made firm the earth and this bright sky;’3 


nampAf n™ 1 raja-pati, the lord of offspring, assumes the 

Veda nn, 1 l ^ a vyci-garbha, the golden germ, and in the Atharva 

sunreme i •*’ 61 i terature Hiranya-garbha himself becomes a 

distinctionoffiWWK 5 /®** iS familiar with the four-fold 
() the Absolute, the One, beyond all dualities and 


! s “J h * miril . vi i l 'af° vrlva a/y atisthad dasangulam 
pado sya vi&va, bhutani tnpad asydmrlam divi. 

4 tv. V. A. 121, I, 

tui w n 2: which is produced in 
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distinctions, (ii) the self-conscious Subject confronting the 
object, (iii) the World-soul, and (iv) the world. 1 

The monistic emphasis led the Vedic thinkers to look upon 
the Vedic deities as different names of the One Universal 
Godhead, each representing some essential power of the divine 
being/ They call him Indra, Mitra, Vanina, Agni. He is the 
heavenly bird Garutmat. To what is one, the poets give many 
a. name. They call it Agni, Yama, Matarisva/ 2 The real that 
lies behind the tide of temporal change is one, though we speak 
of it in many ways. Agni, Yama, etc., are symbols. They are 
not gods in themselves. They express different qualities of the 
object worshipped. The Vedic seers were not conscious of any 
iconoclastic mission. They did not feel called upon to denounce 
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1 This list finds a parallel, as we shall see, in the hierarchy of being 
given in the Ma.U. with its four grades of consciousness, the waldng or 
the perceptual, the dreaming or the imaginative, the self in deep sleep 
or the conceptual, the turiya or the transcendent, spiritual consciousness 
which is not so much a grade of consciousness as the total consciousness. 

Plato in the Timaeus teaches that the Supreme Deity the Demi-urge 
creates a universal World-Soul, through which the universe becomes an 
organism. The World-Soul bears the image of the Ideas, and the world- 
body is fashioned in the same pattern. If the whole world has not been 
ordered as God would have desired, it is due to the necessity which 
seems to reside in an intractable material, which was in ‘disorderly 
motion' before the Creator imposed form on it. 

^ 2 I. 164. 46. ekam santarn bahudha kalpayanti. R.V. X. 114. 4. See B. G. 
X. 41. 

Zeus is the supreme ruler of gods and men; other gods exist to do his 
bidding. 

Cp. Cicero. ‘God being present everywhere in Nature, can be regarded 
in the field as Ceres; or on the sea as Neptune; and elsewhere in a variety 
of forms in all of which He may be worshipped. De Nature Deorum * 
For Plutarch and Maximus of Tyre, the different gods worshipped in 
the third century Roman Empire were symbolic representations of a 
Supreme God who is unknowable in his inmost nature. 

‘God himself, the father and fashioner of all ... is unnameable by 
any lawgiver, unutterable by any voice, not to be seen by any eye. 

But if a Greek is stirred to the remembrance of God by the art of Phidias* 
an Egyptian by paying worship to animals, another man by a river 
another by fire, I have no anger for their divergence; only let them 
know, let them love, let them remember/ 

l n _ theTaittinya Samhitd and Satapaiha Brdhmana , it is said that 
i raja-pati assumed certain forms of fish (matsya), tortoise (kurma) and 
boar^ (varaha) for the attainment of ceitain ends. When the doctrine of 
avatdras, incarnations, becomes established, these three become the 
incarnations of Visnu. 
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..orship of the various deities as disastrous error or mortal 
sin.Q'hey led the worshippers of the many deities to the worship 
of the one and only God by a process of reinterpretation and 
reconciliation. I 

The reaction of the local cults on the Vedic faith is one of 
the many causes of variety of the Vedic pantheon. People in 
an early stage of culture are so entirely steeped in the awe and 
reverence which have descended to them that they cannot 
easily or heartily adopt a new pattern of worship. Even when 
militant religions fell the tall trees of the forest, the ancient 
beliefs remain as an undergrowth. The catholic spirit of 
Hinduism which we find in the Rg Veda has always been ready 
to give shelter to foreign beliefs and assimilate them in its own 
fashion. While preferring their own, the Vedic Indians had 
the strength to comprehend other peoples’ ways. 

There is no suggestion in the Rg Veda of the illusory character 
of the empirical world. We find varied accounts of creation. 
The Supreme is compared to a carpenter or a smith who fashions 
or smelts the world into being. S ometimes he is said to beget all 
things. He pervades all things as air or ether (dkdsa) pervades 
the universe. He animates the world as the life-breath (prana) 
animates the human body, a comparison which has been 
developed with remarkable ingenuity by Ramanuja. 

Vg Veda raises the question of the'nature of' the human 
sc , o mi atmd . 1 It is the controller of the body, the unborn 
part, ajo bhdgajp, which survives death. It is distinguished from 
epva or the individual soul.3 The famous verse of the two 
oiras dwelling in one body, which is taken up by the Upanisads,4 
is mguis es the individual soul which enjoys the fruits of 
ac ions rom the spirit which is merely a passive spectator.5 
1S motion between the individual soul and the supreme 
,, 1S re evant to the cosmic process and is not applicable to 
- supreme supra-cosmic transcendence. Those who think that 
the distinction ,s to be found in the Supreme Transcendence 


1 I- 164. 4. s X. 16. 4. 

3 I. II3. l6l. I. 164. 30. 

4 See M.U. III. 1. 1; S.U. IV. 6 . 

sJivlte I Sayan? lauklka '^ ak§a ' dva y a ' d ^ dntena pva-parcunatmiimm 
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know their own origin, pitaram na veda. 1 The individual 
^ souls belong to the world of Hiranya-garbha . 

'Let this mortal clay (self) be the immortal god/ 2 'Vouchsafe, 
O Indra, that we may be you/3 One can become a devata , a 
deity, by one's own deeds.4 The aim of the Rg Veda is to become 
like gods. The individual soul can become the Universal Spirit. 

The way to spiritual attainment is through worship 5 and 
moral life. Vestiges of Yoga discipline are found in a late 
passage 6 which describes the kesins or the long-haired ascetics 
with their yogic powers that enabled them to move at will in 
space. Of a muni , it is said that his mortal body men see but 
he himself fares on the path of the faery spirits. His hair is 
long and his soiled garments are of yellow hue. Vamadeva 
when he felt the unity of all created things with his own self 
exclaimed: 'I am Manu, I am Surya /7 So also King Trasadasyu 
said that he was Indra and the great Varuna. 8 

The cardinal virtues are emphasised: 'O Mitra and Varuna, 
by your pathway of truth may we cross /9 Mere memorising 
of the hymns is of no avail if we do not know the Supreme which 
sustains all. 10 

Primitive societies are highly complicated stnictures, 




1 yasmin vrkse madhvadali supama 
nivUante suvate cadhi vihve 
tasyed ahull pippalani khddv agre 
tan nonnahad yah pitaram na veda 


a R.V. VIII. 19. 25. 

3 tve indrdpy abhuma vipra dhiyani 
II. 11. 12. 


R.V. I. 164. 22. 
vanema rtayci sapamtah . R.V. 


4 B.U. IV. 3. 32; see also IV. 1. 2. devo bkiitvd devan upyeti ; see also 
T.U. II. 8. 


5 The solitary reference to a temple is in R.V. X. 107. 10. where the 
word deva-mdna, building of a god, occurs. 

6 R.V, X. 136. See also Aitareya Brdhmana VII. 13. 

7 aham manur abhavam siiryas cdham. R.V. IV. 26. 1. 

8 aham raja varuno. R.V. IV. 42. 2. 

9 rtasya pathd vdm . . . tarema. VII. 65. 3. 

10 rco aksare parame vyoman yasynin 
devd adhi vttve niseduh 
yas tar,i na veda kirii harisyati 
ya it tad vidus ta ime samdsate. 


See S.U. IV. 8. 


R.V. X. 164. 39. 
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S^gjanced social organisations with their systems of belief and 
^ codes of behaviour. The fundamental needs of society are the 
moral an d the spiritual, the military and the economic. In 
rnuo-Jiuropean society these three functions are assigned to 
tnree different groups, the men of learning and virtue, the men 
coura p and fight, and the men who provide the economic 
needs,i the Bralunana, the Ksatriya and the Vaisya. Below them 
"ff* 5 devoted to service. These distinctions are found 
in the i?g Veda, though they are not crystallised into castes. 
Anaent Iraman society was constituted on a similar pattern. 

a ^ g0ds were cassified i^o the Brahmana, the Ksatriya 
and he Vaisya according to the benefits which they provide, 

or economic. Our prayers are for righteousness, 
SDintual hf “ Ce ‘. SQrya ’ Savitf are who confer 

aS fn lf T^' Indra 15 a War g0d and A ^ vins § ive us health 

Wfit m In - R ^ man m y t hology Jupiter provides spiritual 
enefits, Mars is the god of war and Ouirinus is the god of plenty 

The Idmr 5 — ° F aacestral s P irits receive divine worship. 

the i!“ g of the ancestral spirits who rules in the kingdom of 

period He 1 1S TY g °? belongs to the Indo Iranian 
pen°d He is identical with Yima of the Avesta, who is the 

As the first"on^tn pn , meval ance stor of the human race, 
of the dead lie Gpa •. r ? m wor ld an d enter the realm 
in heaven and tht d™ 6 ltS km ?' The kin § dom of the dead is 
after death he will "Tm man If comforted hy the belief that 
heaven The world ? Wlth King Yama “ the highest 
departed^ In The f ff 6 " i$ the place of refa § e of the 
to ‘go forth alone f jj neral h y mn « 3 the departing soul is asked 
have departed ’ Vi ^ ancacn t pathway by which our ancestors 

terms Srolnevh S** Heaven is bribed in glowing 
King VaivasvaS haUStlb 6 radiance dweUs - where dwells the 

its elements are fouiid^'he leblrtb ia tbe ^ Ve ^ a , though 
its dwelling in other forms paSSage . of the soul from the body, 
» T h ; U ° existence, its return to human 

God> 

3R.V.‘x.'4 ‘ I2 ' *' 


3 R.V. IX. 113. 
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m, the determination of future existence by the principle 
of Karma are all mentioned. Mitra is born again. 1 The Dawn 
(Usas) is born again and again. 1 'I seek neither release nor 
return .'3 ‘The immortal self will be reborn in a new body due 
to its meritorious deeds. ’4 Sometimes the departed spirit is 
asked to go to the plants and ‘stay there with bodies .’5 There is 
r etribut ion for good an d evil deeds in a life aft er death. Good 
men go to heaven 6 and others to the world presided over by 
Yama .7 Their work (dharmay decided their future. 8 

In the Rg Veda we find the first adventures of the human 
mind made by those who sought to discover the meaning of 
existence and man’s place in life, ‘the first word spoken by 
the Aryan man .'9 
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VI 


THE YAJUR, THE SAMA AND THE ATHARVA 

VEDAS 


Sacred knowledge is irayi vidya. It is three-fold, being the 
knowledge of the Rg, the Yajur and the Sdma Vedas. The 
two latter use the hymns of the Rg and the Atharva Vedas 
and arrange them for purposes of ritual. The aim of the Yajur 
Veda is the correct performance of the sacrifice to which is 
attributed the whole control of the universe. Deities are of less 
importance than the mechanism of the sacrifice. In the Atharva 
Veda the position of the deities is still less important. A certain 
aversion to the recognition of the Atharva Veda as a part of 
the sacred canon is to be noticed Even the old Buddhist texts 
speak of learned Brahmanas versed in the three Vedas. 10 


1 milro jayate punah. X. 85. 19. 

2 punah puna'' jdyamdnd. I. 92. 10. 

3 na asyah vasmi vimucam na dvr turn punah. V. 46. 1. 

4 jtvo mftasya carati svadhdhkir 
amartyo murtyend sa yonih. 


5 p V x a. 104. 30; see also 1. 164. 38. 

? It X5 tr?;i 7 x 4 * 2 - 8 X 16 

Ch lIU Cr ' F ° r furthcr information on the R.V. see I P. V< 


Sutta Nipdta. 1019. 
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lough we meet in the Atharva Veda many of the gods 
le Rg Veda, their characters are not so distinct. The sun 
becomes rohita, the ruddy one. A few gods are exalted to the 
position of Praja-pati, Dhatr (Established, Vidhatr (arranger). 
Paramesthin (he that is in the highest). In a notable passage 
the Supreme in the form of Varuna is described as the universal, 
omnipresent witness. 1 There are references to kala or time as 
the first cause of all existence, kama or desire as the force 


behind the evolution of the universe, Tkambha or support who 
is conceived as the principle on which everything rests. Theories 
tracing the world to water or to air as the most subtle of the 
physical elements are to be met with. 

The religion of the Atharva Veda reflects the popular belief 
in numberless spirits and ghosts credited with functions con¬ 
nected in various ways with the processes of nature and the life 
of man. 1 We see in it strong evidence of the vitality of the 
pre-Vedic animist religion and its fusion with Vedic beliefs. 
All objects and creatures are either spirits or are animated 
by spirits. While the gods of the Rg Veda are mostly friendly ones 
we find in the Atharva Veda dark and demoniacal powers 
which bring disease and misfortune on mankind. We have to 
win them by flattering petitions and magical rites. We come 
across spells and incantations for gaining worldly ends. The 
edic seer was loth to let the oldest elements disappear without 
trace Traces of the influence of the Atharva Veda are to be 
found in the Upanisads. There are spells for the healing of 
diseases, bhaisajydni, for life and healing dyusydni suktdni. 
*hese were the beginnings of the medical science.3 
1 he liberated soul is described as 'free from desire, wise, 
immortal, self-born . . . not deficient in any respect . . . wise, 
unageing, young.’i 


1 a!v! xir;?- yaU mantra y ete raja tad veda varnnah trtlyah. 

for the destruction"^ ^ ad ,° f dev j ces for securing the love of a woman i 
4 A V X 8 44 f 116 l0VCr ° f a Wife - Sec also KU - 
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VII 

THE BRAHMANAS 


The elements of the ritualistic cult found in the Vedas are 
developed in the Brahmanas into an elaborate system of 
ceremonies. While in the Rg Veda the sacrifices are a means 
for the propitiation of the gods, in the Brahmanas they 
become ends in themselves. Even the gods are said to owe 
their position to sacrifices. There are many stories of the 
conflict between devas and asuras for world power and 
of the way in which gods won through the power of the 
sacrifice. 1 

It is not the mechanical performance of a sacrificial rite 
that brings about the desired result, but the knowledge of its 
real meaning. Many of the Brahmana texts are devoted to the 
exposition of the mystic significance of the various elements 
of the ritual. By means of the sacrifices we ‘set in motion’ 
the cosmic forces dealt with and get from them the de¬ 
sired results. The priests who knew the details of the aim, 
meaning and performance of the sacrifice came into great 
prominence. Gods became negligible intermediaries. If we 
perform a rite with knowledge, the expected benefit will 
result. Soon the actual performance of the rite becomes 
unnecessary. Ritualistic religion becomes subordinate to 
knowledge. 2 

The Brahmanas are convinced that life on earth is, on the 
whole, a good thing. The ideal for man is to live the full term of 
his life on earth. As he must die, the sacrifice helps him to get 
to the world of heaven. 

While the Vedic poets hoped for a life in heaven after death, 
there was uneasiness about the interference of death in a 
future life. The fear of re-death ,punar-mrtyu becomes prominent 
in the Brahmanas. Along with the fear of re-death arose the 
belief of the imperishability of the self or the atman, the 

7 hatha Samhita, XXII. 9; Taittiriya Samhita, V. 3. 3; Tandya 
Brahmana XVIII. 1. 2. 

* See Franklin Edgerton: ‘The Upanisads: What do they seek and 
Wiry ?' Journal of ihe American Oriental Society, June, 1929. 
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ial part of man’s being. Death is not the end but only 
ses new existences which may not be better than the present 
one. Under the influence of popular animism which sees souls 
similar to the human in all pares of nature, future life was 
brought down to earth. According to the Satapatha Brdhmana , 
a man has three births, the first which he gets from his parents, 
the second through sacrificial ceremonies and the third which 
he obtains after death and cremation. 1 . 


VIII 


THE ARANYAKAS 

The Aranyakas do not give us rules for the performance of 
sacrifices and explanations of ceremonies, but provide us with 
the mystic teaching of the sacrificial religion. As a matter of 
fact, some of the oldest Upanisads are included in the Aranyaka 
texts, 2 which are meant for the study of those who are 
engaged in the vow of forest life, the Vdnapmsthas.'i As 
those who retire to the forests are not like the house¬ 
holders bound to the ritual, the Aranyakas deal with 
the meaning and interpretation of the sacrificial cere¬ 
monies. It is possible that certain sacred rites were per¬ 
formed in the seclusion of the forests where teachers and 
pupils meditated on the significance of these rites. The 


tnr ha vai puru^o jay ate, elan nu eva hiatus ca adhi pitus ca agre 
jayu e, atna yam yajfiah upanamati set yad yajate, tad dvitiyam jdyate ; 
a 1a ya ra mnyate yatrainam agndv abhyadi dh&ti sa yat tat as samhhavati, 
tattrlxyamyyatc. XI. 2. 1. 1. See I.P. Vol. I, Ch. III.' 

A' { * if Eluded la the litareya Aranyaka which is tacked on to 

ra ^ V lU: T • an< I T.U*. belong to the Brahmanas of the 
. v,* i \ } found at the end of the Satapatha Brdhmana. C.U. of 

oJS fir f! sec £ n , is ai i Aranyaka belongs to a Brahmana of the 
Bynhy (t at avatar a U.) belongs to the Jaiminiya Upanisad 

- J Hh l0tlgS to the White Ya J ur Veda, Kafka and S.TJ to the 
MkVtyur Veda, M.XJ. and Praina belong to the Atharva Veda. 
ai . attributed to a school of Black Yajw Veda, is perhaps 
post-Buddhistic, judged by its language, style and contents. 

* Aruneya U. 2, 
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IX 


THE UPANISADS 


The Aranyakas 1 shade off imperceptibly into the Upanisads 
even as the Brahmanas shade off into the Aranyakas. 
While the student ( brakmacarin ) reads the hymns, the house¬ 
holder ( grhastha ) attends to the Brahmanas which speak of 
the daily duties and sacrificial ceremonies, the hermit, the 
man of the forest (vanaprastha), discusses the Aranyakas, the 
monk who has renounced worldly attachment ( sarhnydsin ), 
studies the Upanisads, which specialise in philosophical 
speculations. 

The great teachers of the past did not claim any credit for 
themselves, but maintained that they only transmitted the 

wisdom of the ancients.*’ The philoso ph ical tendencies -implicit - 

in the Vedic hymns are developed, in the Upanigads. 

Hymns to gods and goddesses are replaced by a search for 
the reality underlying the flux of things. 'What is that which, 
being known, everything else becomes known?’3 Kcna Upanisad 
gives the story of the discomfiture of the gods who found out 
the truth that it is the power of Brahman which sustains the 
gods of fire, air, etc.4 While the poets of the Veda speak to 
us of the many into which the radiance of the Supreme has 
split, the philosophers of the Upanisads speak to us of the 
One Reality behind and beyond the flux of the world. The 
Vedic deities are the messengers of the One Light which has 

1 Attarcya Aranyaka (III. I. i.) begins with the title 'The Upanisad of 
the Samhilaathatas samhitdya Upanisat: see also SurhkhyUyana Aranyaka 


VII. 2. 


; Cp. Confucius: 'I am not born endowed with knowledge. I am a man 
\Hio loves the ancients and has made every effort to acquire their 
learning.’ Lunyu VII. 19. 

3 M.U. I. 1.3; see also T.U. IT. 8. 

4 See also B.U. Ilf. 9. i-xo, 
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^ forth into the universal creation. They serve to mediate 
>etween pure thought and the intelligence of the dwellers in 
the world of sense. 

When we pass from the Vedic hymns to the Upanisads we 
find that the interest shifts from the objective to the subjective, 
from the brooding on the wonder of the outside world to the 
meditation on the significance ot the sell" The human self 


contains the clue to the interpretation of nature. The Real at 
the heart of the universe is reflected in the. infinite depths of 
the soul. The Upa nisads give in some detail the path of the 
inner ascent, the inward journey by which the individual souls 
get at the Ultimate Reality. Truth is within us. The different 
Vedic gods. are envisaged subjectively. ‘Making the Man 
( purusa ) their mortal house the gods indwelt him.’ 1 ‘All these 
gods are in me.’* 'He is, indeed, initiated, whose gods within 
him are initiated, mind by Mind, voice by Voice.'3 The operation 
of the gods becomes an epiphany: ‘This Brahma, verily, shines 
when one sees with the eye and likewise dies when one does 
not see. 4 Ihe deities seem to be not different from Plato’s Ideas 
or Eternal Reasons. 

In the Upanisads we find a criticism of the empty and barren 
ritualistic religion.5 Sacrifices were relegated to an inferior 
poshKm They do not lead to final liberation; they take one.to 
the world of the Fathers from which one has to return to earth 
again m due course.* When all things are Gods, there is no point 
m offering to him anything, except one’s will, one’s self. The 
sacrifices are interpreted ethically. The three periods of life 
supersede the three Soma offerings.7 Sacrifices become self- 
denying acts like purusa-medha and sarva-medha which enjoin 
a andonment of all possessions and renunciation of the world. 

^ Brlml-dranyaka Upanisad opens with an 
ix *?. . ie horse* sacrifice (asva-medha) and interprets it 
a meditative act in which the individual offers' up the 
1 Atharva Veda XT. 8. 18 
= Jaiminiya Upanisad Brahma,,a J. 14 2 

3 Kausrtaki Brdkmana VII. 4/ 

4 K.U. II. 12 and 13. 

M.U. I. 2. 1, 7-1 1; B.U. III. 9. 6, 21 • C U I 10-12 TV t 
; {jf; * VI - 2 - 16 = C.U. V. 10. 3: Praina I. 9 ; MU. U 10. 
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Xvhole universe in place of the horse, and by the renuncia¬ 
tion of the world attains spiritual autonomy in place of 
earthly sovereignty. 1 In every lionia the expression svdha • 
is used which implies the renunciation of the ego, svatva- 
hanana* 


There is great stress on the distinction between the ignorant, 
narrow, selfish way which leads to transitory satisfac¬ 
tions and the way which leads to eternal life. Yajha is 
Karma, work. 3 It is work done for the improvement of the 
soul and the good of the world, dtmonnataye jagaddhitdya . 
Sdmkhyayana Brahmana of the Rg Veda says that the self is 
the sacrifice and the human soul is the sacrificer, puruso 
vai yapiah , dtmd yajamdnah . The observance of the Vedic 
ritual prepares the mind for final.release, if it is in the right 
spirit.4 

Prayer and sacrifice are means to philosophy and spiritual 
life. While true sacrifice is the abandonment of one’s ego, prayer 
is the exploration of reality by entering the beyond that is 
within, by ascension of consciousness. It is not theoretical 
learning.5 We must see the eternal, the celestial, the still. If 
it is unknowable and incomprehensible, it is yet realisable by 
self-discipline and integral insight. We can seize the truth not 


* Devi Bhdgavata says that the Supreme took the form of the Buddha 
in order to put a stop to wrong sacrifices and prevent injury to animals. 

• dust a -yaj n a - v igh at ay a pasu-himsd nivrttaye 
bauddha-rupam dadhau y o’sate tasmai devaya te namah. 

Animal sacrifices are found in the Vedas (inserted) by the twice-born 
who are given to pleasures and relishing tastes. Non-injury is, verily, 
the highest truth. 

dvijair bhoga-ratair vede darsitam himsanam pasoh 
jihvd-svdda-paraih kamam ahinisaiva para ntatd. 

2 Yaska explains it thus : su alia iti vd, svd vdg dheti vd , svam pvdhcti 
vd, svahutam havir juhoti iti vd. Nimkta VIII. 21 

3 Cp. B.G. III. 9, 10. 

Manu says: ‘Learning is brahmn-yajna, service of elders is pil?-yajna t 
honouring great and learned people is deva-yajna, performing religious 
acts and charity is bhuta-yajda and entertaining guests is nara-ycijda . 1 
rdhydpanam brahmci-yajnah pitv-yajnas tu tarpanam 
homo daivo balir bhauto ny-yajno alith i-piijancim. 

* hpugaksi Bhaskara points out at the end of the A ftha-s am gratia; 
so yam iharmah yad uddikya vihUah fad-uddesena kriy\ .nunah tad-hetuh, 
lkvardrpana-buddhyd kriyamanas tu nih&e-'usa-hetuh ' 

5 C.U. VII. I. 2. 3. 
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l ogical th inking, but by the energy of our whole inner being. 
Prayer starts with faith, with complete trust in the Being to 
whom appeal is made, with the feeling of a profound need, and 
a simple faith that God can grant us benefits and is well disposed 
towards us. When we attain the blinding experience of the 
spiritual light, we feel compelled to proclaim a new law for 
the world. 

The Upanisad seers are not bound by the rules of caste, but 
extend the law of spiritual universalism to the utmost bounds 
of human existence. The story of Satyakama Jabala, who, 
though unable to give his father’s name, was yet initiated into 
spiritual life, shows that the Upanisad writers appeal from the 
rigid ordinances of custom to those divine and spiritual laws 
which are not of today or of yesterday, but live for ever and of 
their origin knoweth no man. The words tat tvam asi are so 
familiar that they slide off our minds without full compre¬ 
hension. 

The goal is not a heavenly state of bliss or rebirth in a better 
world, but freedom from the objective, cosmic law of karma 
and identity with the Supreme Consciousness ar.d Freedom. 

The Vedic paradise, svarga, becomes a stage in the individual’s 
growth. 1 

Upamsads generally mention the Vedas with respect 
and their study is enjoined as an important duty.- Certain 
verses from the Vedas such as the gayatri form the subject of 
rneuitations3 and sometimes verses from the Vedas are quoted 
in support of the reaching of the Upanisads .4 While the 
L pamsads use the Vedas, their teaching is deDendent on the 
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studied all the Vedas but is lacking in the knowledge ‘whereby 
what has not been heard of becomes heard of, what has not 
been thought of becomes thought of, what has not been under¬ 
stood becomes understood.’ Narada tells Sanatkumara that 
he has not the knowledge of the Self though he has covered the 
entire range of knowledge, from the Vedas to snake-charming. 1 

X 

ULTIMATE REALITY: BRAHMAN 

To the pioneers of the Upanisads, the problem to be solved 
presented itself in the form, what is the world rooted in ? What 
is that by reaching which we grasp the many objects perceived 
in the world around us ? They assume, as many philosophers do, 
that the world of multiplicity is, in fact, reducible to one single, 
primary reality which reveals itself to our senses in different 
forms. This reality is hidden from senses but is discernible to 
the reason. The Upanisads raise the question; what is that 
reality which remains identical and persists through change? 

The word used in the Upanisads to indicate the supreme 
reality is brahman. It is derived from the root brh. ‘to grow, 
to burst forth.’ The derivation suggests gushing forth, bubbling 
over, ceaseless growth, brhattvam. Samkara derives the word 
‘ brahman’ from the root brhati to exceed, atisayana and means 
by it eternity, purity. For Madhva, brahman is the person in 
whom the qualities dwell in fullness, brhanto hy asmin gundh. 
The real is not a pale abstraction, but is quickeningly alive, of 
powerful vitality. In the Rg Veda, brahman is used in the 
sense of ‘sacred knowledge or utterance, a hymn or incantation,’ 
the concrete expression of spiritual wisdom. Sometimes Vac 
is. personified as the One. 2 Viiva-karman, the All-Maker is said 
to be the lord of the holy utterance.3 Brahman is 'inantra or 
prayer. Gradually it acquired the meaning of power or potency 
of prayer, It has a mysterious power and contains within 
itself the essence of the thing denoted. Brhaspati, Brafrmanas- 
pati are interpreted as the lord of prayer. 

1 VII. iff. > R.V. X. 125; Aiharva Veda IV. 30. 

3 X. 81. 7; X. 71. 
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n the Brahmanas, brahman denotes the ritual and so is 
regarded as omnipotent. He who knows brahman knows and 
controls the universe. Brahman becomes the primal principle 
and guiding spirit of the universe. ‘There is nothing more 
ancient or brighter than this brahman.’ 1 . 

In later thought, brahman meant wisdom or Veda. As divine 
origin was ascribed to the Veda or brahman, the two words 
were used with the same meaning. Brahman or sacred know¬ 
ledge came to be called the first created thing, brahma pratha- 
majam and even to be treated as the creative principle, the 
cause of all existence. 

The word suggests a fundamental kinship between the , 
aspiring spirit of man and the spirit of the universe which it 
seeks to attain. The wish to know the Real implies that we 
know it to some extent. If we do not know anything about it, 
we cannot even say that it is and that v'e wish to know' it. If 
we know the Real, it is because the Real knows itself in us. The 
desire for God, the feeling that we are in a state of exile, implies 
the reality of God in us. All spiritual progress is the growth of 
half-knowledge into clear illumination. Religious experience 
is the evidence for the Divine. In our inspired moments we 
have the feeling that there is a greater reality within uS, though 
we cannot tell what it is. From the movements that stir in us 
and the utterances that issue from us, we perceive the power, 
not ourselves, that moves us. Religious experience is by no means 
subjective .^od cannot be known or experienced except through 
his own act. If we have a knowledge of Brahman, it is due to 
the working of Brahman in us^j Prayer is the witness to the 
spirit of the transcendent divine’iinnument in the spirit of man. 
The thinkers of the Upanisads based the reality of Brahman 
on the fact of spiritual experience, ranging from simple prayer 
to illuminated experience. The distinctions which they make 
in the nature of the Supreme Reality are not merely logical. 
The}' are facts of spiritual experience. 

1 Satapatha BraJnnana X. 3 . 5 . n. 

r \ Ans . el “ l u : 1 cannot seek Thee except Thou teach me nor 

mnnJrrt exc f ep i t lh0U revea rh Y sSlf '; Burnt: ‘Was it not I who sum- 
ii* 0 t ? 1 . lon ?, frmce; was it not I who made Thee busy with my 
name? Thy calling Ulah’’ was my ‘'Here am I".’ 
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The Principal Upanisads 

The thinkers of the Upanisads attempt to establish the 
reality of God from an analysis of the facts of nature and the 
facts of inner life. 
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'Who knows and who can declare what pathway leads 
to the gods ? 

Seen are their lowest dwelling-places only; 

What pathway leads to the highest, most secret 
regions?' 1 


The Upanisads assume that it is a distorted habit of mind which 
identifies The highest, most secret regions' with the ‘lowest 
dwelling-places.' The Real is not the actual. I he Upanisads 
ask, 'What is the tajjaldn from which all things spring, into 
which they are resolved and in which they live and have their 

being. 2 • 

The 1Srhad-dranyaka Upauisad maintains that the ultimate 
reality is being, san-matram hi brahma , Si nce nothing is with out 
reason there must be a reason why something exists Tather than 
nothing. There is something; there is not nothing. The world 
is not self-caused, self-dependent, self-maintaining. All philo¬ 
sophical investigation presupposes the reality of being, asti - 
tva-ni§t'ha. 3 The theologian accepts the first principle of being as 
an absolute one; the philosopher comes to it by a process of 
mediation. By logically demonstrating the impossibility o| 
not-being in and by itself, he asserts the necessity of being. 
Being denotes pure affirmation to the exclusion of every possible 
negation. It expresses simultaneously God s consciousness of 
himself and his own absolute self-absorbed being. We cannot 
live a rational life without assuming the reality of being. Not- 
being is sometimes said to be the first principle.-* It is not 
absolute non-being but only relative non-being, as compare 
with later concrete existence. 


* R.V. III. 54. 2 C.U. III. 14. 1; see also T.U, III. 1; S.U. I. 1. 

3 Cp. 'Then God said to Moses: 'T am that I Am"-* Exodus III. 14. 
There is a familiar distinction between nastika and astika. I he 

iiCistika thinks that nothing exists except what we see, feel, touch and 
measure. The asiika is one who holds with R.V. X. 31. «>. naitdvad end 
paro any ad asti , there is not merely this but there is also a transcendent 

other. 

4 T.U. II. 7; C.U. III. 19. 
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.ven as the nyagrodha tree is made of the subtle essence 
which we do not perceive, so is this world made of the infinite 
Brahman^ ‘It is at the command of that Imperishable that 
the sun and the moon stand bound in their places. It is at the 
command of that Imperishable that the heaven and the earth 
stand each in its own place. It is at the command of that 
Imperishable that the very moments, the hours, the days, 
the nights, the half-months, the months, the seasons and the 
• years have their appointed function in the scheme of things. 
It is at the command of that Imperishable that some rivers 
flow to the east from the snow-clad mountains while others flow 
to the west .’ 3 When Balaki defines Brahman as the person 
in the sun (aditye purusah) and successively as the person in 
the moon, in lightning, in ether, in wind, in fire, in the waters, 
also as the person in the mind, in the shadow, in echo and in the 
body. King Ajatasatru asks, 'Is that all?’ When Balaki con¬ 
fesses that he can go no farther, the king says, ‘He who is the 
maker of all these persons, he, verily, should be known.’ 

> Lrah ™ an ^ satyasya satyam, the Reality of the real, the source 
V of all existing things .3 

_In some cosmological speculations the mysterious principle 
S ualed with naturalistic elements. Water 

ata ni S . 0U,Ce of aI1 thil, e s whatsoever.. From it came 
Iftte finaiT f like Raikva look upon air 

and .rarer - ' 1 ? 'f.' V 1 a ‘ things, whatsoever, including fire 

entered the' ^ K “- a U t a Jl i?a i tells us that fire, having 
sad hn UUlvc ', rse ’ ass umes all forms.* The Chdndogya Upani- 

Primaeval V R’ m<lkeS iT t ^ fi ~ is the first to evolve ^ra the 
farST lf fh m f 6re Came WaKr and from water the 

tytrin 0 ^’?' thc , earth is dissolTOd 

A kata, ether, space ;/ a , nd fire . m the Pn maeval Being.7 
In regard to the dev u° m ' lraes v ^ vve( t as the first principle. 
■ c U VI rTror t H el0pment ° f the universe ’ the Upanisads 

VII. 40 . 5 ; VII. 43 , !. USage of thc world as a tree, see R.V. I. i64 . 20; 

that the things of the°vorM deckre^hroupirti exprosses the thought 
the fact that they are created XI T 8 their visible a PP ea ‘ a nce 
3 B.U.II.i. ‘ 4 B.U. V. <5 i* 4 * i pit TV 
7 VI. 8, 4. 5 5 c u - IV - 3 . 1-2. 6 H # 5 . 
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ook upon the earliest state of the material world as one of 
extension in space, of which the characteristic feature is 
vibration represented to us by the phenomenon of sound. 
From dkasa, vayu, air arises. Vibration by itself cannot create 
forms unless it meets with obstruction. The interaction of 
vibrations is possible in air which is the next modification. To 
sustain the different forces, a third modification arises, tejas, 
of which light and heat are the manifestations. We still do not 
have stable forms and so the denser medium of water is pro¬ 
duced. A further state of cohesion is found in earth. Ihe 
development of the world is a process of steady grossening of 
the subtle akdia or space. All physical objects, even the most 
subtle, are built up by the combination of these five elements. 
Our sense experience depends on them. By the action of 
vibration comes the sense of sound; by the action of things in 
a world of vibrations the sense of touch, by the action of 
light the sense of sight, by the action of water the sense of 
taste, by the action of earth the sense of smell. 

In the Taittinya Upanisad 1 the pupil approaches the father 
and asks him co explain to him the nature of Brahman. He is 
given the formal definition and is asked to supply the content 
by his own reflection. ‘That from which these beings are born, 
that in which when born they live, and that into which they 
enter at their death is Brahman.’ What is the reality which 
conforms to this account? The son is impressed by material 
phenomena and fixes on matter (anna) as the basic principle. 
He is not satisfied, for matter cannot account for the forms of 
life. He looks upon life (prana) as the basis of the world. Life 
belongs to a different order from matter. Life, again, cannot 
be the ultimate principle, for conscious phenomena are not 
commensurate with living forms. There is something more in 
consciousness than in life. So he is led to believe that con¬ 
sciousness (rnanas) is the ultimate principle. But consciousness 
has different grades. The instinctive consciousness of animals 
is quite different from the intellectual consciousness of human 
beings. So the son affirms that intellectual consciousness 
(vijhdna) is Brahman. Man alone, among nature’s children 
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:he capacity to change himself by his own effort and trans¬ 
cend his limitations. Even this is incomplete because it is 
subject to discords and dualities. Man’s intellect aims at the 
attainment of truth but succeeds only in making guesses about 
it; there must be a power in man which sees the truth unveiled. 
A deeper principle of consciousness must emerge if the funda¬ 
mental intention of nature, which has led to the development 
of matter, life, mind, and intellectual consciousness, is to be 
accomplished. The son finally arrives at the truth that spiritual 
freedom or delight ( dnanda ), the ecstasy of fulfilled existence 
is the ultimate principle. Here the search ends, not simply 
because the pupil’s doubts are satisfied but because the pupil’s 
doubts are stilled by the vision of Self-evident Reality. He 
apprehends the Supreme Unity that lies behind all the lower 
forms. The Upanisad suggests that he leaves behind the 
discursive reason and contemplates the One and is lost in 
ecstasy . 1 It concludes with the affirmation that absolute 
Reality is saiyam, truth, jncinam, consciousness, anantam, 
infinity. 

There are some who affirm that dnanda is the nearest approxi¬ 
mation to Absolute Reality, but is not itself the Absolute Reality. 
For it is a logical representation. The experience gives us 
peace, but unless we are established in it we have not received 
the highest. 

In this account, the Upanisad assumes that the naturalistic 
theory of evolution cannot be accepted. The world is nuc to 
x viewed as an automatic development without any intelligent 
v.ouise 01 intelligible aim. Matter, life, mind, intelligence are 
different forms of existence with their specific characteristics 


Cp. Jalal-uddln Ruml: 

} died a mineral and became a plant, 

l died a plant and rose an animal, 

i died an animal and I was man 

Why should 1 fear ? When was.I less by dying? 

* **' ™ ore I shall die as man, to soar ' 

\\ ith the blessed angels; but even from angelhood 
I must pass on. All except God perishes. 

When I have sacrificed my angel soul, 

I shall become that which no mind ever conceived. 
O, let me not exist! for Non-existence proclaims 
To him we shall return.” ’ 
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and modes of action, each acting on the other but not derived 
from each other. The evolution of life in the context of matter 
is produced not by the material principle but by the working 
of a new life-principle which uses the conditions of matter for 
the production of life. Life is not the mechanicaLresultanL of 
t he antecedent co-ordination o Lma±eTiar forces, but it is what 
is now called an emergent. We cannot, by a complete knowledge 
of the previous conditions, anticipate the subsequent result. 
There is an element of the incalculable. Life emerges when 
the material conditions are available, which permit life to 
organise itself in matter. In this sense, we may say that matter 
aspires for life, but life is not produced by lifeless particles. 
So also life may be said to be aspiring for or be instinct with 
mind, which is ready to emerge when conditions enable it to 
organise itself in living matter. Mind cannot be produced from 
things without mind. When the necessary mental conditions 
are prepared, intelligence qualifies the mental living creature. 
Nature is working according to this fundamental intention, 
which is being accomplished because it is essentially the 
instrument of the Supreme Being. 

The world is not the result of meaningless chance. There is 
a purpose working itself out through the ages. It is a view 
which modem science confirms. By interpreting the fragmentary 
relics of far remote times, science tells us how this earth in 
which we live was gradually adapted to be a place where life 
could develop, how life came and developed through uncounted 
centuries until animal consciousness arose and this again 
gradually developed, until apparently, man with self-conscious 
reason appeared on the scene. The long record of the develop¬ 
ment of the human race and the great gifts of spiritual men like* 
the Buddha, Socrates, Jesus make out that man has to be trans¬ 
cended by God-man. 

It cannot be argued that, when material particles are organised 
in a specific way, life arises. The principle of organisation is 
not matter. The explanation of a thing is to be sought in what is 
above it in the scale of existence and value and not below it. 
Matter cannot raise itself. It moves to a higher level by the 
help of the higher itself. It cannot undergo inner development 
without being acted upon by something above it. The lower 
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ie material for the higher. Life is the matter for mind and 


form for physical material: so also intellect is form for the mind 
and matter for the spirit. The eternal is the origin of the actual 
and its nisus to improvement. To think of it as utterly trans¬ 
cendent or as a future possibility is to miss its incidence in the 
actual. We cannot miss the primordiality of the Supreme. 
‘Verily, in the beginning this world was Brahman.’ 1 There is 
the perpetual activity of the Supreme in the world. 

The Upanisad affirms that Brahman on which all else 
depends, to which all exis ten ces aspire, Brahman which, is 
sufficient to itself, aspiring to no other, without any need, is 
the source of all other beings, the intellectual principle, the 
perceiving mind, life, and body. It is the principle which unifies 
the world of the physicist, the biologist, the psychologist, the 
logician, the moralist and the artist. The hierarchy of all 
things and beings from soulless matter to the deity is the 
cosmos. Plato’s world-architect, Aristotle’s world-mover belong 
to the cosmos. If there is ordered development, progressive 
evolution, it is because there is the divine principle at work in 
the universe. 

Cosmic process is one of universal and unceasing change 
and is patterned on a duality which is perpetually in con¬ 
flict, the perfect order of heaven and the chaos of the dark 
waters Life creates opposites, as it creates sexes, in order to 
reconcne them. ‘In the beginning the woman (Urvasi) went 
about ui the flood seeking a master.’* Indra, for example, 
divided the world into earth and sky. He ‘produced his father 
and mother from Iris own body.’ This conflict runs through 
the whole empirical world, and will end when the aim of the 
universe is accomplished. Creation moves upward towards 
the divine. When the union between the controlling spirit and 

e manifesting matter is completed, tne purpose of the world 

nn ^riu the evolutionar y process, he revelation of spirit 
f-k th 1 ^oomphshed.-The earth is the foothold of God the 
mother ot all creatures whose father is heaven , 3 


1 B.U. I. 4. io-ii ; Maitrl VI. 17. 

’ Mchanh salilepatim. Jaimimya, Upanisad Brahmana I S 6 

C t? .(Heave,) is the fatte/tod Kl„m 
(Lartli) is the mother of all terrestrial existence. Zeus as Sky-father is in 
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^ 1 he conflict is not final. 1 he duality is not a sterile dualism. 

the same origin. 


Heaven and earth, God and matter have__ 

As regards the primordial God Hiranya-garbha, a circular 
process is found. 1 he primal being spontaneously produces the 
primeval water ; from this comes the primordial God as the first 
born of the divine Order, the golden germ of the world ‘who was 
the first seed resting on the navelof the unborn .’'Hiranya-garbha 
who is the World-soul expresses his spirit through the environ¬ 
ment. He manifests the forms contained within himself. The 
world is fixed in him as are the spokes in the hub of a wheel. 
He is the thread, sutrdtman, on which all beings and all worlds 
are strung like the beads of a necklace. He is the first-born, 
prathama-ja. He is also called Brahma and these Brahmas are 
created from world to world. 2 

In the Rg Veda ,3 Hiranya-garbha is the golden germ which 
enters into creation after the first action of the creator. In the 
Sdmkhya, prakrti is treated as unconscious and develops on 
account of the influence of the multitude of individual subjects 
and the first product of development is mahat, the great one’ 
or buddhi, the intellect. It is the development of cosmic intelli- 


essential relation to Earth-mother. The two are correlative See A B 
Cook: Zeus (1914), Vol. I, p. 779. ' ’ 

Zoroaster reaches the conception of a single spiritual God, Ormuzd 
or Ahura Mazda, 111 whom the principle of good is personified, while the 
evil principle is embodied in Ahriman, or Aiigra Mainyu, who limits the 

tTKThelfr M f da -J h * V - h0le - l combat between 

ti c two. the two principles strive eternally in life, and in this struefde 

men take part. Man is responsible for hisactions, or bad If he 
struggles against evil, confesses God and cares for the pnritv of his 
body and soul, then after four periods of three thousand ' ears each in 
the world’s history a time shall arrive for the final victory’of good over 
evil, of OrmuEd over Ahriman. The general resurrection of the dead and 
the last judgment will take place then, assuring him of his place among 
the saved and the righteous. 

The Jews adopted the two principles of good and evil and they were 
take.' over by Christianity. When Blake speaks of the marriaee of 
HdlThe dad Hel1 ' H f ven . re P re sents the one clear light over ah and 
hlrrln t d + k li d . of P^ 1011 and the senses. Divided, both are equally 
. ^ t! : eir umon springs joy- ‘Oh that man would seek ma nor- 


fol . S P^, n ^ S J°y* JiiaiA WUUlUSeeKimnH 

rai mom nts! Oh that men could converse with God' was Blake’s cry. 
K.V . A. 82; IV. 58. 5. 

, ", . ^ 0 ^ c . c r ‘ K: ; Ciea ted Brahma H i ranya-garbha and delivered the Vedas 
to him. S 3 .1. 4. 1. 

3 X. 121 . i. 
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giikce or Hiranya-garbha. On the subjective side, buddhi is the 
first element of the lihga or the subtle body. It is the essence of 
the individual spirit. Buddhi serves as the basis for the develop¬ 
ment of the principle of individuation, ahamkdra, from which 
are derived, on the one hand, mind and the ten sense organs, 
five of perception and five of action and, on the other hand, the 
subtle elements from which arise in their turn the gross elemei its. 
Satlva is buddhi, the innermost of the three circles, the outer 
being rajas and tamas which are identified with ahamkdra and 
mams, which are the emanations of rajas and tamas. The 
satlva or the buddhi is the hlja, the seed of the living individual, 
since it contains the seeds of karma which develop at each 
birth into a sense-organism. The satlva. or lihga is called, the 
ego, the jiva. As the buddhi is the sutratmanoi the individual', 
so is Hiranya-garbha the sutratman, the thread-controller of the 
world. 

In the Katha Upauisad, 1 in the development of principles 
the great self stands after the undeveloped and the primeval 
spirit. Hiranya-garbha, the World-soul is the first product of 
the principle of non-being influenced by the Eternal Spirit, 
livara. The purusa of the Sdmkhya is the Eternal Spirit made 
many. Hiranya-garbha is the great self, mahdn atmd, which 
arises from the undiscriminated, the avyakta, which corresponds 
to the primitive material or waters of the Brahmanas, or the 
prakrli of the Sdmkhya. We have the Supreme Self, the Absolute, 
the Supreme Self as the eternal subject observing the eternal 
object, waters or prakrti and the great self which is the first 
| product of this interaction of the eternal subject and the 
i principle of objectivity. The Supreme Lord, Isvara, who 
eternally produces, outlasts the drama of the universe. Saiiikara 
begins his commentary on the Bhagavad-gita with the verse: 
'N dray ana is beyond the unmanifest. The golden egg is produced 

trom the uniTuinifest Thp fli ife cmran i A r> ^ J „ 11 


irom the unmanifest. The earth with its seven islands and all 
oiher worlds are in the egg,' The names and forms of the 
manifested world are latent in the egg as the future tree is in 


the seed. 


Himya-garbha answers to the Logos, the Word of Western 
1 III. io. ii ; VI. 7. 8; see also K.U. I. 7. 
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hought. For Plato, the Logos was the archetypal idea. For 
the Stoics it is the principle of reason which quickens and 
informs matter. Philo speaks of the Divine Logos as the ‘first 
born son/ 1 'archetypal man/ 2 'image of God/3 'througn whom 
the world was created/4 Logos, the Reason, 'the Word was in 
the beginning and the Word became flesh/ The Greek term, 
Logos, means both Reason and Word. The latter indicates an 


act of divine will. Word is the active expression of character. 
The difference between the conception of Divine Intelligence 
or Reason and the Word of God is that the latter represents 
the will of the Supreme. Vac is Brahman .5 Vdc t word, wisdom, 
is treated in the Rg Veda as the all-knowing. The first-born 
of Rta is Vac : 6 ydvad brahma tisthati tavati vdk.i The Logos is 
conceived as personal like Hiranya-garbha. 'The Light was the 
light of men/ 'The Logos became flesh/ 8 
The Supreme is generally conceived as light, jyotisdm jyotih , 
the lignt of lights. Light is the principle of communication. 
Hiranya-garbha is organically bound up with the world. Himself, 
a creature, the first-born of creation, he shares the fate of all 
creation in the end.9 But Isvara is prior to the World-soul. 10 
The principle of process applies to God. While he is the expres¬ 
sion of the non-temporal he is also the temporal. Isvara , the 
eternal Being functions in the temporal Hiranya-garbha. 
Ramanuja who looks upon Iivara as the supreme transcendent 
Reality above all world -events treats Brahma as the demi-urge 


1 I. 414. 2 I. 4x1. 3 I. 6. 4 II. 225. 5 R.v. 1. 3. 21. 

6 Atharva Veda II. 1. 4. See Nclma-Rupa and Dharma-Rupa by Marvla 

Falk (1943), Ch. I. / 

7 R.V. X. 114. 8. 

8 John I. 4, 5. See B. F. Westcott: The Gospel According to St. John 
(1886), p. xvii. 

9 ‘When all things are subjected to him then the Son himself will also 
be subjected to him who put all things under him, that God may be 
everything to everyone/ I Cor. XV. 28. 

10 Gp. ‘Before the mountains were brought forth, or even the earth 
and the world were made thou art God from everlasting and world 
without end/ See Hebrew's I. 10-13. 

Religiq Medici'. ‘Before Abraham was, I am, is the saying of Christ; 
yet is it true in some sense, if I say it of myself ; for I was not only before 
myself but Adam: that is, in the idea of God, and the decree of that 
synod held from all eternity. And in this sense, I say, the world w r as 
before t e creation, and at the end, before it had a beginning/ 
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:reation who forms the lower world in the name and bidding. 
of God. 

Why is the universe what it is, rather than something else? 
Why is there this something, rather than another? This is 
traced to the divine will. This world and its controlling spirit 
are the expressions of the Supreme Lord. While the World- 
soul and the world are organically related and are inter¬ 
dependent, there is no such relationship between the Supreme 
Lord and the world, for that would be to subject the infinite 
to the finite. The relationship is an ‘accident’ to use White¬ 
head’s expression. This word ‘accident’ implies two different 
considerations, (1) that Divine Creativity is not bound up with 
this world in such a way that the changes which occur in the 
world affect the integrity of the Divine, and (2) that the world 
is an accidental expression of the Divine principle. Creativity 
is not bound to express itself in this particular form. If the 
choice were necessary it would not be free. Creation is the free 
expression of the Divine mind, iccha-nidtrum. The world is the 
manifestation of Hiranya-garbha and the creation of Isvara. The 
. world is the free self-determination of God. The power of self- 
determinatioh, self-expression, belongs to God. It is not by 
itself. It belongs to the Absolute which is the abode of all 
possibilities, and by its creative power one of these possibilities 
is freely chosen for accomplishment. The power of manifestation 
is not alien to being. It does not enter it from outside. It is in 
being, inherent in it. It may be active or inactive. We thus get 
the conception of an Absolute-God, Brahman—Isvara , where 
the first term indicates infinite being and possibility, and the 
second suggests creative freedom. 1 Why should the Absolute 
Brahman perfect, infinite, needing nothing, desiring nothing, 
move out into the world? It is not compelled to do so. It mav 
ave t ns potentiality but it is not bound or compelled by it 
is tree to move or not to move, to throw itself into forms or 
main formless. If it still indulges its power of creativity it is 
because of its free choice. y ’ 

' In the Taoist Tao TS Ching, Tao, literally ‘Way ’ stands for the 
Absolute, the divine ground and Te for ‘power/ for the unfolding of the 
divine possibilities. Cp. also tathaia, or suchness and alaya-vijndna the 
all-conserving or receptacle consciousness. J 

. C* 
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In livara we have the two elements of wisdom and power, 
Siva and Sakti. By the latter the Supreme who is unmeasured 
and immeasurable becomes measured and defined. Immutable 
being becomes infinite fecundity. Pure being, which is the free 
basis and support of cosmic existence, is not the whole of our 
experience. Between the Absolute and the World-soul is the 
Creative Consciousness. It is prajhana-ghana or truth-conscious¬ 
ness. If sat denotes the primordial being in its undifferenced 
unity, satya is the same being immanent in its differentiations. 
If the Absolute is pure unity without any extension or variation, 
^God is the creative power by which worlds spring into existence.,' 1 
The Absolute has moved out of its primal poise and become 
knowledge-will. It is the all-determining principle. It is the 
Absolute in action as Lord and Creator. While the Absolute is 
spaceless and timeless potentiality, God is the vast self- 
awareness comprehending, apprehending every possibility. 1 

Brahman is not merely a featureless Absolute. It is all this 
world. Vdyu or air is said to be manifest Brahman, pratyaksam 
brahma. The Svetusvatara Upanisad makes out that Brahman is 
beast, bird and insect, the tottering old man, boy and girl. 
Brahman sustains the cosmos and is the self of each individual. 
Supra-cosmic transcendence and cosmic universality are both 
real phases of the one Supreme. In the former aspect the Spirit 
is in no way dependent on the cosmic manifold; in the latter 
the Spirit functions as the principle of the cosmic manifold. 
The supra-cosmic silence and the cosmic integration are both 
real. The two, nirguna and saguna Brahman, Absolute and God, 
are not different. Jayatirtha contends that Samkara is wrong 
in holding that Brahman is of two kinds —brahmano dvairdpyasya 
aprdmdnikatvdtp- It is the same Brahman who is described in 
different ways. 

1 Eckhart says: 'God. and Godhead are as different as heaven from 
earth. . . . God becomes and unbecomes. ‘All in Godhead is one, and of 
this naught can be said. God works, but Godhead works not. There is no 
work for it to do and no working in it. Never did it contemplate any¬ 
thing of work. God and Godhead differ after the manner of working 
and not working. . . . When I come into the Ground, into the depths, 
into the flow and fount of Godhead, none will ask me whence I have 
come or whither I go. None will have missed me; God passes away/ 
Sermon LVI. Evans’ E.T. * Nyaya-sudha, p. 124. 
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personality of God is not to be conceived on the human 
lines. He is not to be thought of as a greatly magnified person. 
We should not attribute to the Divine human qualities as we 
know them. 1 We have (i) the Absolute, (2) God as Creative 
power, (3) God immanent in this world. These are not to be 
regarded as separate entities. They are arranged in this order 
because there is a logical priority. The Absolute must be there 
with all its possibilities before the Divine Creativity can choose 
one. The divine choice must be there before there can be the 
Divine immanent in this world. This is a logical succession and 
not a temporal one. The world-spirit must be there before there 
can be the world. We thus get the four poises or statuses of 
reality, 1 the Absolute, Brahman , (2) the Creative Spirit, livara , 
( 3 ) the World-Spirit, Hiranya-garbha y and (4) the World. This 
is the way in which the Hindu thinkers interpret the integral 
nature of the Supreme Reality. Mdndukya Upanisad says that 
Brahman is cati<s-pdt y four-footed, and its four principles are 
Brahman , Isvara , Hiranya-garbha and Virdj . 2 

1 Aquinas says: Things said alike of God and of other beings are not 



said either in quite the same sense or in a totally different sense but i: 


~\ 
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The Principal Upanisads 

The conception of tri-suparna is developed in the fourth 
section of the TaittirTya Upamsad. The Absolute is conceived 
as a nest from out of which three birds have emerged, viz. 
Virdj, Hiranya-garbha and Isvara. The Absolute conceived as 
it is in itself, independent of any creation, is called Brahman. 
When it is thought of as having manifested itself as the uni¬ 
verse, it is called Virdj) when it is thought of as the spirit 
moving everywhere in the universe, it is called Hiranya-garbha; 
when it is thought of as a personal God creating, protecting 
and destroying the universe, it is called Isvara. Isvara becomes 


Brahma , Visnu and Siva when his three functions are taken 
separately. 1 The real is not a sum of these. It is an inef/able 
unity in which these conceptual distinctions are made. These 
are fourfold to our mental view, separable only in appearance. 
If we identify the real with any one definable state of being, 
however pure and perfect, we violate the unity and divide the 
indivisible. The different standpoints are consistent with each 


other, complementary to each other and necessary in their 

unknowable Absolute is mediated to us through the Divine Intelligence 
This Intellectual principle of Plotinus is the hvara of the Upanisads! 
This universal intelligence makes possible the multiple universe. For 
Plotn us this principle is the totality of divine thoughts or Ideas in Plato's 
sense. These Ideas or Thoughts are real beings, powers. They are the 
originals, archetypes, intellectual forms of all that exists in the lower 
spheres All the phases of existence down to the lowest ultimate of 
material being or the lowest forms of being in the visible universe are 
ideally present in this realm of divine thoughts. This divine intellectual 
principle has both being and non-being. It has, for Plotinus, two acts, 
the upward contemplation of the One and generation towards the lower 
(iii) One and Many. The soul of the All is the third, which fashions 
the material universe on the model of divine thoughts, the Ideas laid 
up within the Divine Mind. It is the eternal cause of the cosmos, the 
creator and therefore the vital principle of the world. God is envisaged 
as something apart from the world, its creator or artificer. Human ideas 
of God are centred round him. Plotinus does not make the sensible 
world a direct e manation from the Intelligible World. It is the product 
or the creation of the World-soul, the third person of the Neo-Platonic 
trinity, herself an emanation from the Intelligible World, the Nous. 
Our souls are parts or emanations of the World-soul. The three liypo- 
st * s ® 8 f i 0rm coUectivel y> for Plotinus, the one transcendent being. The 
All-^oul is the expression of the energy of the Divine, even as the Intel¬ 
lectual principle is the expression of the thought or vision of the 
godhead, (iv) j he many alone. It is the world-body, the world of matter 
without form, it is the possibility of manifested form. 
r See also Paingala U. 
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ity for an integral view of life and' the world. If we are 
able to hold them together, the conflicting views which are 
emphasised exclusively by certain schools of Indian Vedanta 
become reconciled. 

/Absolute being is not an existing quality to be found in the 
things. It is not an object of thought or the result of production. 
It forms an absolute contrast to, and is fundamentally different 
from, things that are, as is in its way nothingness. It can be 
expressed only negatively or analogically; It is that from 
which our speech turns back along with the mind, being unable 
to comprehend its fullness . 1 Itj s that whi ch the tongue of man 
cannot truly express nor huma n intelligenc e conceTve^arhkara 
in his commentary on the Brahma Sutra 2 yefers'-to arrUpanisad 
text which is not to be found in any of the extant Upanisads. 
Bahva, asked by Baskali to expound the nature of Brahman , 
kept silent. He prayed, Teach me, sir/ The teacher was silent, 
and when addressed a second and a third time he said: T am 
teaching but you do not follow. The self is silence /3 

We can only describe the Absolute in negative terms. I11 the 
words of Plotinus, 'We say what he is not, We cannot say what 
he is/ The Absolute is beyond the sphere of predication. It is 


the sunyata of the Buddhists. It is ‘not gross, not subtle, not 
short, not long, not glowing, not shadowy, not dark, not 
attached, flavourless, smell-less, eye-less, ear-less, speech-less, 
mind-less, breath-less, mouth-less, not internal, not external, 
consuming nothing and consumed by no thing/4 It cannot be 


1 T.U. II. 4; see also Kena. I. 3, II, 3; Katha I. 27. 

2 S.B. III. 2. 17. 

3 upasanto yam dtmd . Cp. the Mddhyamika view— 
payamarthatas tu drydnam tusnim-bhav i eva. 

1 onl y W1 fl Y ou see it, when yon cannot speak of it; for th( 

joiow ledge oi it is deep silence and the suppression of all the senses. 
Hermes 1 megistus, Lib . X. 5. 

TV ? ee rc B '^i IL ®\ 8: see also IL 3. 6; III. 9. 26; IV. 2. 4; IV. 4. 22 
I ^ 5.15- Ma. 7. The Buddha, according to A mar a, is an advaya-vadn 


There was something formless yet complete, 
That existed before heaven and earth, 
Without sound, without substance, 
Dependent on nothing, unchanging, 
All-pervading, unfailing, 
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.y designated. Any description makes It into something. 
It is nothing among things. It is non-dual, advaita. It denies 
duality. This does not mean, however, that the Absolute is non- 
being. It means only that the Absolute is all-inclusive and 
nothing exists outside it. 

Negative characters should not mislead us into thinking that 
Brahman is a nonentity. While it is non-empirical, it is also 


One may think of it as the mother 
of all things under heaven, 

Its true name we do not know; 

Tao is the by-name we give it. 

Tao Te’Ching. 25. A. Waley’s E.T. 

The Way and its Power. (1934) 

Plato says that the unfathomable ground of the universe, the absolute, 
is 'beyond essence and truth/ Plotinus describes the utter transcendence 
of the One thus: ‘Since Ihe Nature or'Hypostasis of The One is the 
engenderer of the All, it can Itself be none of the things in the All; that 

is, It is not a thing; It does not possess quality or quantity; It is not an 
Intellectual Principle, not a soul; It is not in motion and not at rest; not 
in space, not in time; It is essentially of a unique form or rather of 
no-form, since it is prior to form, as it is prior to movement and to rest; 
all these categories hold only in the realm of existence and constitute 
the multiplicity characteristic of that lower realm/ Emieads VI. 9. 3. 
'This wonder, this One, to which in verity no name may be given/ 
ibid. VI. 9. 5. 

‘Our way then takes us beyond knowing; there may be no wandering 
from unity, knowing and knowable must all be left aside. Every object 
of thought, even the highest, we must pass by, for all that is good is later 
than this. ... No doubt we should not speak of seeing; but we cannot 
help talking in dualities, seen and seer, instead of boldly, the achieve¬ 
ment of unity. In this seeing, we neither hold an object nor trace dis¬ 
tinction; there is no two. The man is changed, no longer liimself nor 
self belonging; lie is merged with the supreme, sunken into it, one with 

it. Only in separation is there duality. That is why the vision baffles 
telling. We cannot detach the supreme to state it; if we have seen 
something thus detached, we have failed of the supreme/ Enneads. 
VI. 9. 4 and 10. 

Pseudo-Dionysius, whose utterances were once accepted as almost 
apostolic authority, observes: ‘For it is more fitting to praise God by 
talcing away than by ascription. Here we take away all things from 
Him, going up from particulars to universals, that we may know 
openly the unknowable which is hidden in and under all things that may 
be known. And we behold that darkness beyond being, concealed under 
all natural light/ 

Chuang Tzu’s vision of the boundless world has this: ‘You cannot 
explain the sea to a frog in a well— the creature of a narrow sphere. You 
cannot explain ice to a grasshopper—the creature of a season. You 
cannot explain Tao to a pedant —This view is too limited/ Waley: 
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i^&musive of the whole empirical world. The Absolute is des 
cribed as full both of light and not-light, of desire and not-desire, 
of anger and not-anger, of law and not-law, having verily filled 
all, both the near and the far off, the this and the that.’ 1 Negative 
and positive characterisations are given to affirm the positivity 
of being. 

To say that the nature of Brahman cannot be defined does 
not mean that it has no essential nature of its own. We cannot 
define it by its accidental features, for they do not belong to 
its essence. There is nothing outside it. As no in quiry into its 
nature can be instituted without some description, its svarupa 
or essentiaFnature is said to be sat oYFemg^^o in^sdOt^BSs: 
an d dndMaf or bliss.^TKes^are ^^^nt phrases for the same 
being. Self-being, self-consciousness a nd self- delight are one. 
It is absolute beihgTiTwhich there "Is no nothingness. It is 
absolute consciousness in which there is no non-consciousness. 
It is absolute bliss in which there is no suffering or negation 
of bliss. All suffering is due to a second, an obstacle ; all delight 


Three IVays of 1 bought in Ancient China (1939), pp. 55-6. H. A. Giles: 
Chiiang-Tzu, Mystic Moralist and Social Reformer (1926). Ch. XVIII. 

Anandagiri begins his commentary on Hatha Upanisad with this 
verse: ' 

dharma dharmddyasamsrsfam karya-kdrana-varjitam 
kdlddibhir avicchinnam brahma yat tan natndmy a ham. 

nof ? r'r si r° n T^ch was not to be told and had heard words 

<0 Thou > n \i 1 C \ £ S° ri n u liaUS 12 G P‘ Hymn of Gregorv of Nyasa, 

'° Lord > Gf,d - the Helper of them 
noAvW T lh ’/ b T h0 U lhee ln the entrance of Paradise, and I know 
not ll!l t ' f ° r , 1 SeC nau S bt visible. This alone I know, that I know 
h l! i V ee ' and ne Y er can know - And I know not how to’namoThee. 

t n W , n ^ v J at Thou art - a,ld did anyone say unto me that 
ed .5 y tus name or that, by the very fact that he named 
sne Thee 1 ?, ^ 0W tbat . lt n was n «t Thy name. For the wall beyond which I 

of Cusa t? r d ° £ aU manner of signification in names- 1 Nicholas 

r ! le Y tslon of God. E. T. Salter's E.T. (1928). Ch. XIII, 'No 
transcending ^ ex P ress the all-transcending hiddenness of the all- 
of hi ’pv-n g su P er ~ essentiall y super-existing super-deity.’‘God because 
o'hs oxcelljnco may H-hUy be caltei Noig? say, Scot., fegST' 

1. ..6; . 7 s.u. v.fct. 5 ' '■ *• ”- 2,: «• 3- *5; 11.0. .7 M.U. 

» They are not so much qualities of Brahman as the very nature of 
Brahman. Commenting on the passage Brahman is truth, wisdon and 
infinity, satyam jnanam anantam brahma , §. writes: 

satyadini hi tnni vUesandrthani paddni viiesyasya brahmanah . 
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.rises from the realisation of something withheld, by the over¬ 
coming of obstacles, by the surpassing of the limit. It is this 
delight that overflows into creation. The self-expression of the 
Absolute, the creation of numberless universes is also traced to 
Brahman. All things that exist are what they are, because of 
the nature of Brahman as sat, cit and dnanda. All things are 
forms of one immutable being, variable expressions of the 
invariable reality. To describe Brahman as the cause of the 
world is to give its tatastha or accidental feature. 1 The defining 
characteristics are in both cases due to our logical needs. 1 When 
the Absolute is regarded as the basis and explanation of the 
world, he is conceived as the lord of all, the knower of all, the 
innei controller of all.3 God has moved out everywhere: sa 
paryagdt. The Svetdsvatara Upanisad speaks of the one God, 
beside whom there is no second, who creates all the worlds and 
rules with His powers, and at the end of time rolls them up again.4 
He lives in all things 5 and yet transcends them. The Universal 
belf is like the sun who is the eye of the whole universe and is 
untouched by the defects of our vision. 6 He is said to fill the 
w'hole world and yet remain beyond its confines. ‘Verily 
motionless like a lone tree does the God stand in the heaven, 
and yet by Him is this whole world filled.'/ 

The distinction between Brahman in itself and Brahman in 
the universe, the transcendent beyond manifestation and the 
tianscendent in manifestation, the indeterminate and the 
determinate, nirguno guni, is not exclusive. 8 The two are like 
two sides of one reality. The Real is at the same time being 
realised. b 

In the metrical Upanisads, as in the Bhagavad-gtld, the per- 


talastkalvam ca laksya-svariipa-bahir-bhutatvam. Siddhan/a-Ieia-sam- 
graha ^Kumbhakonam ed.), p. 53. 

3 They are said to be kalpita or constructed, as the non-dual Brahman 
is said to possess these qualities on account of its association with 

a Z“T r T ? h P ar 1 manifestations through an imperfect medium and 
therefore limited revelations of Brahman 

6 Si' II. 5. II. In ' 2 ‘ 3; VL I_I2 - • 5 B ' U ' L 4 - 7 . S.U. II. 17. 

. * Cp ' 7 he Godhead e av e all things up to God. The Godhead 

is poor, naked and empty as though it were not; it has not, wills not, 
want, not, works not, gets not. It is God who has the treasure and the 
bride in him, the Godhead is as void as though it were not.’ 


WNIST/f 



Introduction 


.^^al is said to be superior to the superpersonal: 1 partisan na 
param kincit, there is nothing beyond the person. It is doubtful 
whether the author of the Brahma Sutra accepted the dis¬ 
tinction of sagtma and nirguna in regard to Brahman . Even 
the nirguna Brahman is not without determinations. The 
Sutrakara makes a distinction between the super-personal 
{apurusa-vidha) and the personal (purusa-vidha), i.e. between 
Brahman and Isvara. The latter is not a human fancy or a 
concession to the weak in mind. The nirdhdra (formless), and 
the sdkdra (with form), are different aspects of the same Reality. 
The seeker can choose either in his spiritual practices. In III. 3 
we find that the author maintains that the aksara texts which 
describe Brahman negatively as ‘not this, not this’ are ‘riot 
useful for meditation/ 2 He holds that Brahman is unaffected by 
the different states, of waking, dream, sleep. The view that 
Brahman undergoes changes is refuted on the ground that they 
relate to the effects due to the self-concealment of Brahman . 
Badarayana denies reality to a second principle. 

Hiranya-garblia , the World-soul is the divine creator, the 
supreme lord Isvara at work in this universe. A definite possi¬ 
bility of the Absolute is being realised in this world. In the 
b panisads the distinction between livara and Hiranya-garbha, 
between God and the World-soul is not sharply drawn. If the 
World-soul is ungrounded in Isvara , if he is exclusively tem¬ 
poral, then we cannot be certain of the end of the cosmic process 
hen the^ Upanisads assert that the individual ego is rooted 
in the universal self or atman, it would be preposterous to 
imagine that the World-soul is unrelated to Rvara or Brahman .3 
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Katha I. 3. 11. M.U. II. 1. 1-2. 

’ ddhyandya prayojandbhavat. III. 3. 14; see also III. 3. 33. 

alent inus whose activity may be assigned to a.d. 130-1^0, teaches 
* The ,. P ? mordial essence »« the Deep [Byzhos). With it 
Silence ffor°rJ Sht , called , also Grace (for it was not conditioned) and 
'Somehow thi madC 110 Slgn of its exi stence). Professor Burkitt writes: 

Mind IM»/ciVm meaS . m l b ' e Dcep made lts ov n thou ght fecund and so 
Mini Wow) came into being; although it was called unique, it had a 
correlative side to it called Truth . . . Nous, Mind is an inteEeht 
understanding, the inevitable counterpart of which is Truth- for if 
there be nothmg true to understand, there can be no intelligent unde/ 
standing. Cambridge Ancient History, Vol. XII (1930) p 4 ~o 
Eckhart refers to the World-soufand not to the Supreme God in the 
passage, where he asserts that ‘God becomes and disbecomes.’ 
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Hiranya-garbha who has in him the whole development in 
germ acts on the waters. As we have seen, the image of waters 
is an ancient one by which human thought attempts to explain 
the development of the universe. The waters are initially at 
rest and so free from waves or forms. The first movement, the 
first disturbance, creates forms and is the seed of the universe. 
The play of the two is the life of the universe. When the de¬ 
velopment is complete, when what is in germ is manifest, we 
have the world-consummation. Hiranya-garbha creates the 
world according to the eternal Veda, which has within itself 
eternally the primary types of all classes of things; even 
as the God of the mediaeval scholastics creates according to 
the eternal archetype of Ideas which He as the eternal Word 
eternally possesses. Brahman is the unity of all that is named. 1 
Hiranya-garbha or Brahma is the World-soul 2 and is subject to 
changes of the world. He is kdrya Brahma or effect Brahman as 
distinct from Isvara who is karana Brahman or causal Brahman. 
Hiranya-garbha arises at every world-beginning and is dissolved 
at every world-ending. Isvara is not subject to these changes. 
For both Samkara and Ramanuja, Hiranya-garbha has the place 
of a subordinate and created demi-urge. Isvara is the eternal 
God who is not drawn into but directs the play of the worlds 
that rise and perish and is Himself existing transcendent ally 
from all eternity. The Vedic deities are subordinate to Isvara 
and hold a similar position to Him in the formation and control 
of the world that the angelic powers and directors maintain 
in the heavenly hierarchy of scholasticism and of Dante. 

We have thus the four sides of one whole: (i) the transcen¬ 
dental universal being anterior to any concrete reality; (ii) the 
causal principle of all differentiation; (iii) the innermost essence 
of the world; and (iv) the manifest world. They are co-existent 
and not alternating poises where we have either a quiescent 
Brahman or a creative Lord These are simultaneous sides of the 
one Reality. 

* B.U. I. 5 . 17. 

3 For Atman as the World-soul, see Atharva Veda X. 8. 44. 
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The word ‘atman’ is derived from an To breathe/ It is the 
breath of life. 1 Gradually its meaning is extended to cover life, 
soul, self or essential being of the individual. Saiiikara derives 
atman from the root which means To obtain’ To eat or enjoy 
or pervade all.’ 2 Atman is the principle of man’s life, the soul 
that pervades his being, his breath, prana , his intellect, prajna, 
and transcends them. Atman is what remains when everything 
that is not the self is eliminated. The Rg Veda speaks of the 
unborn part, ajo bhagah.i There is an unborn and so immortal 
element in man,4 which is not to be confused with bcdy, life, 
mind and intellect. These are not the self but its forms, its 
external expressions. Our true self is a pure existence, self-aware, 
unconditioned by the forms of mind and intellect. When we 
cast the self free from all outward events, there arises from the 
inward depths an experience, secret and wonderful, strange 
and great. It is the miracle of self-knowledge, atma-jndna. 5 Just 
as, in relation to the universe, the real is Brahman , while name 
and form are only a play of manifestation, so also the individual 
egos are the varied expressions of the One Universal Self. As 
Brahman is the eternal quiet underneath the drive and activity 

1 dimd te vatah. R.V. VII. 87. 2. 

2 apnoter utter atater vd. § on A.U. I 1 

Cp. also yac cdpnoti yad ddatte yac cdtti visaydn iha 

3 X ^ lC ^ Casya santat0 bhdvas tasmdd dtmeti klrtyate. 

SQ ? ; ’ a j a l\ J anana -rahitah, iarlrendriyabhdgavyaiiiiktah, 
Eckharl quotes with approval an 
hore w? r Cat ien pkdosopher as saying ‘Discard ail this and that and 

tans s”^. ihys "' wta * «*•«•» *" i “ •***€. 

behig W,a ^ W ”“ U ' aSkS US t0 in< I uire int °- ’- he nature of our inward 

Who am I ? How came this world? What is it? 

How came death and birth ? Thus inquire 

Within yourself; great will be the benefit 
(you will derive from such inquiry) 
ko'ham, katham idam, him va, katham mamna-janmum 
vicaraydntare vettham mahat tat phalam esyasi. 

I. 40 . 
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of the universe, so Atman is the foundational reality under¬ 
lying the conscious powers of the individual, the inward ground 
of the human soul. There is an ultimate depth to our life below 
the plane of thinking and striving. The Atman is the super¬ 
reality of the jiva, the individual ego.) 

The Chdtidogya Upanisad gives us 'a story, where gods and 
demons both anxious to learn the true nature of the Self 


approach Praja-pati who maintains that the ultimate self is 
free from sin, free from old age, free from death and grief, free 
from hunger and thirst, which desires nothing and imagines 
nothing. It is the persisting spirit, that which remains constant 
in all the vicissitudes of waking, dream and sleep, death, 
rebirth and deliverance. The whole account assumes that there 
is consciousness even in the apparently unconscious states, 
when we sleep, when we are drugged or stunned. The gods 
sent Indra and the demons Virocana as their representatives 
to learn the truth. The first suggestion is that the self is the 
image that we see in the eye, in water or in a mirror. The con¬ 
ception of the self as the physical body is inadequate. To indicate 
that what we see in another’s eye, a pail of water or a mirror 
is not the true self, Praja-pati asked them to put on their best 
clothes and look again. Indra saw the difficulty and said to 
Praja-pati that as this self (the shadow in the water) is well 
adorned when the body is well adorned, well dressed when the 
body is well dressed, well cleaned when the body is well cleaned, 
so that self will also be blind if the body is blind, lame if the body 
is lame, crippled if the body is crippled, and will perish in fact 
as soon as the body perishes. Such a view cannot be accepted. 
If the self is not the body, may it be the dreaming self? The 
second suggestion is that the true self is “he who moves about 
happy in dreams.’ Again a difficulty was felt. Indra says that, 
though it is true that this dreaming self is not affected by the 
changes of the body, yet in dreams w r e feel that we are struck 
or chased, we experience pain and shed tears. We rage in 
dreams, storm with indignation, do things perverted, mean 
and malicious Indra feels that the self is not the same as 
dream-consciousness. The self is not the composite of mental 
states, however independent they may be of the accidents of the 
body. Dream states are not self-existent. Indra again approaches 
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aja-pati who gives him another suggestion that the self is 
the consciousness in deep sleep. Indra feels that, in that state, 
there is consciousness neither of the self nor of the objective 
world. Indra feels that he does not know himself nor does he 
know anything that exists. He is gone to utter annihilation. 
But the self exists even in deep sleep. Even when th e._pbj.ect 
i s not present, the su bjeclig-there. The final reality is the active 
universal consciousness, which is not to be confused with either 
the bodily, or the dreaming consciousness or the consciousness in 
deep sleep. In the state of deep, dreamless sleep, the self wrapped 
round by the intellect has no consciousness of objects, but is not 
unconscious. The true self is the absolute self, which is not an 
abstract metaphysical category but the authentic spiritual 
self. The other forms belong to objectified being. Self_is_life, 
not an object . It is an experience, in which the self is the 
knowing subject and is at the same time the known object. Self 
is open only to self. The life of the self is not set over against 
knowledge of it as an objective thing. Self is not the objective 
reality, nor something purely subjective. The subject-object) 
relationship has meaning only in the world of objects, in the j 
sphere of discursive knowledge. The Self is the light of lights, ' 
and through it alone is there any light in the universe. It is 
perpetual, abiding light. It is that which neither lives nor dies, 
which has neither movement nor change and which endures 
when all else passes away. It is that which sees and not the 
object seen. Whatever is an object belongs to the not-self. 
The self is the constant witness-consciousness. 1 

The four states stand on the subjective side for the four kinds 
of soul, VjwJvcfctiara, the experiencer of gross things, Taijasa , 
the experiencer of the subtle, Prdjna L the experiencer of the 
unmanifested objectivity, and the Turly a . the Supreme Self. 
The Mdndukya Upanisad, by an analysis of the four modes of 
consciousness, waking, dream, deep sleep and illumined con¬ 
sciousness, makes out that the last is the basis of the other three. 

1 I h rough all months, years, seasons and ftalpas, through all (divi¬ 
sions of time) past and future the consciousness remains one and self- 
luminous. It neither rises nor sets. 

masabda-yuga-kalpesn gutdgiunyesv anekcithd 
nodeti nastam ety ekd samvid esa scayam-prabha. 

Panca-da$l I. 7. 
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>n the objective side we have the cosmos, Virdj, the World-soul 
Hiranya-garbha, the Supreme God, Isvara , and the Absolute, 
Brahman , 1 By looking upon livara as prdjha , it is suggested 
that the supreme intelligence who dwells in the sleeping state 
holds all things in an unmanifested condition. The divine 
wisdom sees all things, not as human reason does in parts and 
relations, but in the orginal reason of their existence, their primal 
truth and reality. It is what the Stoics call spermatikos or the 
seed Logos which is manifested in conscious beings as a number 
of seed logoi. 

In treatises on Yoga, the potential all-consciousness of the 
state of sleep is represented in the form of a radiant serpent 
called Kundalini or Vdg-devi. We come across this representation 
in earlier treatises also. In t he Rg F ^j^J^I^is^said tobe the 
serjpeat^qiieen, sarpa : rdjm. 2 The process of Yoga consists in 
rousing the radiant serpent and lifting it up from the lowest 
sphere to the heart, where in union with prana or life-breath its 
universal nature is realised and from it to the top of the skull. 
It goes out through an opening called brahma-mndhra to which 
corresponds in the cosmic organism the opening formed by 
the sun on the top of the vault of the sky. 


1 Cp. William Law: ‘Though God is everywhere present, yet He is 
only present to thee in the deepest and most central part of thy soul. 
The natural senses cannot possess God or unite thee to Him; nay, thy 
inward faculties of understanding, will and memory can only reach 
after God, but cannot be the place of His habitation in thee. But there 
is a root or depth of thee from whence all these faculties come forth, as 
lines from a centre, or as branches from the body of the tree. This depth 
is called the centre, the fund or bottom of the soul. This depth is the 
unity, the eternity—I had almost said the infinity of thy soul; for it is 
so infinite that nothing can satisfy it or give it rest but the infinity of 
God/ Quoted in Perennial Philosophy by Aldous Huxley (1944), p. 2. 
Again, ‘My Me is God, nor do I recognise any other Me except my God 
Himself/ St. Catherine of Genoa {ibid., p. 11.) 

Eckhart: ‘To gauge the soul we must gauge it with God, for the Ground 
of God and the Ground of the soul are one and the same/ (ibid., p. 12) 
Again ‘The highest part of the soul stands above time and knows 
nothing of time/ ‘There is a principle in the soul altogether spiritual. 
I used to call it a spiritual light or a spark. But now I say that it is free 
of all names, void of all forms. It is one and simple, as God is one and 
simple/ 

3 1. X. 189; X. 125. 3. Atkarva Veda IV. 1. 
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XII 

BRAHMAN AS ATMAN 

In the early prose Upanisads, atman is the principle of the 
individual consciousness and Brahman the superpersonal 
ground of the cosmos. Soon the distinction diminishes and the 
two are identified. God is not merely the transcendent numinous 
other, but is also the universal spirit which is the basis of human 
personality and its ever-renewing vitalising power. Brahman , 
the first principle of the universe, is known through atman, 
the inner self of man. In the Satapatha Brahmana 1 and the 
Chandogya Upanisad 2 it is said: ‘Verily this whole world is 
Brahman ,* and also This soul of mine within the heart, this is 
Brahman / ‘That person who is seen in the eye, He is atman, 
that is Brahman* 3 God is both the wholly other, transcendent 
and utterly beyond the world and man, and yet he enters into 
man and lives in him and becomes the inmost content of his 
very existence. 4 

Ndrayana is the God in man who lives in constant association 
with nara , the human being. He is the immortal dwelling in the 
mortals. 5 The human individual is more than the universe. He, 
lives independently in his own inexpressible infinity as well as in 
be cosmic harmonies. We can be one with all cosmic existence 
} en ering into the cosmic consciousness. We become superior 




1 X * 6 ‘ 3 ’ * III 

int I0 ‘ ^ * s impossible to deny that the Atman- 

a % lu ng - previous history in the Brahmanas and is 

an/phlln^l^^ t J 1G ldea of unit y of the Veda. 1 The Religion 

T searched mvl °u > Ve f a an & the Upanisads, p. 194. Heraclitus says 

a inlcrocosm^anH r J L ,° g ° S 13 t0 be sought for man s nature is 

a microcosm and represents the nature of the whole. 

lower S5 * 

we describe as the image of the Divine Mind an 1 . 

some of that Divine Light.’ Enneads Y 3“' cmanat ^ preserving 

; R V X IV o 5 ' f ls ° Simaimdemt&f} SamVl sarua>h by atman y avasihim. 
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to all cosmic existence by entering into the world-transcending 
consciousness. Answering to the four grades of consciousness,-] 
waking, dream, deep sleep, spiritual consciousness, we have 
the four states of the individual, sthula (gross), suksma (subtle)^, 
k aran a (causal) and the pu re- se lf. As Isvara is the cause of 
the world, so the causal self is the source of the development of. 
the subtle and the gross bodies. 1 


XIII 

THE STATUS OF THE WORLD: MAYA AND AVIDYA 

The ecstasy of diyjne ^union, the bliss of realisati onjtempts 
one to ii -r egard th e^worldr-with-its^^ 
upon it as a troubled .and unhappy drearm-The actual fabric 
of the world, with its loves and hates, with its wars and battles, 
with its jealousies and competitions as well as its unasked 
helpfulness, sustained intellectual effort, intense moral struggle 
seems to be no more than an unsubstantive dream, a phantas¬ 
magoria d anci n g on theJabric,. oL pure being. ThrougKouFthe 
course of human history, men have taken refuge from the 
world of stresses, vexations and indignities in the apprehension 
of a spirit beyond. The prayer to dead us from unreality to 
reality, from darkness to light, from death to immortality' 
assumes the distinction between reality, light and immortality 
and unreality, darkness and death. The Katha Upanisad warns 
us not to find reality and certainty in the unrealities and 
uncertainties of this world. 2 The Chandogya Upanisad tells us 
that a covering of untruth hides from us the ultimate truth 
even as the surface of the earth hides from us the golden 
treasure hidden under it.3 The truth is covered by untruth, 
anrta. The Brhad-dranyaka and the Isa Upanisads speak to 
us of the veiling of truth by a disc of gold and. invoke the grace 

1 The first tattva is the root of manifestation, called mahat or the 
great principle. In ahamkara we find individual consciousness which 
proceeds from the intellectual principle by an individualising deter¬ 
mination. Sometimes, citta is said to be the first product of prakrti, with 
its triple character of buddhi or discrimination, ahamkara or self-sense 
and manas or mind. 

* II. 4. 2. 3 VIII. 3. 1-3. 
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od for removing the veil and letting us see the truth. 1 
According to the Svetdsvatara Upanisad, we can achieve the 
cessation of the great world-illusion, vi&va-mdyd-nivrttih by the 
worship of God. 1 If .this aspect of spiritual experience were all, 
the world we live in, that of ignorance, darkness and death -• 
would be quite different from the world of underlying reality, 
the world of truth, light and life. The distinction would become 
one of utter opposition between God and the world. The latter 
would be reduced to an evil dream from which we must wake 
up as soon as possible.3 

^I ndifference to the world is not ,Jigweveiy-the-maniJeature_ 
spirit ual con sciousness. 1 ) Brahman , the completely trans- 


oi _^ 

cendent, the pure silence^has another side. Brahman is appre 
hended in two ways. Sarhkara says: dvirupam hi brahma - 
vagamyate, ndma-rupa-vikdra-bhedopadhi-visistam, tad vipantarh 
sarvopddhi-varjitam. Both the Absolu te and _t he Pe rsonal God 
ure re al; only the former is the logical prius of the latter. [The 
soul when it rises to full attention knows itself to be relateato 
the single universal consciousness, but when it turns outward 
it sees the objective universe as a manifestation of this single 
consciousness. ^jThe withdrawal from the world is not the\ 
COn ?\ US ^ Ve enC ^ s ph*itual quest. There is a return to the I 

world accompanied by a persistent refusal to take the world 

r"n } COn T °} ltS i 3 ^ na *‘ wor W has to be redeemed and it 
c.n be redeemed because it has its source in God and final 
refuge m God. 

There are many passages where the world of duality is 
suggested to be. only seeming, t The existence of duality'is not 
a mi e< o e absolutely real. In the passage of the Chandogva 
pam^ic regarding the modifications of the three fundamental 

a^l ° f ] f n8 ' fire ’ Water and food ' k is said that i u ^t 
a verb^V 5 ° f day< C0 Ph er or iron is only a modification, 
rnnniar 1 ? pr?sslon > a sim ple name, the reality being clay 
- PP or iron, even so all things can be reduced to three 
1 2. 15. 

3 Cp. Atma-bodha 7: * T - IO - 

tdvat satyamjagad bhatim iuktika-rajatam yathu 

4 ‘Where twTc hm ^ na sarvadhisthanam advayam. 

IV 3 3I dUaUty as 11 were («")•' B.U. II. 4. 14; see also 
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primary forms of reality. It is suggested that all things are 
reducible to reality, being mere modifications. All this is to be 
understood as meaning that the Absolute stands above becoming 
and passing away which it transcends. 

In the Matin Upanisad, the Absolute is compared to a spark, 
which, made to revolve, creates apparently a fiery circle, an 
idea expanded by Gaudapada in his Karika on the Mdndukya 
Upanisad. This may suggest that the world is a mere appear- 
j ance. Even here the intention may well be to contrast the 
j reality of the Absolute with empirical reality without making 
the latter an illusion. 

The assertion that with the knowledge of the Self all is known * 1 2 3 * 5 
does not exclude the reality of what is derived from the Self. 
When the A iiareya Upanisad. asserts_..that—the-iiniverse is 

reality of t he un i verse and not m erelyJts apparent ^vjstencp 
To seek the on ejsjiot jo deny the ma ny. The world of name 
and form has its roots in Brahman, though it does not con¬ 
stitute the nature of Brahman:- The world is neither one with 
Brahman nor wholly other than Brahman. The world of fact t 
cannot be apart from the world of being. From one being no/ 
other being is born. It exists only in another form, samstliandn- 
tarcna .3 


Maya in this view states the fact that Brahman without 
dosing his integrity is the basis of the world. Though devoid of 
all specifications, Brahman is the root cause of the universe.4 
‘If a thing cannot subsist apart from something else, the latter 
is . he essence of that thing.' The cause is logically prior to the 
effect.5 Questions of temporal beginning and growth are sub¬ 
ordinate to this relation of ground and consequent. The world l 
does not carry its own meaning. To regard it as final and I 
ultimate is an act of ignorance. So long as the erroneous view 


1 B.U. II. 4. 5, 7, 9. C.u. VI. i. 2. M.U. I. 1. 3. 

2 ato ndma-rupe sarvdvasthe brahmanaivdlmavati, na brahma tad 
dtmakam . S. on T.U. II. 6. i. 

3 S. on C.U. VI. 2. 2. krisnasyajagato brahma-karyatvdttad-ananyatvdc 
ca. S.B. II. i. 20. 

* sarva-uisesa-rahiio’pi jagato mulam. £. on Katha II. 3. 12. 

5 S. on B.U. II. 4. 7. 

atah siddhah prdk kdryotpatteh hdrana sadbhdvah. S. on B.U. I. 2. 1, 
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independence of the world does not disappear, our highest 
good will not be realised. 

The world is the creation of God, the active Lord. The finite 
is the self-limitation of the infinite. No finite can exist in and 
by itself. It exists by the infinite. If we seek the dynamic aspect 
we are inclined to repudiate the experience of pure conscious¬ 
ness. It is not a question of either pure consciousness or dynamic 
consciousness. These are the different statuses of the one 
Reality. They are present simultaneously in the universal 
awareness. 

The dependence of the world on God is explained in different 
ways. In the Chandogya Upanisad , Brahman is defined as 
tcijjaldn as that {tat) which gives rise to (ja), absorbs [U] and 
sustains {an) the world. 1 The Brhad-dranyaka Upanisad argues 
that satyam consists of three syllables, sa 9 ti,yayi, the first and 
t -e last being real and the second unreal, madhyato anrtam. The 
eeting is enclosed on both sides by an eternity which is real. 2 The 
world comes from Brahman and returns to Brahman. Whatever 
exists owes, its being to Brahman.'b The different metaphors 
a, e used to indicate how the universe rises from its central root, 
low the emanation takes place while the Brahman remains 
ever-co^nplete, undiminished.4 ‘As a spider sends forth and 

££» (lt * ^5 as herbs g ro w on the earth, as the hair 

T mperishab1e 6 ^ the b ° dy °* a bv * n 6 person, so from the 
.mperishable anses here the universe/5 Again, ‘As from a 
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1 III. 14. 

on the questioned theVrr An S 1 °-Saxon Council summoned to decide 
dukes comSd t^ m. ^ nCe ° f the Christia » faith in 627. One of the 
through Xnouc^ hJ n ^ earth with thc of a sparrow 
storms of rSldd snoi " Wl " 'X a g ,° 0<1 fire in «« midst, whilst the 

one door, and immediate? v a ^ road: tlle sparrow, I say, Hying in at 

from the wintry storm- but^aft* aaiot ^ le ^' whilst he is withi . is safe 
immediately vanishes ( u’t of J ^ a short space of fair weather, he 
he had emerged So thioff f ?° 9Ight> lnto the dark "inter from which 
went beforef or what i^ t oTldw^f"" f ° r a short s P a “- but oi what 
Venerable, EMastal m , ignorant ' Bede the 

see B.G. III. 28. y J ‘ En ^h Nation (1916), pp . 9lff . 

3 See T.U. Ill; B.U. HI. 8. 


4 Cp. Plotinus: Imagine a sprin" which hoc nn 
giving itself to all the rivers, never exhausted 
tranquilly its full self.- III. 8. 9 . Enncads > \ uUll 
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azing fire sparks of like form issue forth by the thousands 
even so, many kinds of beings issue forth from the Immutable 
and they return thither too.’ 1 The many are parts of Brahman 
even as waves are parts of the sea. All the possibilities of the 
world are affirmed in the first being, God. The whole universe 
before its manifestation was there. The antecedent of the 
manifested universe is the non-manifested universe, i.e. God. 
God does not create the world but becomes it. Creation is 
expression. It is not a making of something out of nothing. 
It is not making so much as becoming. It is the self-projection 
of the Supreme. Everything exists in the secret abode of the 
Supreme. 2 3 The primary reality contains within itself the source 
of its own motion and change. 

The Svetasvatara Upanisad mentions the different views of 
creation held #t the time of its composition, that it is due 
to time, to nature, to necessity, to chance, to the elements, 
to the Person or the combination of these. It repudiates all 
these views and traces the world to the power of the 
Supreme.3 

The Svetaivatara Upanisad describes God as may in, the 
wonder-working powerful Being, who creates the world by His 


1 II. i. i. 

2 In the Rg Veda there are suggestions that the Imperishable is the 
basis of the world and that a personal Lord Brahnianas-pati (X. 72. 2), 
Vi&va-karman (literally the All-maker), Purusa (X. 90), Hiranya-garbha 
(X. 121. x) produces the world. The Upanisads refer to the early cosmo¬ 
logical speculations, but these are not their real interest. 

3 Gaudapada mentions different theories of creation. Some look upon 
creation'as the manifestation of the superhuman power of God, vibhuli; 
others look upon it as of the same nature as dream and illusion, 
suapna-mdya-svarupd ; others trace it to the will of God icchd-matram 
prabhok srstih. Still others look upon kala or time as the source; some 
look upon creation as intended for the enjoyment of God ( bhoga ); still 
others attribute it to mere sport (hridd), but Gaudapada's own view is 
that creation is the expression of the nature of the Supreme, Tor what 
desire is possible for Him whose desire is always fulfilled V 

devasyaisa svabhavo’yam dptct-kamasya ha sprhd. Kdrikd I. 6-9. 

1 he world is the revelation of God's nature. To the question, why does 
perfect being instead of remaining eternally concentrated in itself suffer 
the accident of manifesting this world, the answer is that manifesting is 
of the very nature of God. We need not seek cause or a motive or a 
purpose for that which is, in its nature, eternally self-existent and free, 
i he sole object of the dance of Siva is the dance itself. 
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■ l Here may a is used in the sense in which the Rg Veda 
employs it, the divine art o r power bv which the divinity 
m akes a li keness of the et ernal prototypes or ideas inherent in 
iii's nature. Indra is declared to have assumed many shapes 
by his may a. 2 . Maya is the power of Isvara from which the 
world arises. He has made this world, ‘formed man out of the 
dust of the ground and breathed into him a living soul.’ All the 
works of the world are wrought by Him. Every existence 
contained in time is ontologically present in creative eternity. 
The Supreme is both transcendent and immanent. It is the 
one, breathing breathless, tad ekam, 9bnd avatam. It is the 
manifest and the unmanifest, vyaktavyaktah, the silent and the 
articulate, sabddkibdah. It is the real and the unreal, sad-asaiy 
While the world is treated as an appearance in regard to pure 
being, which is in divi sible and immutable, it is the creation of 
Ihara who has the power of manifestation. Maya is that which 
measures out, moulds forms in the formless. God has control 



1 III. io. This power or Sakti is contained in the Supreme as oil in 
oilseeds. 

sivecchaya para Saktili Hva-tattvaikatdm gatd. 
tat all parisphuraty ddau sarge tailam tildd iva. 

The power is Sakti or Maya. We speak in inadequate ways when we 
speak of Sakti as Maya. Narada tells Rama in the Devi Bhagavata, that 
tins power is eternal, primeval, and everlasting: 

rama sada nitya saktir adya sandtani. 

Nothing is able to stir without its aid: 

tasydfi iaktim vina ko’pi spanditum na ksamo bhavet. 

When we distinguish the creation, preservation and dissolution in the 
form of Brahma, Visnu and Siva, their power is also this Sakti: 
visnoh pdlana-saktis sa 
kariv-Saktih pitur mama 
rudrasya ndsa-saktis sd 
ivanya-Saktih para 6 ivd. 

1 he energy of everyone is a part of the divine sakti. The Supreme with 
its power created the creator Brahma, pitrvam sathsrjya biahmadin. 

In regard to Kama and SIta, Slta becomes ^akti. In the Sitd U she 
is said to be mula-prakrti. 

sita b hag avail jneyd miila-prakrti-samjnitd. 

In the Devi U. Durga's name is accounted for. 'Beyond whom there 
is none she is called Durga. Because she saves from crisis therefore she 
is called Durga/ 

yasydh parataram ndsti , saisd durga prakiriita 
durgat samtrdyate yasmad devi durgeti kathyate. 

1 VI. 47. 18; see B.U. II. 5.19. 

3 R.V. X. 5. 7. M.U. II. 2. 1. Praina II. 5. 6. 
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mayt; he is not subject to it. If God were subject to m' 
he would not be infinite supreme existence. Any being compelled 
to manifest itself is not free. Isvara has in him the power of 
manifestation, non-manifestation^ and other-manifestation, 
kartum, a-kartutn, anyatha-kartum. [Brahman is -logically prior 


to Isvara who has the power of manifestation, and takes him 
over into His transcendental being when He is not manifesting 
His nature. 

This dual nature of the Supreme provides the basis for the 
reality of personality in God and man, and so for authentic 
religious experience. This world, far from being unreal, is 
intimately connected with the Divine Reality. This complex 
evolving universe is a progressive manifestation of the powers 
of the Supreme Spirit from matter to spiritual freedom, from 
anna to ananda, The purpose of the cosmic evolution is to 
reveal the spirit underlying it. God lives, feels and suffers in 
every one of us, and in course of time His attributes, knowledge, 
beauty and love will be revealed in each of us. 

V\yi>.en the Katha Upanisad says that the Supreme Lord 
experiences the results of deeds , 1 it suggests that we are the 
images and likenesses of God, and when we experience the 
results of our deeds, He does also. There is an intimate con¬ 
nection between God and the world of souls. 

Deussen holds that the i dealistic monism o f Yajnavalkya is 
the main teaching of the Upanisads and th e other doctr ines of 
th eism, and' cosmogomsm are deviations from it caused by the 
inability of man to remain on the heights of pure speculative 
thought. The view which regards the universe as actually real, 
the Atman as the universe which we know, and the theistic 
developments are said to be departures from the exalted 
idealism of Yajnavalkya. It is not necessary to look upon the 
theism emphasised in the, Katha and the Svctahatara Upanisads 


1 I. 3. I. 

2 Cp. Angelus Silesius: ‘I know that without ine God cannot live an 
instant/ 

Eckhart: ‘God needs me as much as I need him/ 

Lady Julian: ‘We are God's bliss, for in us He enjoyetlx without end. 
When Pascal states that Jesus Christ will be in agony till the end of the 
world, he means that there is a side to God, the temporal, where he 
suffers in every innocent man who is persecuted and tortured. 
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ieclension from the pure monistic idealism. It is in the 
line of development of Upanisad thought. 

of silentT f 1Ut V s UOt a meta P h y si( -al abstraction or a void 
tion Wh‘ t IUS h u absolute of this relat ive world of manifesta- 
becomint “ t0 change and g rowth in the world of 

Th?R § r f CheS ltS fulfllment in world of the Absolute 
be Beyond is not an annulling or a cancellation of the world 

Srz-n its ,^. ns<igu r ation ' The Abs ° !u,e is ^ m ° f 

tms life, the truth of this truth. 

If the world were altogether unreal, we cannot progress from 

is P ° SsibIe fro mthe^mpirical 
lue Real, the Real is to be found in the empirical also The 

of human n “if “ d ‘ he senscs and the a PP arent futilities 
Beine Si ' a ?,? e ™ tenal for the se H' ex pression of that 
Ultimate J ts '“folding. Brahman accepts world existence. The 
iSf* * eallty susta,ns tba Pby of the world and dwells in it. 
of th h oT “ e ab e t0 measure the distance of the things 

Wng ■ The I?' AkS ° 1Ute and «—* then grades of 

gS- B g 15 nothing in this world which is not. lit up bv 

Uoi ErenTSTmatenar objects which lack the intelligence to 

emarlHo'trth re °‘ ? dW “ <* ** 

reveal tTih ’ e energy of God and they are able to 

frames. WhatIs'noTnL'n lbe . di ™? ' vithi " ‘l‘«r material 

beings is open to the , e /° l * nan 'mate and non-rational 

knowledge of the div/ a man being. He can attain to a 

imoTbutli s to ntt gr °t U , nd 1 hiS being - He is not coerced 
r ’ . 1 ‘ attain it by the exercise of his choice The 

unive“e S T, t off 1 , «* minX the 

thing is mven P f ^ ai[lcula ted mechanism in which every- 

ThC ““ * -1 as basi 

cosmic existence partakes of the character of the real and the 


equally^ n^e-rort&lesS, ^ in S rat?onal l creat CC, isa11 everywhere 

than m irrational, and in good rat[on a T r^ eS m anotller ^ay 
than in the bad. He is in irrational creature • UreS , in anot '' er way 
be comprehended by thenr bv all ration^ sach a wa Y as not to 
comprehended through knowledge butoniJ 3aeS '.^ l0wever . he can t.e 
comprehended also through We • 7 by the g °° d is he to be 
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aspiring to become completely real. 1 2 * * 5 The Chandogya 
Upani$ad rejects the view that the world was originally a-sat or 
non-being, and from it all existence was produced.* It affirms: 
‘In the beginning this world was just being, one only without 
a second.'3 

The Supreme is described as a kavi, a poet, an artist, a maker 
or creator, not a mere imitator. Even as art reveals man’s wealth 
of life, so does the world reveal the im mensity of jjodla life. The 
Brahma Sutra refers to the creation of the world as an act of 
Ilia, play, the joy of the poet, eternally young. 

If immutability is the criterion of reality, then the world of 
manifestation has no claim to reality. Change is the pervading 
feature of the world. Changing things imply non-existence at 
the beginning and non-existence at the end.4 They are not 
constantly present. Mortality is imprinted on all beings who 
I are^subject to birth, decay, dissolution and death. This very 
planeFwTH decline and dissolve. Whilechange is the mark of 
the relative world, this changing world reaches its fulfilment 
in the Absolute. What is incomplete in the relative world of 
becoming is completed in the absolute world of being. 

Maya is also used for prakrti, the objective principle which 
the personal God uses for creation. All nature, even in the 
lowest, is in ceaseless movement, aspiring to the next higher 
stage, of which it is itself an image or lower manifestation. 
Prakrti, not-self, matter all but cast out from the sphere of 
being, is tending feebly to get back to the self, receives form 
and is thus linked up with Absolute Being. Even matter is 
Brahman .5 Prakrti by itself is more a demand of thought than 
| a fact of existence. Even the lowest existence has received the 
impress of the Creative Self. It is not utter non-existence. Abso- 




1 Cp. Vdkya-sudha: 

asti bhati priyarn rupam nama cety amia-pancakam. 
ddyam trayam brahma-rupam jagad-rupam ato dvayam. 

2 VI. 2. i. 3 VI. 2. 2. sad-dspadani sarvam sarvatrci. S. 

4 addv ante ca van nasti vartamdne *pi tat tathd. Gaudapada: Kdrikd 
II. 6. 

r Milarepa, the Tibetan mystic says: 'All worldly pursuits end in 
dispersion; buildings in destruction; meetings in separation, births in 
death.' 

5 annam brahmeti vyajdndt. T.U, III. 
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ion-being is non-existent. It is impossible in a world which 
ows freely from the bounty of being. Pra krti is called no n- 

jf'rf’ C / S n °i t Strictl y correct - This description indicates its 
stance from being. It is the ultimate possibility on the side 

f d ® scent from the Divine, almost non-being, but not utter 
non-being. 

While pmkrti is said to be the maya of God, its forms seem 
to us individual souls to be external to us. It is the source of our 
! gnorance of its _re^nn_^ijrp. 

While the world is created by the power of maya of I hat a 
the individual soul is bound down by maya in the sense of 
avidya or ignorance. The manifestation of Primordial Being is 
also a concealment of Hi§ original nature. The self-luminous 
moves about clothed in the splendours of the cosmic light which 
n °} J ls real nature - We must tear the cosmic veil and get 
TT mnd “ e g°iden brightness which Savitr has diffused. The 
„^ ni , ?ad s * ys: <Two birds - inseparable friends cling to the 
S? ^ ee - , 0ne of them eats the sweet fruit, the other looks on 
betill e , r g ,, 0n the same tree man sits - grieving, immersed, 

otW wA-J 113 ° VTO imp ° tGnce («*-'*«)• But when he sees the 
other lord (isa), contented and knows his glory, then his grief 

l“r, y o lI e miSl , ake ‘ he —ipHcityir ultima,e^amj 

TO overlook the unity, we are lost in ignorance 

‘ he “"“P 1 of trabti we are in the realm of 

fnd witef flm ^ SU, ! lieS empl0yed b y th « Upanisads, sal, 

assume the evisT SPS f S ' T der and thread . <We and sound 
assume the existence of an clement different from being Into 

, sound 8 “l ; ; eSS ° f „ Pn £ tti ' Bir “W‘-l!arbha<*Bral ma sends 
1 B y his ecstatic dance the world evolves 

His dance is not 

are mmXsS,Ls ‘7fhT ^*^ ^ 

AW name L ntuZ iT ° ( the 

but it'is the i^r„^hl aatS S "<*£t. 

of a thing embodies. The Infinite is namdeL 

all names. The emphasis right through is on the dependent S 


1 S.U. IV. 6 and 7. 
D 
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There can be no echo without a noise. The world is not self- 
explanatory; it is not the cause of itself. It is an effect. Ihe Isa 
Upanisad indicates that the basic reality is the One, and the 
derivative and dependent reality is the many. 1 When the Kena 
Upanisad says that Brahman is the mind of mind, the life of 
life, it does not assert the unreality of mind and life, but affirms 
the inferiority, the incompleteness of our present existence. 
All that we find in the world is an imperfect representation, a 
divided expression of what is eternally in the Absolute Being. 

The world depends on Brahman, and not Brahman on the 
world. 'God is the dwelling-place of the universe; but the uni¬ 
verse is not the dwelling-place of God’ is a well-known Rabbinic 
dictum. The world of experience with its three states of waking, 
dream and deep sleep is based on the subject-object relation. 
TJnsJhjaUtyLisJJie. 41 ^ • The objects 

are perceived in both dream and waking and the distinction 
of seer and seen is present in both. The world of manifestation 
is dependent on the Absolute. The Absolute Spirit which 
transcends the distinction between the subject and the object is 
logically prior to the manifested world.* The world, is a procgss 
of_becoming; it is not being. 

The Upanisa3s'makeTf clear that the waking state and the 
dream state are quite distinct. The objects of the dream state 
are illusory; not so those of waking experience. ‘There are no 
chariots in that state (of dreaming), no horses, no roads. He 
himself creates chariots, horses, roads.’3 Imaginary objects 
exist only during the time we imagine them, kulpanci-kdla, but 
factual objects exist not only when we perceive them but also 
when we do not perceive them, bdhyus ca cl vaya~hdluh . 4 The 
spatio-temporal order i s a fact, not a state of mind or a pha se 
of consciou sne ss. 

Avidyti is mentioned in the Upanisads as the source of 
delusion. The Kapha Upanisad speaks of people living in 
ignorance and thinking themselves wise, who move about 
wandering in search of reality, like blind men following the 

i 4 and 5. 1 See Gaudapada; Katika on Ma. U . II. 4 and 5. 


3 B.U. IV. 3. 9 and 10. 


4 S. on Mandukya Kdrikd II. 14. 
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they had lodged themselves in vidya, wisdom, instead of 
tidy a, ignorance, they would easily have seen the truth . 1 
the Chandogya Upanisad distinguishes between vidya or 
knowledge which is power and avidyd or ignorance which is 
impotence.- While maya is mo re,c osmic in sign ificance avidyd 
isjnorejsubjective. We are subject to avidyd when we look 
upon the multiplicity of objects and egos as final and funda¬ 
mental. Such a view falsifies the truth. It is the illusion of 
ignorance. The world of multiplicity is out there, and has its 
place, but if we look upon it as a self-existing cosmos, we are 
making an error.3 mile the world process reveals certain 
possibilities of the Real, it also conceals the full nature of the 
Real. Avidyd breeds selfishness and becomes a knot in th- 
heart which we should untie before we can get possession of 
tne oelf ln the recesses of our heart .4 The Prasna Upanisad 
, s us > that w e cannot reach the world of Brahman unless we 
lave shaken off the crookedness in us, the falsehood (anrtam) 
11 us < the illusion (maya) in us. 5 
The world has the tendency to delude us into thinking that 
! } 1S alI > that it is self-dependent, and this delusive character of 
6 Wor , ls also designated maya in the se.nse of avidyd. Wheni 
worldhnSsT \° overcome m Wa, it is an injunction to avoid| 

Mava is cnnr^ U f n0t PUt ° Ur trUst in the thin £ s of this world, 
its men n’ rn . ed not Wlth the existence of the world but with 

wlvTwhL" the factua,I ‘y ° f world »ut with the 

way in which we look upon it. 

I workr^ 0 passa ^ es * n ^ e _ Upanisads which make out that 
(While T?Aor+ an a PP earance ' vdcdrambhanam vikdro namadheyam, 
to he wori? S ^ ^ are olhera which grant reality 
'from C if °<t“ 8 t‘ hey “ a " tai " thal il has reality apart 

*■*,» that the fe the true 

only tentativelias ffift 1 ° ** vie * is P u ‘ forward 

y as a fi lst step m the teaching to be later 
1 Kafka I. 2 . 4 . 5 , 

3 Maya is viewed as the power that makes fnr n 1 • 1 T x - 10. 

mas ca mohartha-vacawh ysi ca SS*® 011 - ,. 

«* ***** »<■%»*. * 

Brahma-vaivarta Puruna XXVII. 

5 T X6. 


4 M.U. II. x. xo. 
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thdrawn. The reality conceded to the world is not ultif 
It is only empirical. 

If we keep in mind the fourfold character of the Supreme, we 
shall avoid confusion in regard to the status of the world. If we 
concentrate attention on Brahman, the Absolute, we feel that 
the world is not independent of Brahman but rests in Brahman. 
The relationship between the two cannot be logically articu¬ 
lated. If we turn to the personal Isvara, we know that the 
world is the creation of Brahman and not its organic expression. 
The power of creation is called maya. If we turn to the world 
process which is a perpetual becoming, it is a mixture of being 
and non-being, sat and asat, the divine principle and prakrti. 
Hiranya-garbha and his world are both subject to time, and 
should be distinguished from the eternal. But the temporal 
becoming is by no means false. 

As to why the Supreme has this fourfold character, why it is 
what it is-, we can. only accept it as the given reality. It is the 
ultimate irrationality in the sense that no logical derivation of 
the given is possible. It is apprehended by us in spiritual con¬ 
sciousness, and accounts for the nature of experience in all its 
aspects. It is the only philosophical explanation that is possible 
or necessarv. 


XIV 

THE INDIVIDUAL SELF 

Jiva is literally, ‘that which breathes,’ from jiv ‘to breathe.’ 
It referred originally to the biological aspect of man s nature 
which goes on throughout life, in waking, dream and sleep. It 
is called purnsa in the sense of puri-saya or ‘that which dwells 
in the citadel of the heart.' This means that the biological serves 
the ends of another, the soul or psyche. It is this soul which 
reaps the fruits of deeds and survives the death of the physical 
body. It is the hhoktr, the enjoyer, kartr, the doer. 1 It is the 
vijhana-maya atma. The jiva consists of a material body, the 

1 See Prasna IV. 9. Katha I. 3. 4. 
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of breath (prana), regulating the unconscious activi- 
ind.ivid.ual, and the principle of conscious activities 
(; manas) which uses the five sensory organs ( indriyas ) of sight, 
hearing, touch, smell and taste and the five organs of action, 
viz. speech, hands, feet, excretory and generative organs. All 
these are organised by vijnana or buddhi. The basis of the indi¬ 
viduality of the ego is vijnana or intelligence which draws round 
itself mind, life and body. 1 The ego belongs to the relative world, 
is a stream of experience, a fluent mass of life, a centre round 
which our experiences of sense and mind gather. At the back 
of this whole structure is the Universal Consciousness, Atman, 
which is our true being. 

The human individual is a complex of five elements, anna, 
prana, manas, vijnana and dnanda. The Highest Spirit which 
is the ground of all being, with which man's whole being should 
get united at the end of his journey, does not contribute to 
his self-sense. Life and matter are organised into the gross 
physical body, sthula-ianra, mind and life into the subtle body, 
suksma-sarira, intelligence into the causal body, kdrana-sanra 
and Atman, the Universal Self is the supreme being sustaining 
the others. The ego is the manifestation of the Universal Self 
using memory and moral being which are changing formations. 
Puru?a is sometimes used for the Atman which is higher than 
buddhi. Buddhi belongs to the objective hierarchy of being. 
Purnsa is the subjective light of consciousness that is reflected 
in all beings. 

The natural sciences, physics and chemistry, anatomy and 
physiology, psychology and sociology treat man as an object 
of inquiry. They show that man is a link in the chain of living 
oeings, one among many. He has a body and a mind which 
belong to him, but his self is not derived from any of these, 
though it is at the root of them all. All empirical causalities and 




beiiw P In nlanK J™. ni ° rC morc clearl y the self obtains fuller 

Thelelf is more 2 £** S ^ P ° nly is seen ’ in aniraa,s consciousness, 
ine self is more and more clear m man for he is most endowed with 

intelligence. He knows to-morrow, lie knows the world and what <s not 

the world. By the mortal he desires the immortal, being thus endowed! 

s lor animals, hunger and thirst comprise their knowledge. But this 
man is the sea, he is above all the world. Whatever he reaches he desires 
to go beyond it.’ Altar eya Aranyaka II. i. 3. 
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biological processes of development apply to his outer being, 
but not to his self. The physical, the biological, the psychological 
and the logical aspects are. aspects of his nature, his kosas, as the 
Taittiriya Upanisad calls them. There are great possibilities of 
empirical investigation, but man is more than what he knows 
about himself. 

The ego is a unity of body, life, mind and intelligence. It is 
not a mere flux, as some early Buddhists and Hindus thought. 
Intelligence which is the unifying principle gives us the ego- 
consciousness. Memory is one factor which helps to preserve 
the continuity of the ego which is also influenced by a number 
of factors which are not present to our memory and are hardly 
grasped by our surface consciousness. The sub-conscious plays 
a great part in it. The paturc of the ego depends on the principle 
of organisation and the experience to be organised. As we have 
an enormous variety of experiences with which we can identify 
ourselves, an infinite number of objects which we can pursue, 
fame, career, possessions or power, we have an infinite number 
of individuals marked out by their past and present experi¬ 
ences, their education and environment. What we are depends 
on what we have been. The ego is a changing formation on the 
background of the Eternal Being, the centre round which our 
mental and vital activities are organised. The ego is perpetually 
changing, moving up and down, up towards union with the 
divine godhead or down to the fiendish extremes of selfishness, 
stupidity and sensuality. . The self-transcending capacity of the 
jiva is the proof that it is not the limited entity it takes itself 
to be. 

The hierarchies of existence and value correspond. The order 
of phenomena which has the lowest degree of reality in -the 
existential scale has the lowest degree of value in the ethical 
or spiritual scale. The human individual is higher than the 
animal, plant or mineral. 

What is the relation of the Universal Self to the individual 
selves ? Different views are held on the matter. Sariikara 
believes that the Universal Self is identical with the individual 
self. The individual self is eternally one with and also different 
from the Universal Self, says Ramanuja. The individual self is 
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lally different from the Universal Self according to Madhva. 1 

When the soul is said to be an arhsa or fragment of the Divine 
mind, it is to indicate that it is subsequent to the Divine mind, 
as a recipient of the Divine idea. The souls therefore serve as 
matter for the Divine Forms. This is the truth indicated in the 
Samkhya theory of the multiplicity of selves. Though the self 
is one in all, in the manifested world, there is an amsa, fragment, 
part or ray of the self which presides over the movements Of 
our personal lives through the ages. This persistent divine form 
is the real individuality which governs the mutations of our 
being. This is not the limited ego, but the Infinite Spirit reflecting 
itself in our personal experience. We are not a mere flux of 
body, life and mind thrown on the screen of a Pure Spirit 
which does not affect us in any way. Behind this flux there is 
the stable. power of our being through which the Infinite 
pint manifests itself. The Divine has many modes of mani¬ 
festation, and at many levels, and the fulfilment of the purposes 
of these modes constitutes the supreme scope of the eternal 
kingdom. In the world of manifestation the ground of created 
being is God's idea of it, which, because it is divine, is more real 
than the creature itself. The soul, therefore, represents an idea 

s ‘ ; a , nd ,he different souls are the members of the 

CreatoT„h“r * !‘ S ^ of P' rfe otion *>»> 'be Divine 

existence^de„v“ f!* e “ tence ' The soul’s substantial 

consSs in the v • r ° m t o Vine mind ' and perfection 
, .. . : Vlsl0n of the Divine mind, in its effeciuatine 

the dmne pattern for it in its consciousness and character. * 

esos are unresT™™ ‘n b,;a " y su SSestion that the individual 

no realitv aner/f '''' only ,hrou S h the Self and have 

Supreme Self as th™" L ' 0 msistence on the unity of the 

mdividuafsLk ? COnS “ Utlve reality of ‘ho world and of the 
dividual souls does not negate the empirical realitv of the 

1 CniTimonfJnrv - dl * 


indi 5 rjf!^.° n a *t° n&nll-vyapadem anyatha cdpi (the 


individual spirit is a nart ofThre? , .. . 

they are different and P also the^o^SvTl^in? tau ^t that 

and the Lord, are related as sparks to fire lca ;^ s tllat 'the individual 
arkati, yathdgner visphuhfigdh, in which the Z asySn ' lio bhavii “ m 

standing that the sparks are distinrmkhni 1 * at 1S ^ le same (notwith- 
that 'from these two doctrilS oTdnw f 'om lire)' and concludes 
meaning of participation. ,h « 


The Principal TJpanisads 


'SL 


latter. The plurality of individual souls is admitted by the 
Upanisads. The individuals do not resolve themselves in the 
Universal Absolute so long as the world of manifestation is 
functioning. The released individuals know themselves as the 
Self and not as the psycho-physical vehicles which are animated 
by the Self and so are incarnations of the Self. These vehicles 
are causally determined and are subject to change. 

The individual is, in a sense, created by God after His own 
image and in His own likeness, but he has his creaturely form. 
We do not know our own possibilities. The individual ego is 
subject to avidya or ignorance when it believes itself to be 
separate and different from all other egos. The result of this 
separatist ego-sense, ahamkara, is failure to enter into harmony 
and unity with the universe. This failure expresses itself in 
physical suffering and mental discord. Selfish desire is the 
badge of subjection or bondage. When the individual shakes 
off this avidya, he becomes free from all selfishness, possesses all 
and enjoys all. 1 

The unity of the Self does not make the distinctions of the 
individual souls irrelevant. There is no mixing up of the fruits 
of action, as the different individual selves are kept distinct by 
their association with buddhi. 2 Our lives become meaningful in 
so far as they partake of the divine logos. The logos is seen in 
close connection with the logical or rational element in us. The 
Divine Reason is immanent in our reason. The ego’s possession 
of intelligence gives it the capacity for moral choice. It may 
either turn to the Indwelling Spirit or pursue the separate 
interests of the ego. It may open itself to the Self or shut itself 
away from It. One leads to light and life, the other to darkness 
and death. We have the seeds of both in us. We may live a life 
controlled by flesh and blood and earth-born intellect or we may 
lay ourselves open to God and let Him work in us. As we choose 
the one or the other, we are led to death or immortality.3 When 


1 Cp. Boethius: 'In other living creatures, ignorance of self is nature: 
in man it is vice/ 

1 baddhi-bhedena bhoktr-bhedat. §. SB II 3 40 
3 Cp. M.B.: 

amrtam caiva mytyns ca dvayam dehe pratisthitam 
mrtyur apadyate mohat, satyenapadyate amrtam. 

‘In each human body the two principles of immortality and death are 
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'get our true nature and lose ourselves in the things of^ 
world, we have evil and suffering. 

Alienation from our true nature is hell, and union with it is 
heaven. There is a perpetual strain in human life, an effort 
to reach from the arbitrary into an ideal state, of existence. 
When we divinise our nature, our body, mind and spirit work 
flawlessly together and attain a. rhythm which is rare in life. 

Without the individual there is neither bondage nor libera¬ 
tion. The Eternal in His transcendent form as Brahman or 
cosmic being as Isvara does not arrive at immortality. It is the 
individual who is subject to ignorance and who rises to self- 
knowledge. The self-expression of the Supreme through the 
individuals will continue until it is completed. The Divine 
possesses always its unity, and Its aim in the cosmic process is 
to possess it in an infinite experience through many conscious 
selves. So long as we are subject to ignorance, we stand away 
irom God and are immersed in our limited egos. When we rise 
to self-knowledge, we are taken up into the Divine Being and 

become aware of the Infinite, Universal Consciousness in which 
we live. 
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VWYA (KNOWLEDGE) AND Xw^GNORANCE; 
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ill-comprehensive self-awareness. It is the means of know!! 
and knowledge itself. 

Intuitive knowing is immediate as distinct from the discursive 
and mediate knowledge. It is more immediate than sensory 
intuition, for it overcomes the distinction between the knower 
and the known which subsists in sense-intuition. It is the 
perfect knowledge, while all other knowledge is incomplete and 
imperfect in so far as it does not bring about an identification 
between subject and object. All other knowledge is indirect and 
has only symbolic or representative value. The only generally 
effective knowledge is that which penetrates into the very 
nature of things. But in lower forms of knowledge this pene¬ 
tration of the subject into the object is limited and partial. 
Scientific understanding assumes that an object can be known 
only if it is broken up into its simpler constituents. If anything 
organic is handled in this manner, its significance is lost. By 
employing intuitive consciousness we know the object with less 
distortion and more actuality. We get close to perceiving the 
thing as it is. 

Knowledge presupposes unity or oneness of thought and 
being, a unity that transcends the differentiation of subject and 
object. Such knowledge is revealed in man’s very existence. 1 
It is unveiled rather than acquired. Knowledge is concealed 
in ignorance and when the latter is removed the former-mani- 
fests itself. What we are, that we behold, and what we behold, 
/ that we are. Our thought, our life and our being are uplifted 
in simplicity and we are made one with truth. Though we 
cannot understand or describe, we taste and we possess. We 
become new. 2 When the beatific vision of Absolute Being has 


1 Eckhart says: 'God in the fullness of His Godhead dwells eternally 
in His image (the soul itself).’ Rudolf Otto: Mysticism'. East and West 
( I 93 2 ). P- 12. 

2 Cp. Plotinus: ‘And one that. shall know this vision—with what 
passion of love shall he not be seized, with what pang of desire, what 
longing to be molten into one with this,, what wondering delight! If he 
that has never seen this Being must hunger for It as for all his welfare, 
he that has known must love and reverence It as the very Beauty; he 
will be flooded with awe and gladness stricken by a salutary terror; he 
loves with a veritable love, with sharp desire; all other loves than this 
he must despise, and disdain all that once seemed fair.’ Enneads E.T. 
MacKenna. Vol. I (1917), P- 86. 
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iawned on the dazzled beholder, the savour of the phe- 
ienal is gone for it is seen to be steeped in the noumenal. 
he report which the mind and the senses give, so long as, 
t ey are unenlightened by the spirit in us, is a misleading report.; 
et that report is the basis from which we have to proceed, 
hat the world and the individual seem to be are a distortion of 
v hat they really are, and yet through that distortion we arrive 
at the reality. Even as the conclusions of common sense are 
corrected by those of scientific understanding, the conclusions 
of the latter require to be corrected by the light of the spirit 
in us. The abstractions of the intellect require to be converted 
into the actuality of spiritual experience and the concrete 
vision of the soul. 

If the real is misconceived as an object of knowledge, it 
cannot be known. Empirical objects may be known by outer 
observation or inner introspection. But the self cannot divide 
itself into the knower and the known. Logical reasoning is 
incapable of comprehending the living unity of God and man, 
the absolute and the relative. Logical incapacity is not evidence 
of actual impossibility. Reality unites what discursive reason: 
is incapable of holding together. Every atom- of life is a witness 

nevei- 6 ITS °* G ° d and the worli Being can' 

co existent in't! n exte ™ alis<!d - 14 * co-inherent and 
. * man. It is unknowable because we irlontifir 

^-"~^ d ® 4 ^t^y~llnsl!rtnie^toiEu!toij|ed^ictetot^of 
L rrfucrfto s"2 S “ ke ““ ChailS ' ^ are "0‘ ‘0 

jd x 4 sensatlons or concepts arising in the knowing 

Sets o“ rS‘ T lity ,!f re - aW £ way to 3 
objects of the natural world or principles of logic are atmre 

tt^un ha^sTwhrth 118 US Ae Sdf i$ its ™' n H g ht when 

“r as when ,he * re is p* 

vestures „f body hfe ' ■ r “ ? ur d fP est be “6 tohind the 
the criterion (rf reality’ j? hot 
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assumption of a duality between Th e ?° n ’• bnow4 edge on the 

known object. If the obie JZ, a v"”" 8 Sub > ect and ,1 ' e 
J tne object appears alien and impenetrable. 




1 IV. 3. 2-6. 
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_ ien the question of knowing it becomes a problem. But no 
object can be set in opposition to the spirit and so the question 
of criterion does not arise. True knowledge is an integral 
creative activity of the spirit which does not know anything 
external at all. For it everything is its own life. Here there is 
identity, possession, absorption of the object at the deepest 
level. Truth in spiritual life is neither the reflection nor the 
expression of any other reality. It is reality itself. Those who 
know the truth become the truth, brahma-vid brahviaiva bhavati. 
It is not a question of having an idea or a perception of the real. 
It is just the revelation of the real. It is the illumination of 
being and of life itself. It is satyam, jhanam. Knowledge and 
being are the same thing, inseparable aspects of a single reality, 
being no longer even distinguishable in that sphere where all 
is without duality. 

Where there is duality, there one sees another, hears another. 
We have objective knowledge . 1 While vijhana deals with the 
world of duality, dnanda implies the fundamental identity 
1 of subject and object, non-duality. Obj ectification is estrange¬ 
ment. The objective world is the 'fallen' world, disintegrated 
and enslaved, in which the subject is alienated from the object 
of knowledge. It is the world of disruption, disunion, alienation. 
In the ‘fallen’ condition, man’s mind is never free from the 
compulsion exercised by objective realities. We struggle to 
'overcome disunion, estrangement, to become superior to the 
objective world with its laws and determinations. 

We cannot, however, become aware of the true life in its 
unity and multiplicity, in its absoluteness and relativit y , if 
jwe do not free ourselves from the world of divided and isolated 
'objects. In the objective world where estrangement and 
limitations prevail, there are impenetrable entities, but in the 
knowledge where we have fullness and boundlessness of life 
nothing is external, but all is known from within. Intellect 
moves from object to object. Unable to comprehend them all 
it retains their multiplicity. Intellectual knowledge is a scattered, 
broken movement of the one undivided infinite life which is 
all-possessing and ever satisfied. Intuitive knowing is un- 


* B.U. II. 4. 14- 
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cisoned by the divisions of space, successions of time o 
fuences of cause and effect. Our intellectual picture is a f 
shadow cast by the integral knowledge which possesses the J 
object truly and securely. 

Reality is a fact, and facts are apprehended by intuition,' 
whether perceptual or non-perceptual. The divine primordial 
reality is not a fact of the empirical world, and yet as the central 
spiritual fact we must have a direct apprehension of it. Our 
logical knowledge can give us indirect approximation to it but 
not a direct grasp of it. 1 The seers of the Upanisads not only 
have deep vision but are able to translate their visions into 
intelligible and persuasive speech. They can do so only through 
hints and images, suggestions and symbols, for they are not 
susceptible of adequate expression. 

The Upanisads distinguish between a-para vidya, lower 
knowledge and para vidya or higher wisdom. While the former 
gives us knowledge of the Vedas and the sciences, the latter 
helps us to gain the knowledge of the Imperishable. 2 The first 
principle disguises itself.3 In the Brhad-aranyaka Upanisad, the 
self is seen as the reality of reality.4 The reality of the world is 
the empirical; the true reality is the atman, the self which the 
empirical reality conceals. A distinction is made between the 
knower of texts and the knower of the self in the Chdndogya 

pamsad.s Svetaketu cannot understand the question of 

, 9 pV J°hn Smith, the Platonist: ' Jejune and barren speculations may 
lovely face P 1Catures of Truth ’ s garment but they cannot discover her 

William Law writes: lo find or know God in reality by any outward 
proofs or by anything but by God Himself made manifest and self- 

nli+w r 1 , y ° U ’ T U never be y° ur case eithei ' here or hereafter. For 
anfothSlT; heaven, nor hell, nor the devil, nor the flesh, can be 

and manTfestat^onTn !f by yOU ’ but b V their own existence 

- - «- y ~ St 

2 M.U. I. i. 4-5. 

Mere book knowledge is of no use. 

pustake likhita vidya yena sundari japyate 
siddhir na jdyate tasya kalpa-koti-satair api. 

■7 n i7 ^ o _ Sat-harma-dipika. 

3 R V - X - 8l - l - 4 I- 6. 3; II. 1. 20; II. 4. 7-9. 5 VII. 1. 2-3. 
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Dirth, despite much Vedic learning. The Taittinya Upanisad 
reduces the knowledge of the Vedas to an inferior position by 
assigning it to mano-maya (mind-made) self which has to be 
surmounted before final truth is attained. 1 The self is perceived, 
according to the Katha Upanisad, not by logical reason but by 
/spiritual contemplation, adhyatma-yoga AThe real is not attained 
by force of intellect or by much learning but is revealed to the 
I aspirant whose will is at rest in Him.3 We realise God by the 
clarity of illumination. jhana-prascidenaA 
The Brhad-aranyaka Upanisad teaches that, while those who 
put their trust in the intellect cannot attain to a knowledge of 
Brahman, yet there is an apprehension of His being by those 
who are childlike. 5 Balya includes humility, receptivity or 
teachableness and an earnest search. The writer asks us to give 
] up the pride of learning, pdnditya. A self-denial which includes 
1 our intellectual pride and power is demanded. Purity of 
intellect is different from congestion of it. To attain purity of 
vision, we require a childlike nature which we can get by 
tranquillising the senses, simplifying the heart and cleaning 
the mind. 

It is through quietening the strivings of the will and the 
empirical intellect that the conditions are realised for the 
revelation of the Supreme in the individual soul. ‘Therefore 
: having become calm, subdued, quiet, patiently enduring and 
' collected, one sees the Self just in the self.’ 6 

Even as we have an intellectual discipline for the theoretical 
understanding of the world, we have a moral and spiritual 
discipline for the direct apprehension of truth. Even as we 
cannot understand the art of swimming by talking about it 
and can learn it only by getting into the water and practising 
swimming, so also no amount of theoretical knowledge can 
serve as a substitute for the practice of the life of spirit. We 
can know' God only by becoming godlike. To become godlike 
is to become aware of the light in us, by returning consciously 
to the divine centre within us, where we have always been 
without our knowing it. Detachment (vairdgya) is the essential 


3 II. 12. 


* II. 3- 

4 M.U. III. i. 8. 

5 III. 5. See also Subala U. 13, 


3 Kafha II. 20 and 23. 
« B.U. IV. 4. 23. 
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mgSfis for the attainment of wisdom (jnana ). 1 Only the pure in 
heart can see God. 


We must cultivate a religious disposition. God is revealedf 
only to those who believe that He is. 2 When in doubt, later 
tradition asks us to give the benefit of the doubt to the tlieist. 
For if there is no God, there is no harm in believing in Him; 
if there is, the atheist would suffer. 3 Faith, as trust in the 
universe, in its reliability, in its essential soundness and decency, 
is the starting-point of spiritual development. 

Spiritual inclination is essential for the pursuit of spiritual 
life. In the Brhad-dranyaka Upanisad, Yajnavalkya offers to 
divide all his earthly possessions between his two wives, 
Katyayanl and Maitreyi. The latter asks whether the whole 
world filled with wealth can give her life eternal. Yajnavalkya 
says: ‘No, your life will be just like that of people who have 
plenty of things, but there is no hope of life eternal through 
wealth.’ Maitreyi spurns the riches of the world remarking, 
What shall I do with that which will not make me immortal?’ 
^ ajnavalkya recognises the spiritual fitness of his wife and 
teaches her the highest wisdom. 


Ethical preparation is insisted on. If we do not abstain from 
wrong-doing, if we are not composed in our minds, we cannot 
a tain to spiritual wisdom.4 Our moral being must be purged 
ot all evil. The Svetdsvatara Upanisad tells us that we should 
c cause our natures to reach the goal, since even a mirror can 
reflect an image properly only if it is cleansed of its impurities.5 
e mus renounce selfish desire, surrender material possessions, 
•become bereft of egotism. The path is ‘sharp as the edge of a 
razor and hard to cross, difficult to tread.’ 6 

smd IT 11 !! Z h ° haS attained the § oal may help the aspiring 
municatod 0lUy t0 be dem onstrated but also corn- 

can bo mn' 1S r f atlvely easy to demonstrate a truth, but it 

mmmcated only by one who has thought, willed and 

ledge to C0 “P-es detachment and know- 

home lf 11 should 

3 nasti cet ndsti no hanih, asti cet ndstiho hatah 

4 Katha I. 2. 24. M.U. III. 1. 5. ' , TT T ._ T . 

Katha I. 3 . 14. 7 C U . iv. 9 . 3. Katha I. 2 4 8-9. 
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felt the truth. Only a teacher can give it with its concrete 
quality. He that has a teacher knows, dearyavan puruso veda . 1 
Only he must be a proper teacher who embodies truth and 
tradition. Only those who have the flame in them can stir 
{the fire in others. 

The individual should develop the habit of introversion, of 
abstracting from the outside world and looking within himself. 
By a process of abstraction we get behind knowing, feeling and 
willing to the essential Self, the God within. We must silence our 
speech, mind and will. We cannot hear the voice of the ,still 
spirit in us, so long as we are lost in vain talk, mental rambling 
and empty desires. The mind must strip away its outer sheaths 
in complete detachment, return to its inward quiet and fix 
its attention on the essential Self which is the ground and 
reality of the whole universe. The Mundaka Upanisad -brings 
out the need for concentrated attention and undistracted effort. 2 
An ordered, disciplined training of all our powers, a change of 
mind, heart and will is demanded. 

Several forms of meditation are advised. Symbols (pratika) 
are used as supports for meditation. We are free to use the 
symbols which are most in conformity with our personal 
tendencies. Meditation on the pranava is suggested in the 
Mandukya Upanisad. 

It is said that the Self cannot be realised except by those 
whom the Self chooses.3 Self-realisation is possible through the 
grace of the Divine. God-vision is the fruit of strenuous effort 
and Divine grace.4 Only the Spirit in us can raise us to the 
spiritual status. The Real, which is the basis of this manifold 
world of things and minds, can be apprehended directly and 
immediately only by those who fulfil certain conditions and 
submit to the leadings of the spirit. We do not so much hold the 
idea of the Real as the idea holds us. We are possessed by it. 

Vidyd and avidyd are two ways of apprehending Reality. 

4 Ci! J ’«5t I R 4 ‘ 2 ‘a IIf - 1 ' 8- 3 Kafka I. 2. 23. M:U. III. 2 3. 

so butVacf border f™? 13 n , ecessar y to salvation, free will equally 
Therefore we n ? Swe /salvation, will in order to receive it. 
nart to freTwUl f a V nbut ? P art of the good work to grace and 
frfeor, m ?. U ’ lt . 1 * performed in its entirety by the common and 
actl ° n of both; entirely by grace, entirely by free will but 
springing from the first in the second.’ * ' T 
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are forms of relative knowledge and belong to the mani¬ 
fested universe. Knowledge formulated logically is not equiva¬ 
lent to a direct and immediate apprehension of the Real. 
Whatever words we use, whatever concepts we employ, fall 
short of reality. 1 The anubhava is beyond all manifestation 
and is complete in itself. Valya stresses the harmony and 
interconnections of elements which make up the world; 
avidya the separateness, mutual independence and' strife. 
Vidyd helps us to appreciate intellectually the intelligible 
ideas about the nature of the Divine ground and the nature 
of the direct experience of it in relation to other experiences. 

It indicates the means by which we can attain Brahman. 
Such a system of theological doctrine points out that there 
is nothing intrinsically self-contradictory about the postulate 
of religion, viz. the divine reality, and that it is also empirically 
verifiable if only we are willing to submit to a discipline. 
The theological knowledge or vidyd is different from the 
experience or anubhava of it. The experience is recorded as 
a pure and direct intellectual intuition in sruti. When we 
reflect on the experiences or their records and reduce them to a 
rational order we have smrti. While the first is the domain of 
metaphysical principles, the second applies these principles to 

individual and social conduct. Vidyd is nearer the truth than 
avidya. 

But vidyd is also understood as jhdna which is of the essential 
nature of the Divine Reality. It is then eternal wisdom which 
is not the knowledge possessed by any individual. It is the 
wisdom hidden beneath the sheaths of ignorance. It is one with 
t le Supreme Self, which is self-evident and needs no proof, 
svatah-siddha, self-valid certainty. 

Though intuitive wisdom is different from knowledge of the 
senses or anything we can achieve by logical reflection, it is not 
to be confused with occultism, obscurantism, or extravagant 
emo ion. t is not magical insight or heavenly vision, or special 
revelation obtained through supernatural powers. What we 

to nli A iS h + l ZZali or - tvvo centuries later, Thomas Aquinas refused 
to proceed with the consideration of truths about God, when once they 
attained direct apprehension of the Divine Reality, they refer to this 
inadequacy of verbal or logical expressions, 
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attain by vision, empirical or trans-empirical, belongs to the 
objective world. It is a distinction within the objective world, 
between the physical and the super-physical, between what we 
reach by the five senses and a sixth sense. Wisdom is pure 
reason, capacity for fundamental truth. It is the possession of 
the soul or it is the soul that penetrates into its own ground 
and depth and becomes essential being. It springs from it of 
necessity when it meditates on itself. This wisdom is eternal, 
universal and necessary for Samkara. It cannot be destroyed 
though it may be obscured. 

All the same, the tradition of thought has been strong in the 
Upanisads. We lead up to experience through intellectual 
knowledge. For those who are incapable of integral insight, 
perception and inference are the only available means. 1 Even 
men of experience do not contradict rational thought, though 
they go beyond it. 


XVI 


ETHICS 


' The Upanisads insist on the importance of ethical life. 2 3 They 
repudiate the doctrine of the self-sufficiency of the ego and 
emphasise the practice of moral virtues. Man is responsible 
for his acts. Evil is the free act of the individual who uses his 
freedom for his own exaltation. It is fundamentally the choice 
which affirms the finite, independent self, its lordship and 
acquisitiveness against the universal will. Evil is the result of 
our alienation from the Real. If we do not break with evil, we 
cannot attain freedom.3 


1 Cp. Vakya-padlya, ‘For those who cannot see, the reason which is 
not in contradiction with the Vedas and the scriptures is the eye.’ 
veda-sastravirodhi yas 
tarkas-caksur a-pasyatam. I. 1^7. 

1 M.U. III. 2. 4. B.U. IV. 4. 23. ' 

3 Commenting on Kafka I. 2. 2-3, Ramanuja writes: ‘This verse 
eaciies that mei.itation which should become more perfect day by day 
cannot be accomplished without the devotee having broken with all 
evil.’ R.B. IV. 1. 13. 

‘The Vedas do not purify the ethically unworthy.’ 

ScSra-hinam napunanti vedah. Vasipha-Dharma-Sastm. VI. 3. 
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is of the divine race, but he has in him the element of 
In-being, which exposes him to evil. As a spiritual being 
he can burst the revolving circle of nature and become a 
citizen of another.world in unity with Absolute Being who is 
his creative source. Man is the mediator between God and 
nature and has to complete the work of creation by the in¬ 
carnation of wisdom. He must illumine what is dark and 
strengthen what is weak in him. His entire being should labour 
to become one with the Divine. Our fallen nature, sunk in sin, 
is felt as contrary to the' Real and yet as existent. The self feels 
itself to be in contradiction to all that is supremely real. There 
is 'the pain of discord between the existent and the Real. In 
moral life the self feels itself divided against itself. And yet the 
struggle itself is impossible unless we look upon the desire for 
the divine and the consciousness of rebellion as belonging to 
the same self. The felt contradiction is possible only through 
the reality which is above the discord. The antithesis between 
what we wish to be and what we are is implicitly their unity. 
The divine consciousness and will must become our conscious¬ 
ness and will. This means that our actual self must cease to be 
a private self; we must give up our particular will, die to our 
e go, by surrendering its whole nature, its consciousness and 
^character to the Divined 

The freedom of the human individual is assumed, though the 
limitations of karma are mentioned. ‘He fetters himself by 
himself, as a bird by its nest.’ 2 The freedom of the individual 
increases to the extent to which he identifies himself with the 
Absolute in him, the antar-ydmin. If we leave the world after 

having known the true self, then our life in all worlds is the life 
of freedom. 

Some theistic Upanisads say that the inner power, the 
none, caused the man whom He will lead on high from these 
worlds to do good works and He causes the man whom He will 
lead downwards to do evil works.3 In theism the stress is on 
Divine providence. In the Svetdsvatara Upanisad, the Self is 
the overseer of all actions, who apportions to each person his 
qualities, who executes justice, who restrains the evil, allots 


anuragad virdgah „ 


3 Maitri III. 2 . 


3 K.U. III. 8. 
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"’/good fortune and brings to maturity the actions of the indi¬ 
vidual souls. 1 

The general impression that the Upanisads require world- 
denial is not quite correct. They insist on a spirit of detachment, 
vairagya, which is not indifference to the world. It is not 
abandonment of objects but non-attachment to them. We do 
not raise ourselves above the world by contempt for the world. 
It is the spirit of equanimity which is insisted on. To be tranquil 
ii to envy no man, to have no possessions that another can 
take from us, to fear none. When the Hindu thinkers ask us to 
adopt or relinquishment of home and possessions, to 

accept the three great renunciations, consecrated in the three 
vows, evangelical counsels of poverty, obedience and chastity, 
they point to self-denial as the root of spiritual life. 

Spirit of renunciation does not mean neglect of social duties. 
Satiinydsa does not mean that we owe no duties to the world; 
we free ourselves only from ritualistic duties. Rare fruits of 
spirit ripen on the soil of detachment. 2 There is a popular verse 
which makes out that one should give up attachment, but if 
one is not capable of it, let him cultivate attachment; only it 
should be attachment to all.3 


We should release ourselves from selfish likes and dislikes. 
The Divine cannot use our mind and body so long as we wish 
to use them for our own ends.4 

Detachment is opposed to attachment, not to enjoyment. 

■* VI. ii, 12, 4; V. 5ff. 

• When Ernest Renan described St. Francis as ‘the one perfect 
Christian’ it was felt to be an exaggeration. Hardly anyone else in the 
Christian world comes so close to the ideal set forth in the Gospels. ‘He 
that renounceth not everything that he hath, he cannot be my disciple.’ 
We feel that these demands are excessive and even fantastic. We excuse 
ourselves by saying that Jesus did not mean all that he is reported to 
have said or that his words were not of general application. We make 
compromises, while St. Francis did not allow any compromises. 

3 tyaktavyo mania-karah , tyaktwn yadi iakyaie niisau 
n kartavyo mama-karah kimlu sarvatra kclrtavyah. 

1 -p. ot. John of the Cross: 'The soul that is attached to anything, 
however much good there may be in it, will not arrive at the liberty of 
divine union. For whether it be a strong wire rope or a slender and 
delicate thread that holds the bird, it matters not, if it really holds it 
last, ;0 until the cord be broken the bird cannot fly. So the soul held 
by the bonds of human affections, however slight they may be cannot 
while they last, make its way to God.’ 
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through renunciation is the advice of the Ua Upanisad. „ 

and evil do not depend on the acts one does or does not, 

on the frame of mind one has. The good man is he who 

concurs with the divine purpose, and the bad man is he who 

resists it. If one’s mind is good, one’s acts will be good. Our 

attempt should be not so much external conformity as inward 

cleansing. From goodness of being good will and good works 

flow. 2 When the soul is at peace, the greatest sorrows are borne 

lightly. Life becomes more natural and confident. Changes in 

outer conditions do not disturb. We let our life flow of itself as 

the sea heaves or the flower blooms. 

Work by itself does not give us liberation. It cleanses the 

mind, purifies the heart and produces the illumination which is 

the immediate condition of salvation. Samkara argues that 

the knowledge of Brahman, as it relates to an existent being, 

cannot be contingent on what a person does or does not .3 

Contemplation is the way to cleanse one’s mind and heart. It 

means rest, suspension of mental activity, withdrawal into the 

interior solitude in which the soul is absorbed in the fruitful 

silence of God. We cannot stop there; we must overflow with a 

ove that communicates what it knows to others. Saints with 

abundant power and tireless energy work for the transfiguring 

m men and the changing of the course of secular history. 

tw ent n leth0dS are Suited for different temperaments, and 
they are all permitted .4 v 



hands' 2 provid T f, permissible to take Me’a blessings with both 
leave them just as gladly/ pr ® pared in the opposlte event to 

do" ‘ Men ahould not think so much of what they ought to 

hoil^ess upon ^ TIdllk llot to ^ the foundation li thy 

as, but we shoX S i«f h + l r Up ° n bcing ‘ For works do not sanctify 
essential being “S acS 2 ^ is not gleat in b£ 

whatev,r be n “ y d °' 

* Sr?*^*”*-* m<uwa. 

see t>.G. V. c. Vasistha says: 

VtS^h- aSyaci - d yogah kas y acit mna-niicayah: 

To some yoga S b£ 22 &Fg ST ^ panmtl ^ 

Weaving thus God has revealed 'two path?. £ ascertamment of truth - 

life in ^(^ways Essentially or ma J- belong to the contemplative 
- essentially or as a predisposition. The moral virtues 






p)§ The Principal Upanisads 

1 / The ethical virtues we are called upon to adopt are mentio: 
in several passages. Life is compared to a sacrifice where the 
fee shall be asceticism, liberality, integrity, non-injury to life 
and truthfulness. 1 The Taittinya Upanisad gives a list of 
students’ duties. He should not be negligent of truth, virtue, 
welfare, prosperity, study and teaching. He should perform 
only those acts which are irreproachable. In case of doubt 
concerning any act of conduct, the student should follow the 
practice of those Brahmanas who are competent to judge, apt, 
devoted, not harsh lovers of virtue. In one passage all the 
virtues are brought together under the three da's which are 
heard in the voice of the thunder, namely, dama, or self- 
restraint, ddna or self-sacrifice, and daya or compassion. 
Praja-pati conveys it to the three classes of his creation, gods 
(deva), men (manusya) and demons (asura) 2 Samkara makes 
out that gods have desires (kama), men suffer from greed 

belong to the contemplative life as a predisposition. For the act of 
contemplation, in which the contemplative life essentially consists, is 
hindered both by the impetuosity of the passions and by the outward 
disturbances. Now the moral virtues curb the impetuosity of the passions 
and quell the disturbance of outward occupations. lienee moral virtues 
belong to the contemplative life as a predisposition.’ St. Thomas taught 
there were three vocations, that to the active life, that to the con¬ 
templative and a third to the combination of both and the last is 
superior to the other two. There are statements to the effect that the 
contemplative life in itself by its very nature is superior to the active 
life. Vita contemplativa, he remarks, simpliciter est melior quam activa, 
for the contemplative life directly and immediately occupies itself with 
the love of God than which there is no act more perfect or more meri¬ 
torious. The contemplative life establishes man in the very heart of all 
spiritual fecundity. When St. Thomas admits that the active life can be 
more perfect in certain circumstances, he qualifies it a great deal, 
(i) Action will only be more perfect than the joy and rest of contem¬ 
plation, if it is undertaken as the result of an overflow of love for God in 
order to fulfil His will, (ii) It is not to be continuous but only an answer 
to a temporary emergency, (iii) It is purely for God's glory, it does not 
dispense us from contemplation. It is an added obligation and we but 
return as soon as we can to the fruitful silence of recollection that 
disposes our souls to the Divine Union. 

1 C.U. III. 17. 

2 B.U. V. 2. 

In the Bhagavata the Lord says that anyone w r ho does not care for 
the people who are in need of care and simply takes to the worship of 
God, his effort is wasted. 

yo mam sarvesu bhutesu saniam atmdnam Uvarani 

hitvdrcam bhajate maudhydd , bhasmany eva juhoti sah . 
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j) and demons from anger ( krodha ). By the practice of the 
tree injunctions we free ourselves from the sway of craving, 
greed and anger. When the Buddha asks us to put out in our 
hearts the monstrous fires of infatuation, greed and resent¬ 
ment, he is emphasising the three virtues enjoined by the 
Upanisads. 

Dama is self-control. We should reduce our w’ants and be pre¬ 
pared to suffer in the interests of truth . 1 Austerity, chastity, 
solitude and silence are the ways to attain self-control. 

Tapas is severe self-discipline undertaken for spiritual ends. 
It is exercised with reference to the natural desires of the body 
and the distractions of the outer world. It consists of exercises 
of an inward kind, prayers offered in the heart, self-analysis and 
outer acts like fasting, self-mortification, sexual abstinence or 
voluntary poverty. Strength is developed by a resisting force. 
The power gained by resisting one temptation helps us in over¬ 
coming the next. To evade discipline is to empty life of its 
significance. Nothing is more tranquil than to be unshaken by 
the troublous motions of the flesh. Renunciation, nydsa, is 
superior to tapas or austerity or asceticism. The.latter is a means 
to the former. It is not to be made into an end in itself . 2 Ethical 
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1 ‘The wise man overcomes anger through mind-control, lust through 
the renunciation of desire. He can attain mastery over sleep by develop¬ 
ing the quality of sattva. Through steadfastness he should protect the- 
organ of generation and the stomach. With (the help of) the eves he 
shou d protect the hands and the feet. Through (the power of) mind he 
should protect the eyes and the ears and through conduct he should 
protect mind and speech. Through constant vigilance he should shed fear 
ana tnrough the service of the wise, he should overcome pride.’ 

krodham Samena jayati, kdmani samkalpa-varjanat 
sattvci-samsevanad dhiro nidram ucchettum arhati. 
dhriya sisnodaram rakset, pani-pddam ca caksusa 
caksuh hrotram ca manasa, mano vacant ca karmana. 
a-pramddad bhayam jahyad, dambham prdjnopasevanat . 
r Brahma Pur ana 235 . 40 - 42 . 

as 1 : Con * ucius: 'With only coarse rice as meal and only plain water 

con r n ^’ and only ray arm as P illow » 1 sti11 ^nd j°Y in the midst of these 
tuitions. Wealth and honour acquired contrary to righteousness are 
me like the passing cloud. 1 Lunyu Pt. VIII. Ch! XV. See F. T. Chenu: 
^nina Moulded by Confucius (1947), P- 9 2 - 

D ° the frogs ' fish and others who live from their birth to death in 
rne waters of the Ganges, do they become yogis?’ 

d-janma-marandntani ca gangadi-tathri-sthitdh 
manduka-matsya-pramukhuh yoginas te bhavanti kirn ? 
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fe includes moral uprightness though many minds feel o: 
he need for mechanical ritual. 

Brahmacarya is not sex-destruction. There is no gulf between 
flesh and spirit, but only between the fallen and the trans¬ 
figured flesh. Ancient Indian thinkers were of the opinion that 
the seed within man and woman is intended for the purpose 
of creating a body by which another soul may come into 
physical embodiment. When thus controlled, brahmacarya 
helps creative work of every description. When the seed is 
wasted in sex excesses, the body becomes weak and crippled, 
the face lined, the eyes dull, hearing impaired and the brain 
inactive. If brahmacarya is practised, the physical body remains 
youthful and beautiful, the brain keen and alert, the whole 
physical expression becomes the image and likeness of the 
Divine. 

Mauna or silence is advised as leading the soul forward to 
contemplation. 1 * By the discipline of silence we curb the ex¬ 
cesses which flow from the tongue, heresy, backbiting, flattery. 
We cannot listen to the voice of God when our minds are 
dissipated, given to restless activity and are filled externally 
and internally with noise. Progress in silence is progress to the 
realisation of spirit. When silence descends on the soul, its 
activities are joined to the silent creative power of God. 3 

Dana enjoins gifts. It is negatively freedom from greed and 
positively assistance to those in need. ‘There is no hope of 
immortality by wealth.’3 Possessiveness is condemned. The 


1 Cp. Isaiah: ‘ The tillage of righteousness is silence.’ ‘In silence and in 
hope shall be your strength.’ 

* ‘While all things were in quiet silence and the night was in the 
midst of her course the Word leapt down from heaven.’ 

3 B.U. II. 4. 2. Cp. Jalal-Uddin Rumi: 

Once the noble Ibrahim, as he sat on his throne, 

Heard a clamour and noise of cries on the roof, 

Also heavy footsteps on the roof of his palace. 

He said to himself, ‘Whose heavy feet are these?’ 

He shouted from the window, ‘Who goes there?’ 
fhe guards, filled with confusion, bowed their heads, saying, 
ft is we going the rounds in search.' 

He said, ‘What seek ye? ‘They said ‘Our camels.’ 

He said, ‘Whoever searched for camels on a housetop?’ 

1 hey said, ‘We follow thy example, 

Who seekest union with God, while sitting on a throne.’ 
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’sTwimriya Upanisad regulates the art of giving. 1 * 3 4 One should, 
give with faith, one should not give without faith, one should 
give liberally, with modesty, with fear, with sympathy. 

Dayd is karuna, compassion. We should try to be at peace 
with all, abhor all cruelty and ill-will.* Enmity means misunder¬ 
standing. A forgiving attitude frees the individual. We should 
grudge none, forgive all. So long as we remember an injustice, 
we have not forgiven either the person or the action. If only we 
know that there is more suffering than wickedness in the world, 
we would be kindly. It is by compassion, which shrinks from 
no sacrifice, that we can overcome the ravages of selfishness. 
We must be patient. God himself is unimaginably patient.3 
Tolerance, long suffering, patience are the fruits of spirit. 

The ethical individual is required to become like a c hil d 4 
The perfect man is a divine child, accepting the divine play, 
without fear or reserve, care or grief, in utter purity. A child is 
not entangled with things that seem important to grown-ups, 
whose occupations are mainly paltry and whose professions 
petrified. A child’s wise incomprehension is linked with 
living and is more than defensiveness or disdain. We cannot 
return to childhood. We have to gain the state which is un¬ 
constricted by temporal purpose, but purposeful, a state in which 
time and eternity coincide. 


When it is said that the Upanisads adopt a spiritual view 
of life, it does not mean that they despise body, life and mind. 
The latter are the conditions or instruments for the life of 
spirit in man. They are not ends in themselves, but are means 


1 I. 11. 2. 

*Devl Bhagavata says: 

here is no virtue like compassion and no vice like the use of violence. 

3 .-p, daya-samam ndsti panyam, pdpam himsa-samam na hi. 

in Rood L ° rd Cr0d ’ merciful and gracious, long suffering and abundant 
guilty 4 SS and truth ’ kee P in S mercy for thousands, forgiving the 
of our T n , s ? ression and sin -’ Exodus XXXIV. 6. 7. ‘The long suffering 

4 ' J>1 is salvation.’ 2 Peter III. 15. 

verted° r ** eraclitus: ‘ The Kingdom is of the child.’ ‘Except ye be con- 
of Hea and become as little children, ye shall not enter into the Kingdom 
child' T 1- J usus - For Mencius: ‘ A great man is one who has not lost the 
new k • rt Nietzsche says: The]cnild is innocence and oblivion, a 
vea c e ? mn ,mg- a P l ay, a self-rolling wheel, a primal motion, an holy 
yea-saying.’ Thus Spake Zarathustra I. 2. 
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or opportunities for the expression of the Universal Spirit in us. 
Spirit and life are not to be separated. 

The ritualistic practices are reinterpreted. They are to 
prepare the mind for spiritual realisation, to spur it on to 
pierce the veil of the finite and to seek deliverance in identifica¬ 
tion with the Supreme Reality. If rites are performed without 
the knowledge of their meaning, they are not only useless but 
dangerous. 1 The presumptuous performer may have his head 
cut off. 2 * 4 He who knows a particular rite and he who knows it 
not both perform a rite, but when performed with knowledge 
the act becomes more effective .3 Meditation on the meaning of 
the sacrifice sometimes took the place of the actual sacrifice. 
‘Suppose,’ Janaka asks Yajnavalkya, ‘you had no milk or rice 
or barley to perform the fire-sacrifice, agnihotra, with what would 
you sacrifice?’ ‘With the fruits of trees and whatever herbs there 
were.’ ‘If there were none?’ ‘Then with water.’ ‘If there were no 
water?’ ‘Then, indeed, there would be nothing here, yet; this 
would be offered, the truth in faith .’4 When the heart is fully 
persuaded, there is little sense of sacrifice. Sacrificial life 
becomes a natural manifestation of the new spirit. Self-conscious 
sacrifice, with its burden of self-righteousness and expectation 
of reward, is not of much use.5 


The caste divisions are mentioned in some of the Upanisads. 6 
Ihey did not, however, harden into a rigid social system. In 
the Chandogya Upanisad five learned Brahmanas who approach 
Uddalaka Aruni for instruction in regard to Vaisvanara Atman 
are taken by him to King Asvapati Kaikeya, who gives them 
instruction after first demonstrating the imperfections of their 
views. Ajatasatru of Kasi teaches Gargya Balaki the nature of 
Brahman, after pointing out the defects of the twelve views 


1 C.U. V. 24. 1. » C.U. I. 8; I. 10— 11. 3 C.U. I. 1-10. 

4 Satapatha Brahmana XT. 3. 1. 

' Yahweh says (Amos V. 21): ‘I hate, I despise y.our feast days, and 
1 will not dwell in your solemn assemblies. Though ye offer me burnt 
o erings and your meat offerings, I will not accept them; neither will 1 
regan e peace offerings of your fat- beasts. Take thou away from me 
e noise pf thy songs; for I will not hear the melodv of thy viols.’ 
gam Y ahweli speaks (Hosea VI. 6) : ‘For I desired mercy, and not 
saciiftce, ana the knowledge of God more than burnt offerings.’ 

4 B.U. I. 4. 15. 
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i/Gargya Balaki sets forth. Ajatasatru observes that it is 
usual for a Brahmana to approach a Ksatriya for instruc¬ 
tion. The doctrine of rebirth is taught by Pravahana Jaivali to 
Aruni with the remark that the Brahmanas had never before 
had this knowledge. 1 Among the students of the Upanisads is 
Satyakama, of unknown origin, whose mother Jabala could not 
tell who his father was. 1 


The four diramas or stages of life are recognised. While the 
usual rule is that one has to pass through successive stages of 
life, exceptions ai'e permitted. Jabala Upanisad asks us to 
renounce whenever we feel a call to it. Besides, even in a house¬ 
holder’s stage one can attain spiritual freedom .3 


XVII 

KARMA AND REBIRTH 

Until we negate the ego and get fixed in the Divine Ground 
we are bound to the endless procession of events called samsara.4 
, lle Principle which governs this world of becoming is called 
a rma. There are moral and spiritual laws as well as physical 

' au al IV.*: U ' I( Where the teacher is the Kin g Citra Gangyayani. 

whobasSomi‘oUedht PM ^^ i V iS 1 Said that a house is no P rison for °ne 
no l as controlled his senses, delights in spirit and is eager for knowledge. 

jitendnyas dtinarater budhasya 

A Whin ^ worr 4. SY^dsyamah him tu karotyk avadyam. 

knowledge athri^/^f ^ iy . utis ,f nd sm ? lis hold that he who has right 
worshiMGofTw a T atl °h inah stages of life and quotes: ‘He that 
devotedly to h cstab hshed himself m the knowledge of truth, attends 
a house-holder^ performs rites > o£fers gifts. he is liberated though 

-jnamnam sarvesv airamesu muktir Hi smartesu irutau ca: yathoktam 
aevarcana-ralas tattva-jnana-nistho'iithi-priyah 

< C P- Roeth >addha}h krlv . & dadad dmv y afh grhastho’ pi hi mucyate. 
to emulate in lu ‘ s •('isolations of Philosophy . 'The temporal world seems 
itself to whatt P . that which it: . cannot full y obtain 01 express; tying 
a Presence whl/ presence there is in this exiguous and fleeting moment, 
gives to what!' Smce 14 carrie , S a c f tain ima g e of that abiding presence, 
being But k L Vei nla - > " P ar ^ abe of it the quality of seeming to have 
time^ and^oT USe lt could not sta y- St undertook an infinite journey of 

Plenitude it cou C lH m n e 1 ° paSS S oin S-* continued that life, whose 

t could not comprehend by staying/ 
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laws. If we neglect the laws of health, we injure our health; 
if we neglect the laws of morality, we wreck our higher life. 
Any rational conception of the universe, any spiritual con¬ 
ception of God requires us to recognise the utter and unques¬ 
tionable supremacy of law in shaping our conduct and 
character. 

The law of Karma is not external to the individual. The 
judge is not without but within. The law by which virtue 
brings its triumph and ill-doing its retribution is the unfolding 
of the law of our being. 1 The world order is a reflection of the 
Divine Mind. The Vedic gods were regarded as the maintainers 
of the order, rta of the world. They were the guardians of rta. 
God, for the Svetasvatara Upanisad, is the ordainer of karma, 
karmddhyaksah, God is law as well as love. 2 His love is through 
law. The working of karma is wholly dispassionate, just, neither 
cruel nor merciful. Though we cannot escape from the workings 
of this principle, there is hope, for if man is what he has made 
•himself, he may make himself what he will. Even.the soul in 
the lowest condition need not abandon all hope. If we miss the 
right path, we are not doomed to an eternity of suffering. 
There are other existences by which we can grow into the 
knowledge of the Infinite Spirit with the complete assurance 
that we will ultimately arrive there. If there is a fundamental 
difference between Christianity and Hinduism, it is said that 
it consists in this, that while the Hindu to whatever school he 
belongs believes in a succession of lives, the Christian believes 
that ‘it is appointed to men once to die, but after this the 
judgment.^ 

r Cp. the words of a fine fragment of the lost Melanippe ofEuripides. 
Dream you that men’s misdeeds fly up to Heaven 
And then some hand inscribes the record of them 
Upon God's tablets; and God, reading them, 

Deals the world justice? Nay, the vault of Heaven 
Could not find room to write the crimes of earth. 

Nor God himself avail to punish them: 

Justice is here on earth, had ye but eyes. 

1 Cp. St. Paul: ‘Behold therefore the goodness and severity of God.' 
Romans XI. 22. 

’ John McKenzie: Two Religions (1950), p. 112. Some Western 
philosophers and early Christian theologians accept the principle of 
rebirth. 
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, :f in rebirth has persisted, at any rate, from the time of 
^panisads. It is a natural development from the views of 
the Vedas and the Brahmanas and receives articulate expression 
in the Upanisads. 1 After mentioning the dispersal of the mem¬ 
bers of the human body at death—the eye of man goes to the 
sun, the breath to the wind, speech to fire, the mind to the 
moon, the ear to the quarters of heaven, the body to the earth, 
the soul to the ether, the hair to the plants and trees, the blood 
and seed to the waters—Yajnavalkya is asked as to what 
remains of the individual. He takes the questioner apart, 
discusses with him in secret about the nature of work In truth 
a man becomes good by good works and evil by evil works d 
<-)ur lives incarnate our characters. 

The future of the soul is not finally determined by what it 
^as telt, thought and done in this one earthly life. The soul has 
nances of acquiring merit and advancing to life eternal. Until 
ne union with the timeless Reality is attained, there will be 
some form of life or other, which will give scope to the individual 
out to acquire enlightenment and attain life eternal. Even as 
non-being is only an abstract lower limit of the existential order. 

in ti U rf ?- Vl1 * S als0 such a l° wer limit. Non-being, if it existed 
n itself diametrically opposed to being, would be completely 

exi!t? y + e i SUC i h n ° n ~ keing is non-existent. Therefore as every 

of good § ° f ^ Divine> * has 8180 the P rom ise 

in which a^m rT^d' ^^ j S - detailed descriptions of the manner 

trated't r 15 0m ThC transiti0n is illus - 

to the end nf exanap es> a SFffs-hopper, when it has come 
then dm f f bladC ° f §rass ’ finds anoTKer Pl ace of support, and 
the end o V fM , t ? waids it ’ similarl T this self, after reaching 
draws himclf X>dy ' dnds another P lace of support and then 
of gold towards it. As a goldsmith, after taking a piece 

similarly dlT* ^ another * newer aTtl more beautiful shape, 
dispelled i, thlS Self ’ after having thrown off this body, and 
form wh ;r rance ’ take another, newer and more beautiful 

1 See > r 11 bC ° f thC maneS ’ ° r demigods or g°ds or of 

2 3- Satapatha, Brahman a I. 5.3.4; X. 3. 3. 8. 

^ • 3 - 37 ~ 3 ^> IV. 4. 1—5 and 9. 7. See Katha I. 1. 5-6. 











miSTfiy 



<SL 


The Principal Upanisads 

Praja-pati or Brahma or of any other beings. 1 These passages 
bring out several aspects of the theory of rebirth. The soul 
finds out its future body before it leaves the present one. The 
soiiTis creative in the sense that it creates a body. At every 


change of body, the soul takes a newer form. The state of each 
existence of the soul is conditioned and determined by its 
knowledge ( vidyd ), its conduct ( karma ) J in the previous 
existence. From the Brhad-aranyaka Upanisad it appears that 
all the organs accompany the departing soul, which enters 
into the samjhdna and becomes possessed of knowledge and 
consciousness 3 , vijhdna. The results of learning and conduct cling 

to the soul.+ - ~~T 

The ignorant, the unenlightened go after death to sunless 
demoniac regions .5 The good are said to go up to regions which 
are sorrowless, through the air, sun, and moon. 1 * * 4 * 6 * The Chandogya 
Upanisa- speaks of two ways open to mortals, the bright and 
the dark, the way of the~godiTand~the way of the fathers. 8 9 
Those who practise penance and faith enter the path of light, 
and they never return to the cycle of human existence. Those 
who are only ethical, performing works of public utility, travel 
by the path of smoke, dwell in the world of the fathers till the 
time comes for them to fall down, then they are born again 
according to their deserts .9 The descriptions may be fictitious, 
but the principle of the ascent and. the descent of the soul 
is what the Upanisads insist on. Beautiful characters attain 
covetable births and ugly ones miserable births. 10 Heaven and 
hell belong to the world of time. 


1 B.U. IV. 4. 3-5. 'As a man puts on new clothes in this world, 

throwing away those which he formerly wore, even so the soul of man 
puts on new bodies which are in accordance with its acts in a former 
life.' Visnu Smrti XX. so. See B.G. II. 13, 22. 

’B.U.IV.4. 2. . 3 IV. 4. 3. 

4 Vp- with this the Buddhist view' that the migrating soul consists of 

vij nana and the other four skandhas of vedana, feeling, samjna, per¬ 

ception, samshara or dispositions and riipa or corporeal form. 

I « W\? afha ^ r - 3 ‘ B - U - IV ‘ 4- “• 

8 Fir TV 10 ' J - 7 See Rv - x ' 19. I. B.G. VIII. 24-26. 

„ , ' J ; 7.. ' I 5- 5-6. there are minor variations in the accounts of 

C.U. and B.U. and K.U. I 

9 C.U. V. xo. 1-6. 

10 C.U. V. xo. 7. K.U. I. 2. 
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goodnelris to he . furthe [ s his solution. The reward of 
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life eternal 

reaSyttrUnite^^T 1 7T“ haS f ° r fts esse "‘ M 

liuman being can rend the wf ^ ^ P oSsib iUty that every 
nition of his true nature a 1 ol se P a rat e ness and gain recog- 
Upanisads deve^ thi , l^ct^vf ^ The 

In the Rg Veda J^ t , ° f hfe eternal - 

and life in the world of heaven b the* 8 le " gth ° f dayS ° n earth 
Brahmanas, the performers of • 6 com P an y of §°ds. In the 
reward of community of beinv VaUOUS rites are Promised the 
with the gods* When the aT'’ com Pamonship and fellowship 
t^ gods became intermediaries^! 6 ™ reCO S nised 

end of unity with the ! ? tbr ^ h whose influence the 
Atman are identified the mV* ° btained * When Brahman and 
with the Self. Deliverance £*£? ^ * declared to be unity 
° r P arad ise. The latter is a Da!??« fr ° m existence in svarga 
soul may live there for ages ant ^ mamfested world. The 
its deeds. Deliverance, on the other ha T*™ t0 earth > a heir to 
union with the Highest Self Hf • nc ' ls a state of permanent 

' B.U. V, 2 , c.u. V. I “ ParadiS<! " a I"*"*** 
■ Sa,ap M u Brahmam II°6. 4 . 8; XI. 4 . 4 . ,,. VI , , 3 
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6 f self-centred life, while life eternal is liberation from it. V 
the former is time extended, the latter is time transcended. 

Enlightenment does not mean a departure in space to a new 
abode. Arrival and departure have no meaning in the context 
of liberation. The passages where the soul is said to go by the 
veins to the rays of the sun and to the sun 1 or from the moon 
through the worlds of fire, wind, Varuna, Indra and Praja-pati, 
to Brahman 2 speak of the soul on the pathway to perfection. 
The Chdndogya Upanisad states that the soul of the emancipated, 
at death, goes out by the hundred and first vein through the 
crown of the head, fire, wind and sun to Brahman.i 

He who knows Brahman becomes Brahman.4 Perfection is 
a state - of mind, not contingent on change of time or place. 
It is an experience of the present, not a prophecy of the future. 
Temporal distinctions do not apply to it, but if any temporal 
terms are to be used, they will be words like ‘now,’ ‘presently/ 
‘When all desires that dwell in the human heart are cast away, 
then a mortal becomes immortal and (even) here he attaineth 
to Brahman.’ 5 Freedom is not a future state on whose coming 
we wait in expectation. It is life in the spirit, in God who is the 
foundation and power of life. 6 


1 Katha III. n. 8. * K U I 2 

3 C.U. VIII. 6. 6. K.U. VI. 16. Maitri VI. 21. 

6 ?u U- 4 '. 9 ' M ' U - IIL 2 - 9- 5 Katha VI. 14 . 

I he Christian scriptures say that ‘the Kingdom of God is among 
you. It lives and moves secretly here and now as the hidden ground 
overcoming Satan and the world. 

Cp. moksasya na hi vdso’sli na grdmdntaram eva va 
ajiiana-hrdaya-granthi-nedo moksa iti smrtah. 
r , . &iva-gita XIII. 32. 

freedom is not in a particular place nor has one to go to some other 
village in order to obtain it; the destruction of the knot of ignorance 
round our hearts is known as freedom. 

M.B. also tells us that the knower of Brahman has neither movement 
nor departure. 

sarva-bhutatma-bhiitasya samyag-bhutuni pakyatah. 

<t-t 1 devapi marge muhyanty a-padasya padaisinah. 
off He Y+u has attairi( ; d the state of the self of all beings, who has- 
fiv tim 1 t , P erf f ct vision of all beings — about the path of such a person 
e gods Themselves are perplexed, seeking to discover the place of one 
who has no place at all/ 

Katha VI. 14. Cp. Kabir: 

O Friend hope for Him whilst you live, understand whilst you live" 
tor m life deliverance abides. * 
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sa or liberation life with the Supreme Person whom 

Orcl'IlT'k in fine lifn^T _ 1 *_ . i*. 

Is it 


^ uuciduuu mu wiui me supreme Person whom 
anc * wors hip in this life? 1 Is it personal immortality 
with absolute likeness to God in the world of Brahma?* Is it 
an impersonal absorption in the Divine Transcendent?3 All 
these views are to be found in the Upanisads. There are four 
aspects of lelease distinguished as samipya or intimacy with 
,vy lyine, sdrupya or sadharmya, similarity of nature with 
the. divine, reflecting his glory, sdlokya or conscious co¬ 
existence with the divine in the same world and sdyujya or 
communion with the divine bordering on identity. 

There are certain general characteristics of the state of 
moksa or freedom. It is conceived as freedom from subjection 
totime .4 As birth and death are the symbols of time, life eternal 
or moksa is liberation from births and deaths. It is the fourth 
state of consciousness beyond the three worlds, what the 
agavad-glta calls paramam brahma or brahma-nirvana. 5 It is 
reedom from subjection to the law of karma. The deeds, good 
ad, of the released cease to have any effect on him. 6 Even 
as a horse shakes its mane, the liberated soul shakes off his 
sm; even as the moon comes out entire after having suffered 


"S“ s ”°* br ° k “' Uvin S . .tot hope of deliverance i 

sMi ha ™ 

If He is found now. He is found then- ’ 
f not, we do but go to dwell in the city of Death. 

‘What then is our course whnt +io,„ Er ‘ by Rabindranath Tagori 
Fatherland whence we hwoV vhat the manner of our flight (to tt 
is not a journey for the I asks Plo 'tmus and,answers: ‘Th 

»«ed jXSBL f ° 'etch « .Ho'to b c' mg “ °'’ ly fa " '“ d “> : »< 

things you must set S H Jo carry you away; all this order < 
call instead upon another visir>r. USe v/°if e ^’ yOU lnust close the eyes an 
vision, the birthri ht of all which 7^ 1S t0 b ° waked within you, 

1 C.U. III. 2o. 2 ’ Which few turn to use.’ Enneads I. 6. 8. 

3 PraSna VI. 5 2 M.U. III. 1. 3; IJJ 2 g_g 

5 In Buddhist texts it ;» • - 4 Athmva Veda X. 8. 44 

the Atharva Veda IV J ® n *™ a va dhatu beyond the three worlds I 
the triad Prlitvl the light 

only with the sphere of the gods On the r na++ BraJ i maaas are c °ncerne 
dent sphere they sometimes^adopt an ag^sticaf/t^ fourth transcei 
cinadhva vai tad vad imdn Inhna, ° n , lc attitude. 

Brahmana I. 2. 1. 12; 4. 21. ' c <*turthani asti vd na va. datapath 

6 B.U. IV. 4. 22. 
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an eclipse from Rdhu, so does the liberated i 
himself from mortal bondage. 1 His works con’sume themselves 
like a reed stalk in the lire.* As water does not stop on the 
lotus leaf, works do not cling to him.3 Works have a meaning 
only for a self-centred individual. Liberation is the destruction 
of bondage, which is the product of ignorance.4 Ignorance is 
destroyed by knowledge and not by works .5 Freedom is not a 
created entity; it is the result of recognition. 

Knowledge takes us to the place where desire is at rest, 
a-kama, where all desires are fulfilled, apta-kdma, where the self 
is the only desire, atma-kama. 6 He who knows himself to be all 
can have no desire. When the Supreme is seen, the knots of 
the heart are cut asunder, the doubts of the intellect are 
dispelled and the effects of our actions are destroyed .7 There 
can be no sorrow or pain or fear when there is no other. The 
freed soul is like a blind man who has gained his sight, a sick 
man made whole. He cannot have any doubt for he is full and 
abiding knowledge. He attains the highest bliss for which a 
feeble analogy is married happiness. He can attain any world he 
nid.y seek. 8 

The law of Karma prevails in the world of sariisara, where 
our deeds lead us to higher or lower stations in the world of 
time. If we obtain knowledge of the eternal reality. Brahman 
or Atman, deeds have no power over us. The state of life 
eternal is said to be beyond good and evil. The knower of the 
self ceases to be stained by action . 9 He goes beyond the ethical, 
though rooted in it, 10 anyatra dharmdt, anyairddharmdL The 



C.U. VIII, * C.U. V. 24. 3. 3 C.U. IV. 14. 3. 

bandhana-nasa eva hi moksah na karyabhulali. S. on B.U. III. 3. 1. 

411 a .. / — 7 7--. 7 • 1 — i r — T _ * 


ffuunoLin jriAunitiiAU . o. U 1 I JD.U, 111, ^ 

mokso na karma-sadhyali avidyastarnayalvCit. A. on B.U. III. i, 
Satapatha Brahmana X. 5. 4. 15. B.U. HI. 4. 2* IV. 4. 12. 


1. 


6 Satapatha Brahmana X. 5. 4. 15. B.U. HI. 4. 2* IV 4. 12. 

7 ^ U ' . I f 2 * 8 - 8 M.U. III. 1. 10. 

9 I aittiviya Brahmana III. 12. 9. 8. 

r K ^X 11 ' H; SCe also C * U * VIII ‘ 4 - 1: M.U. III. 1. 3; K.U. I. 4. 

1 A G 4i 1 ‘ dd r ha . Ma ti hifna Nik ay a I. 135. ‘If you understand the 
p able, of the raft, you must discard dharma, and adharma.’ 

J°Im IH. 9 ‘Whoever is born of God, cannot sin/ 

law ' tianS V ' l8 ' <If y ° U arG led - by the Spirit ' you arc not under the 
Eckhait. There neither vice nor virtue ever entered in/ Dr. W. R. 
Inge, writing on Christian Mystics, pointed out that the illumination of 
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pat h of v n tuc rmcl vice is a means, not an end. The end is bevond 
the law of injunction and prohibition of good and evil. 1 Our 
activities, being inspired by the divine cannot be wrong’; 
Nous is never wrong,’ says Aristotle. 2 The life of a free spirit 
is not bound' by any formulas. It breaks its bonds and finds its 
own way to a development of its own which could never have 
been charted in advance. The liberated spirit conforms spon¬ 
taneously to the ethical rules. ‘‘To one who has knowledge of 
tliL. self, non-hatred and other virtues come off naturally 
without any effort’.3 Every religion sets before us the goal of 
liberation, which has a sense of exaltation, a sense of freedom 
and victory over the world, over evil and death. 

When we are delivered in life, our condition is that of the 
fivan-mukta, who is freed from the bonds of conditioned exist¬ 
ences His appearance continues without much outer change. 
His embodied state does not affect the being whom it clothes, 
as-he has complete control over the bodily frame and knows its 
externality. Though tossed in the welter he retains his vision. 
While jivan-mukti is deliverance during life, videha-mukti is 
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deliverance after death, when out of bodily form. In either 
case the soul is freed from conditioned existence. 

There is the suggestion about krama-mukti or gradual release. 
When the release is only partial and temporary, the individual 
soul descends again into the egoistic life and the higher con¬ 
sciousness is withdrawn from him. The memory of that experi¬ 
ence, however, will work its way, until the impurities are 
removed. 

The different emphases we find in the Upanisads, in regard to . 
the state of freedom, can be understood if we bear in mind the 
integral or fourfold character of Brahman. In some passages 
oneness with Brahman is stressed; in others communion with 
the Supreme Person and in still others devotion to the Cosmic 
Spirit and participation in the work of the world. Union with 
God may take many forms. When the outer self is hushed, the 
deeper layers of consciousness are released into activity, the 
self may enter into the silence of the Absolute Brahman or into 
communion with the Eternal Person or be transported into the 
beatific embrace of the Cosmic Spirit. The soul may pass 
through various realms of spirit, bathing in their light and 
feeding on their bliss. 

Yajnavalkya centres his attention on oneness with the 
Absolute Brahman, a state where there is no' desire'' there is 
no passion, not even any consciousness, pretya samjhd nasti . 1 
When honey is prepared by the collection of various juices, the 
latter cannot discriminate from which trees they were drawn; 
even so when the souls are merged in the Real, they cannot 
discriminate from which bodies they come.- The self rises 
above the distinction of subject and object which characterises 
all empirical consciousness. It is altogether time-transcending. 
This is impersonal immortality where the soul achieves abso¬ 
luteness, unconditioned being.3 It is illumined consciousness 



; J? n U - r/ n - 4 - w;: IV. 5. 13. * C.U. VI. 6. 10. B.U. IV. 3. 21. 

Kariki, on M a a.uf^ maVt ‘ aSClibed t0 § ' U also occurs in Gauclapada’s 


na nirodho na cotpattir na baddho na ca sddhakah 
na mumuksuY na vai mukta ity esa paramarthata. 

« ls 110 destruction, nor is there origination. There is no one bound 
nor is ^bere one practising discipline. There is no seeker of freedom nor is 
there the freed. Such is the highest state. 
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^ oblivion of consciousness. It is not a void of immobile 
peace where all is lost and everything is extinct. This is only 
one aspect of deliverance. 

There is also the account where the self becomes one with 
the Supreme Person. He who knows ‘I am Brahman / becomes 
the universe. Even the gods cannot prevent him from becoming 
the universe for he is its soul . 1 Man has potential universality 
which he actualises in the state of liberation. We are one with 
the indeterminate pure silence in essence and with the personal 
Lord in the liberty of cosmic manifestation. Out of the peace 
and poise of Brahman arises the free activity of the liberated 
individual. Essential unity with God is unity with one another 
through God. In the sense of heightened awareness we do not 
forget the world, which seems strangely of one piece. We are 
lifted out of provincialism into perspective, as we become aware 
of something vaster, profounder, more ultimate than the world.- 


'When the mind returns to its natural abode there is neither the path 
nor anyone who traverses it/ 

citte tu vai pardvrtie na ydnarh no ca yayinah. 

Lanhdvatara Sutra. Sylvain Levi’s ed., p. 322. 
Nirvana is defined as the absence of the distinction of knower and 
knowable, gvdhya-grdhaka-rahilatd. Negative descriptions of nirvana 
abound in Madhyamaka-Vrtti. 

aprahinam asampraptam anacchinnam ahdsvatam 
aniruddhatn anutpannam etat nirvanam ucyaie. 

„ XXV. 

Cp. Bnddhatvarn, 

na bhdvo ndpi cabhavo buddhatvam tena kathyate 
tasniad buddha-tathd-prasiie avydkrtamayo maiah. 

Mahdyana Sutrdlamkara. See also 22 and 26. 

na suddha nasuddha buddhata naikatd na bahuta. 

See also 


y asm in sarvam idam pro tarn jagat sthdvara jangamam 
iasniinn eva layani ydti budbuddh sdgare yathd , 11. 

^ univcrse > » movable and immovable is interwoven in him. 

* ™ r ge in him like bubbles in the sea. Culikd U. 17. 

To be refunded into Brahman as an earthen vessel is refunded into 

ot!r,°i W i n , causal substance, i.e. clay, means nothing else but complete 
annihilation. R.B. I. 3. 21. 1 b.U. I. 4. 10. 

* Cp. Plotinus: ‘We see all things, not in process of becoming, but in 
being and see themselves m the other. Each being contains in itself the 
whole intelligible world. 1 herefore All is everywhere. Each is there All, 
and All is each. Man, as he now is, has ceased to be the All. But when he 
ceases to be an individual, he raises himself again and penetrates the 
whole world/ 
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Rule over oneself, svdrdjya, becomes rule over the won 
sdmrdjya. Salvation is sarvdtma-bhdva. 1 

When the mind assumes the form of the Supreme through 
the power of meditation we have sampvo.jhdta-samddhi , when the 
individual is aware that his consciousness has assumed the 


nature of Brahman? But when all consciousness of external 
objects in the waking state due to the functioning of the senses, 
of internal objects in the dream state due to the functioning 
of mind, or of the unmanifested in the state of dreamless sleep 
is absent, we have a-samprajndta-samadhi. 3 While in the former 
our awareness is of God, in the latter it is of the Absolute. 

There are passages4 which suggest that the released self retains 
its own form freed from the imperfections of the empirical ego 
and untouched by worldly pleasure and pain.5 Yet other pas¬ 
sages affirm the presence of such qualities. They cannot there¬ 
fore be- incompatible with pure intelligence. Such is the view of 
Badarayana. 6 The liberated self’s desires are fulfilled by its 
mere will.7 The self is spoken of as sinless and one with the 
highest Person. Non-separation or avibhdga from Brahman is 


Referring to the desire of Eckhart to be the one, undivided, eternal 
Rudolf Ottn i° dhead : V !! ich is wholl y being, wholly spirit, wholly joy! 
the d s°mSer ChH^ 63 ' ^ IP 18 fundamentally and essentially 7 from 
Jeem anevtr? * conception of salvation to which it must always 
S S « a lltanic pride and a transgression of the impos- 

* f *“«“ - - «■ * “>- 4 .' 

wH " * *» “■ 

1 V t d< t m sarvo ’ smUl manyate so yah sarvatma-bhavah so'svaimanah 
paramo lokah, parama atma-bhavah svabhavikah. S B on 1311 TV -> on 

IV ' 3 ' ”• ya ‘ f»a- 

2 brahmdkdra-mano-vrtti-pravdko'hamkrtim vina 
sampvajndta-samddhis syad dhydnabhydsa-prakarsatah 
, , ,. . Muktikd U. II. 53. 

prabha-sunyam manaMunyam buddhi-siinyam cid-dtmakani. 
atad-vydvrlti-rupo’sau samadhir muni-bhdvitah. 

5 Thn' n , L I4 J 1; see a,so vir - 1- 5; VII. 2. 2; VII 3 I ibld ' IL 54> 

‘ i v. 4-0. B.S. IV. 4 . 7 . 7 b.S. IV. 4 . 8. C.U. VIII. 2. 1. 
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>;•-£-/ ted in ma ny passages. 1 Non-separation is not absolute 
^-iidSmity. i he liberated self has no other overlord, anyadhipatih? 
Ihere are passages where the self is said to possess adjuncts, 
which make for individuality and others where these are 
denied. Badarayana reconciles the two views by affirming that 
the. assumption or non-assumption of individual form is 
entirely a matter of option for the released soul.3 It can, if it 
so chooses, enter into many bodies created by its own wall even 
as the flame of a lamp can convert itself into several flames 4 
In the Altareya Aranyaka it is said that Vamadeva ascended 
irom this world, and attained immortality in yonder world of 
heaven.5 the Kausttakt Upanisad gives us an account of the 
world of Brahma with the Aparajita palace, the tree Ilya, the 
balajya city and the sea Ara. The passages of the Upanisads 
wmch make out that the reward of enlightenment is heaven in 
one torm or another have in mind co-residence with Brahma or 
nirayya-garbhaP The Brahma Sidra discusses the question 
t other those who go by the path of the gods reach the world 


r JJ. o -J r — ~ 11 1C WUIIU 

ox mranya-garhha Brahma or become one with Isvara. Badari 


•i 1 , * ° wuc Willi MoUClrU. IDa.QQ.ri 

nolds that they reach the world of Hiranya-garbha, for only to 
ms world is going possible. Samkara says, ‘The created Brahma 

not th SP c ClflC locaIit y and 50 can be the goal of a journey but 
tli P m buprcme Brahman who is present everywhere and is 
reach T\ SGlf ° f the travellin g individual selves.’7 When we 
o/tho nm we continue t0 function there until the end 

W , hCn al ° ng With Brahma - wc enter the Supreme 
Ttc ' ^amkara thinks that all this refers to gradual 

3 b! • 4- 4- S.B. IV. 4-6. , B S IV 0 

yada tu a-sa'nmlL^fA s f a l lfa ^ h pamhalpayaii tada sasariro bhavati, 

4 B.S TV 1 da aianra } bhavah. S.B. IV. 4 . i 2 . 

vikara-iaMi-vogSt 5 evall? e1iai} an f kt J 'pradtpa-bhavam Rpadyate 

bhSvam apadya sarvani saiiihnut 1 V- aisvarya-yogdt aneka- 

5 II 5 Hi satnkalpa-srstam sartrdni aviiati S B IV i k 

7 hdrya-brahmanah cvn „„ , See B ' U ' I V ' 3- C- C.U. VIII .'\ 2 \ 

^ pYadeiavat ^. na'tu 

S-B. IV. 3 . 7 . ya sau ' a fatatttat gantmam pratyagatn.atvac ca 

See Prasna. V. 5 . Cp. also: 

— Sassss. 

natures fulfilled enter the highest plat S^vTh bSST 
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/release, krama-mfikli . 1 Jaimini holds that the liberated 
enter the highest Brahman . 2 Badarayana is of the view that 
those who meditate on symbols go to the world of the symbols 
and not to the world of Brahma. 

Even as we have the fourfold nature of the Supreme, the 
liberated individual has different aspects of utter peace, pure 
energy, devotion to the Cosmic Spirit and participation in the 
world. He looks at the world and is lost in it, as it is a perpetual 
striving to raise itself above itself .3 

When we refer to Absolute Brahman, we emphasise the 
illumined quiescence, the non-objective consciousness in which 
there is a total extinction of sorrow and evil, the pure bliss 
infinitely surpassing all human joys, far exceeding the power 
of man to conceive. This very insight makes the self one with 
the Supreme and all existences. Only we are no more bound to 
them in a false relation. In our transfigured consciousness 
where our egoistic individuality is absent, we are not divided 
from others but feel one with them. Our real self is no more the 
individual, mental being, but is one with the Self behind the 
mental forms of all other selves. Our body, life, mind are no 
more binding, but become the transparent vehicle of our divine 
consciousness. When that end is reached we are a true becoming 
of the Divine, a free movement of the Universal Spirit. Our 
body, life and mind, we feel, are one with the cosmic body, life 
and mind .4 Our spirit fills the whole world. By knowing the 
eternal we understand the true nature of God, the world and 
the individual. 


Spiritual wisdom ( vidya) does not abolish the world, but 
removes our ignorance (avidyd) of it. When we rise to our true 
being, the selfish ego falls away from us and the true integral 

. 1 S.B. IV. 3. n. > B.S. IV. 3. .12-14. 

3 Communing in this sort through earth and heaven 
With every form of creature, as it looked 
Towards the Uncreated with a countenance 
Of adoration, with an eye of love. 

' Wordsworth. 

4 ^P’ raherne: 'You never enjoy the world aright till the sea itself 
tioweth m your veins, til! you are clothed with the heavens and crowned 
with the stars; and perceive yourself to be the sole heir of the whole 
world, and more than so, because men are in it who are everyone sole 
heirs as well as you. . . .* 
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world, though with a different outlook. The world also continues, 
though it is no more alien to us. To live permanently in this new 
consciousness is to live in eternity. 

Possessing the immortality of non-birth, the redeemed self 
still assumes, by free volition an individual form in the mani¬ 
fested world. Birth is a becoming of the Supreme in the cosmic 
being. This becoming is not inconsistent with Being. It becomes 
a means and not an obstacle to the enjoyment of life eternal. 
To be released from the chain of birth and death is not to flee 
from the world of becoming. Bondage does not consist in the 
assumption of birth or individuality, but in the persistence of 
the ignorant sense of the separate, selfish ego. It is not the • 
embodiment that creates the bondage but the frame of mind, 
lo the free spirit life has no terrors. He wishes to conquer life 
for God. He uses the world as the mould and condition for the 
manifestation of his spiritual freedom. He may assume birth for 
the purpose of helping the world. 1 There will be individualisa¬ 
tion without an ego-sense. The play of the individual conscious¬ 
ness can take many forms, assume many aspects and poises. All 
through, however, he lives in the truth of the cosmic play with 

no delusion, released from ego, in full control of the manifested 
being. 

flle individual soul is eternal. It endures throughout the 
cosmic process. It commences at birth as the inheritor of the 
Previous person and survives physical death in an altered form, 
bor the self that has realised perfection the body ceases to be 
a burden. He lives in the flesh but not after the flesh 
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does not aim at the improvement of humanity, but his life 
itself is a service. His renunciation has become the natural 
consequence of his wisdom. The Chandogya Upanisad dis¬ 
tinguishes desires that bind from the desires that liberate, 
and speaks of the Supreme Self as desiring and purposing 
truth. 1 

Sariikara argues that the co-existence of karma or work, in¬ 
volving, as it does, the distinction of doer and the thing done, 
with the knowledge of the identity of the individual self with 
the Supreme, which negatives all such distinctions, is incon¬ 
ceivable. 2 It is only self-centred action that becomes impossible. 
The liberated individual becomes active in God. God is bom in 
us, i.e. becomes active in us, when all powers of the soul, which 
hitherto have been bound and imprisoned, become liberated 
and set free. 'For we are his offspring/3 God becomes the centre 
of the free man's life so that love is radiated and good works 
spring forth spontaneously. He is as unconscious of the pow r er 
of his life as life itself, which springs, blossoms and puts forth 
its life's work in a free outpouring with no reflection on the 
why or the wherefore. He lives out of his own depths, and life 
wells up out of itself. In a sense, he is not the doer. He has 
become one with the Universal Self, possessed by the Trans¬ 
cendent; he is udastna or unattached. The Universal Self has 
taken sovereign possession of the individual soul. When the 
individual soul ascends into the silence it becomes vast, tran¬ 
quil, actionless. It observes the actions of prakrti without 
taking part in them. There is no personal factor, and therefore 
there is no bondage. 

Those who have attained life eternal live and wander about 

1 satyak-amah, satya-amkalpah. VIII. i. 5. 6. This is life eternal, that 
they might know thee, the only true God/ Richard of St. Victor says: 
The soul utterly puts off itself (i.e. its self-centred desires) and puts on 
divine love; and being conformed to that beauty which it has beheld, it 
utterly passes into that other glory/ 

3 Introduction to Kena. 

3 ‘I do nothing of myself' (John VIII. 18). ‘Not what I will but what 
thou wilt (Mark XIV. 36). Boehme said: Thou shalt do nothing but 
forsake thy own will, viz. that which thou callest “I" or “thyself/* By- 
which means all thy evil properties will grow weak, faint and ready to 
die; and then thou wilt sink down again into that one thing, from which 
thou art originally sprung/ Discourse between Two Souls . 
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vorld, to all appearance, like ordinary mortals. They wear 
pedal signs. Only their activities are centred in the highest 
being and are completely under their control, which is not so 
for those who live in the world of samsara. They are tolerant, 
sympathetic and respectful to the unliberated who are struggling 
with unsatisfied minds to diminish the evil and imperfection 
in the world. These are helped by the seers who accept the 
conventions with the idea of refining them. They live and 
suffer and rejoice and die as other mortals do, but they have 
no doubt in their minds, no fear in their hearts. For the liberated 
soul, samsara and moksa or nirvana as the Buddhists call it, 
time and eternity, the phenomenal and the real, are one’. 
Though the liberated soul lives in the world of becoming, he 
hves with his consciousness centred in the Divine ground of all 
being. As a matter of fact, his consciousness, because it is centred 
m God, is intensified, and so his life in the world is more vital. 
Holy calm, supreme self-mastery and righteous action charac¬ 
terise the lives of saints. They become a light, a power of the 
Truth to which they have struggled and attained, and help the 
development of others. 1 They will be engaged in the work of the 
world,* sustained by their rare vision, until the struggle with 

evi1 and imperfection is altogether overcome and the world is 
restored to spirit. 

Whether after liberation one takes an active interest in the 
world or renounces it is a matter of temperament. Yajnavalkya 
choosies to retire to the forest, while Janaka rules a state. 

atever they do, they help those like us who are lost in the 
"°k ,° f sorrow an< ^ suffering. Though embodiment or dis- 
em m™ ent ! ‘ a ^ es no difference to the liberated souls, as they 
wnriH A Wlt b compassion, they take up the burden of the 

crossed nw”' t0 Vwe ^ a ~ ci ~ i ^ ama vl ‘Themselves having 
r ’ rem ain out of compassion for men and in 
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order to help them also to make the crossing.’ 1 Until all people 
are redeemed, the liberated work in the world assuming indi¬ 
vidual forms which are the vestures of spiritual life. Spirit and 
material existence, dnanda and anna, are the highest and lowest 
rungs of a continuous series. There is a link between the two. 
Even as the eternal Divine is able to hold the whole universe 
within itself while remaining pure spirit, the soul that is one with 
the Eternal possesses the same poise, with reference to the indi¬ 
vidual setting. It is no more ignorantly immersed in the 
mutable creation. It exists consciously in its true being while 
usmg the psycho-physical apparatus, which it does not any more 
mistake for its true being. While the liberated retain the con¬ 
sciousness of the transcending, self-existent, timeless, they 
identify their being with the Infinite God in whom all existences 
dwell. 


Again and again, the Upanisads stress that we should see 
all existences in the Self and the Self in all existences. Even 
as the Supreme is all these existences, we also should acquire 
the right relation to the world. Perfect fulfilment of our indi¬ 
viduality means the perfect fulfilment of our relations with the 
world and the other individuals. We are called upon to over¬ 
come not only our separate egoistic existence but also our life 
m a paradise of self-absorbed bliss. The perfected soul cannot 
ook with indifference on the sufferings of the imperfect, for 
they are also his own self. He would work to lift them into 
freedom. It is not now a function of altruism but is the life 
divine, the integral way. He will work until all beings in the 
manifested world are fulfilled. The liberated individuals are 
released from their individuality at the close of creation. 

Brahma-loka is the widest possible integration of cosmic 
experience, the farthest limit of manifested being. Brahma is 
the soul that ensouls this great dwelling. He is the true life of 
every being. He endures during the whole period of the cosmos, 
ueyona it there is nothing in the manifested world. It is not 


associated S Y°* a 2 4 ). God is permanently 

If 00(1 Wh ° is the ete ™atly free can 
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:ernal beyond the empirical. It is the farthest limit of 
dfestation. When the world receives its consummation, 
when it is delivered from time to eternity, then there is the 
flight of the alone to the Alone. The pldn of God for the world, 
which was before creation is carried out, for He is the beginning 
and the end of the world. 1 The Cosmic Lord has his exteriorised 
existence and his interior life. When he turns outward the 
cosmos is evolved; when he turns his attention inward, the 
cosmos retreats into latency and the manifested world ter¬ 
minates. When the world is redeemed, the Supreme Lord 
becomes the Absolute One, alone, and knows nothing else. 

In the Brahma-loka the liberated individuals present to each 
other as one. They are manifold in the cosmic process. Their 
consciousness of the Supreme which is lodged in the buddhi is 
one and not divided among the bodily forms. This identical 
consciousness is associated with different bodies, This mani¬ 
foldness does not take away from the unity of the divine being. 
Until the final return of the whole universe into the Abso¬ 
lute, until the purpose of God before the creation is carried 
out, the individuals, freed from bondage to matter, will retain 
tfleir distinctiveness without being sundered by boundaries. 
When the two poles of being are reconciled, when-all individuals 
rise above the plane of quality, with its ego sense, struggling 
aspiration and imperfect love, the world lapses into" the 
Absolute. 2 
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The Upanisads use the inherited forms of religious worship 
f0r , the realisation of the Supreme. The Vedic mantrai 
; ~ ed t0 V T adoUS powcrs > s V mb olic of important aspects 
Of, the Supreme Reality. They teach the religion of i,UdU 
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ciith and upasana, worship. The Brahmanas deal with ri 
and by their performance we are said to gain our en$s. Both 
these methods are taken up by the Upanisads and reinterpreted. 

While the Upanisads recognise that deliverance is the 
supreme end of life, they are aware that many are not ready 
for the supreme sacrifice, the dying to their ego. They need 
some preparation for it. They ask for emotional satisfactions, 
and for their sake devotional and ritualistic practices are 
tolerated. They are not useless, for they lead us on by the upward 
path by directing our minds and hearts to the reality of the 
Eternal Being and gradually take us out of ourselves into the 
true religion of the spirit. 1 Till the goal is reached, the law of 
Karma works, and we get the rewards for our worship and piety 
according to the intensity of our faith and devotion. 

The different forms of sraddha or faith, upasana or worship, 
and practices of yoga are treated as means to the supreme end 
of self-knowledge or atma-darsana, which is at once a union with 
the one transcendent Being beyond all the worlds and a union 
with all beings in the world. 

Again and again the Upanisads speak of the God who is 
hidden, nihitam guhdydm. God is not easily comprehended. 
There is a certain element of reserve in God as distinct from 
His revelation. The reserve is there because man has to put 
forth effort to know the Divine. God does not wish to relieve 
us of our responsibility. As His purpose is the development of 
free human personalities. He does not disclose himself to us 
easily and openly. He remains shrouded in mystery, and yields 
only when our total self yearns for God. 2 


1 A second century Christian apologist said: ‘Among us you will find 
uneducated persons and artisans and old women, who, if they are unable 
in words to prove the benefit of our doctrine, yet by their deeds exhibit 
the benefit arising from their persuasion of its truth; they do not rehearse 
speeches but exhibit good works; when struck they do not strike again; 
when robbed they do not go to law; they give to those that ask of them, 
and love their neighbours as themselves.’ Quoted in Cambridge Review. 
February 14, 1948, p. 348. 

* O Rama, the Supreme is pleased with him who is ever endowed 
with non-violence, truthfulness, compassion and . kindness to all 
creatures.’ 

ahmsd salya-vacanath dayd bhutesv anugrahah, 
yasyaitdni sada rama, tasya tiifyati keiavah. 

Visnu-dharmottara T. 58. 
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gfe stages are mentioned as preparatory to God-vision 
Itma-sdksdtkara ), sravana or hearing, manana or reflection, 
and nididhyasana or contemplation. The first step is to learn 
what has been thought and said about the subject from teachers. 
We should listen to them with sraddhd or faith. 1 -Faith is an act of 
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will, a yearning of the heart rather than an intellectual disposi¬ 
tion. It is faith in the existence of the beyond, astikya-buddhi as 
Saihkara calls it.- We should have faith in the integrity of the 
seers whose selflessness has enabled them to know the nature 
of Ultimate Reality by direct acquaintance. The propositions 
they have formulated from out of their personal experience give 
us knowledge by description, as we do not yet have direct vision 
of the truth. Yet the knowledge we acquire by hearsay or 
report is not unverifiable. The truth of the Vedic propositions 
can be verified by us, if we are prepared to fulfil the necessary 


conditions. 


In the second stage of manana or reflection we attempt to 
form clear ideas by the logical processes of inference, analogy, 
etc. So long as faith is firm, the need for philosophy is not felt.' 
With the decline of faith, the spirit of inquiry increases. Un¬ 
questioning belief in the inherent power of knowledge underlies 
the whole intellectual fabric of the Upanisads. The truth of 
•the Vedic propositions can, however, be inferred by us by 
logical processes. Hearing of the scriptures is not devoid of 
intellectual content. He who hears understands up to a point. 
But when he reflects on what he hears, he adds to faith a 
knowledge which increases faith. There is great insistence on the 
need for logical inquiry.3 Without it faith will degenerate into 
credulity. Without the material supplied by faith, logical 
reason may become mere speculation. While the scriptures 
declare the truth by enunciation, philosophy establishes it by 
argument. 


Sariikara says, ‘When the two, scripture and reasoning, 

3 \\^aZf aMa ' V< \ k l c - u vUvdsn b- s S. on Katha I. x. 2. 

nntbntl vnt taru 2 0t . be a ttained by any means other than inquiry. 
vJSt na ’ il ™™*SnyaIadhanaih. S. Y 

... ‘ t •; A 11 ‘Y S- the word e . ven of a child, if it is reasonable, should be 
1 . else should be rejected even if it be said by the Creator.’ 

yuku-yuhtinn upadeyam vacanam balakad api. 
anyat trnani iva lyajyam apy uktam padiua-janmand. 
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7 demonstrate the unit} 7 of the self it is seen clearly as a bael 
fruit in the palm of one’s hand.’ 1 There are many for whom the 
Supreme is not an immediately experienced fact; nor are they 
willing to accept its validity on the authority of the scriptures. 
For them logical arguments are necessary. 

The distinction between smti, what is heard, and smrti, what 
is remembered, between direct experience and traditional 
interpretation, is based on the distinction between sravana and 
manana. The deposit of experience is not the same as the 
conclusions of theology. The primary data are the smti : 
they are experiential; the formulated conclusions are secondary 
interpretations. The one represents the evidence, the other 
records a doctrine. When there is a dispute .between the two we 
get back to the evidence. It is always open to review the evi¬ 
dence afresh. The doctrinal statements are conditioned by the ' 
historical situations in which they are produced. We must be ' 
able to get behind the propositions to the events they describe, 
stand in the tension between the data and the interpretations, 
if we are to understand the significance of the doctrines. The 
defect of all scholasticism, Indian or European, is that it tends 
to regard itself as a cold, bloodless logic which moves from one 
position to another with a remorseless rigour. Life is the 
master of thought and not thought of life. 

Logical knowledge acquired by a study of the scriptures and 
reflection on their teaching is only indirect knowledge. It is 
not a direct grasp of reality. Thought must pass into realisa¬ 
tion. The ideas of the Upanisads should be imaginatively 
and inwardly apprehended. They should be allowed to 
sink deep and simmer before they are re-created in life. 
Nididhyasana is the process by which intellectual consciousness 
is transformed into a vital one. We give up the pride of 
learning and concentrate on the truth.* Faith becomes 

1 agamopapatti hyatmaikalva-prakakanaya pravrite iaknutah karatala- 
gata-bilvam iva dariayitum. S. on B.U. III. i. 1. 

-i'thuya sarva-sasirani'yat satyarii tad updsyatdm. Uttar a Gita. 
liven if we study the Vedic texts and all the scriptures we cannot know 
tne trutl1 of reality if we are the victims of intellectual pride. 

adhitya caluro veddn sarva-iaslrdtiy anekasah' 
brahma-tattvam na jananli darpopahala-cetasah. 

Muktikd U. II. 65. 
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in us by the steady concentration of mind on the 



Nididkyasana or contemplation is different from updsana or 
worship. Worship is an aid to contemplation, though it is not ^ 
itself contemplation. In worship there is the distinction between 
the worshipping- self and the worshipped object, but in con¬ 
templation this distinction is held in suspense. There is a still¬ 
ness, a calm, in which the soul lays itself open to the Divine. 
Intellect, becomes like a calm sea without . a ripple on its 
surface. ' ” / 

•Meditation is not argument. It is just holding oneself 
steadily in front-of the truth. 2 The whole energy of the mind is 
centred on the object to the exclusion of all else. We let the 
full flavour of the idea meditated on expand in the mind. Even 
updsana is defined as the continued flow of an identical currents 
of thought .3 It is also of the nature of meditation .4 We can 
practise meditation in any direction, place or time in which we. 
can concentrate our mind .5 Here the process of abstraction, 
isolating the self from the objective, is employed. Concentration. ~ 
is the condition of prayer. More than condition it is itself prayer. 
In prayer we must dismiss alkdistracting ideas, disturbing influ¬ 
ences and retire within oneself. We are asked to retire to a field 
or a forest where the world and its noise are out of sight and far 
away, where the sun and the sky, the earth and the water all 
speak the same language, reminding the seeker that he is here to 
develop like the things that grow all around him. 

In all the three stages, a teacher may be found useful. Only 

T". darvl paka-rasarii yatha. 

Cp. also Bunyan: 

Seest thou a man wise in his own eyes, 

.... J here is more hope of a fool than of him. 

2 Mdidhyasanam sad-ckartha-vriti-praviUam. 

Greek thought, theory meant not hypothesis but con- 
resnH* lc , act uot o£ a speculator but of a spectator. It is not the 

beholding Ttwif^Tv. 011 aS that o£ the process of investigating, the 
realisation T),r> ' le o r y provides the necessary basis for effective 
attemritWl win, reek usa ge brings out that no realisation can be 
™ th ? ut an Equate theoretical preparation. 

samana-pmtyuya-pmvaha-karanam upasanam. S.B. IV. x. 7. 

4 dhyana-mpa. S.B. IV. 1.8. 

S B s ^dhakasya ekagratd bhavati tatra eva upasita. 
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ose who act in the right way are the dcdryas . 1 Samkarananda 
distinguishes three kinds of disciples. He who understands 
what is taught along with the proof, when Ire hears only once, is 
the good pupil; he who understands it only after hearing many 
times and after giving himself and his teacher much trouble 
is the bad pupil. He who understands what the teacher says 
but cannot control his own mind, he is the middling. The last 
are to be led to firm conviction by various means. 2 " 

The truth can be taught only up to a point. It has to be 
v assimilated by personal effort, by self-discipline. Yoga is a term 
that signifies the method of concentrations by which we attain 
to unity with the Eternal.4 The practice of yoga is mentioned 
in the Upanisads. In the Katha we are asked to suppress speech 
and mind, merge the latter in the knowledge self, that in the 
great self, that in the tranquil self, the Absolute. The highest 
stage is attained when the five senses, mind and intellect are 
at rest .5 The Svetasvatara Upanisad gives detailed directions on 


1 svayam dear ate yas tn deary as so'bkidhiyate. 

Cp. Chaucer's poor parson of a town: 

This noble ensample to his sheep he yaf 
_ That first he wroghte, and afterwards he taughte. 
he B hagavata says: ‘The seeker of the highest truth and supreme 
good should seek guidance from a teacher who has mastered the Vedic 
texts and realised the self. 

tasmad gurum prapadyeta jijndsuh ireya uttamam 
kdbde pare ea nisnatam brahmany up as a m dir ay a m . 

2 yaJi sa hrd-uhtam sopapattikam gyhndti sa uttamah, yas tn anekala 
ucyamcmam atmdnam gurum ca samhlesya grhndti sa numdah, yas tu 
gunintam grhnan sva-cittam niroddhum a-kaktah sa madhyamah, sa tu 
gurunoRtasya vdnyasya vd upadehena citta-dhairyam vividhair vaidikair 
upayair netavyah . On K.U. II. i. 

-* jndnani yogatmakam viddhi. Know that knowledge has yoga for its 
essence. 

] Mkywn jTvatmanor ahur yogam yoga-viiaraddh. Devi Bhdgavata. 

' with this the Confucian fasting of the heart. ‘May I ask ’ said 
a; 1 ' in w ^ a t consists the fasting of the heart ?' 

Cultivate unity,’ replied Confucius. ‘You do your hearing not with 

p r ?’i W ‘ th y . our mind : not with y° ur mind, but with your very 
^ring stop with the ears. Let the working of the mind 

J J 1 . 1 ' lf . 1 hen the soul will be a negative existence, passively 

SSHS 1Z22& &TA! ** 


abide. And that negative state is the fasting of the heart.' 

. __ ien C s . J ^ reason I could not get the use of this method 


. me use oi tnis method 

ls my own individuality. If I could get the use of it, my individuality 
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.ctice of yoga. 1 When the awakening takes place scripture 
ceases to be authoritative,’ 2 sruter apy abhdvali prcibodhe.i 
In the Vedas we have vivid belief in powerful gods who are 
not mere abstractions. Adoration of personal gods, along with a 
sense of dependence on and trust in them, which is a marked 
tendency in the religion of the Veda, becomes prominent in the 
Katha and the Svctdivatara Upanisads. The Katha Upanisad 
makes out that saving knowledge is not a matter of learning but 
is revealed to the fortunate man by the highest Reality itself. 
Even the doctrine of predestination is suggested. 

Unfortunately different aspects have been exclusively" 
emphasised so as to give rise to the impression that the Upani¬ 
sads do not give us any single coherent view. It is suggested that 
in the Upanisads the true doctrine is that the Real, the thing-in- 
itself, is empty of content and all positive views are deviations 
from it caused by the inability of man to remain at the high 
level of abstract thought, postulated by the distinction between 
the thing-in-itself and the appearance and the natural tendency 
to apply empirical categories to the thing-in-itself. The absolu¬ 
tists and theistic views of the Upanisads are not exclusive of 
each other. Samkara and Ramanuja emphasise different aspects 
°f the teaching of the Upanisads. 

Upasana or worship is the basis of the doctrine of bhakti or 
devotion. As Brahman is not described in the early Upanisads 
in sufficiently personal terms, the later ones like the Katha and 
the Svetasvatara look upon the Supreme as personal God who 
bestows grace. Devotion to the personal God is recommended 
as a means for attaining spiritual enlightenment. 1 * 

would have gone. Is this what you mean by the negative state?’ 
‘Exactly so,’ replied the Master. 

1 II. See also Maitri VI. 18—27. Appaya Diksita in his Yoga Darpaiia 
asks us to concentrate on the self-shining self between the two brows, 
listen to the text ‘That art thou,’ conceive oneself as absorbed in it and 
practise meditation. 

pratyag atmdnam alokya b hr i tv or madhye svayam-p rabhav : 
srutva tat-tvam-asity aikyam m&tvdsmlti tad abhyaset. 

S.B. IV. 1. 3. 3 §. 0I1 B.U. VI°i. 

\ S.U. VI. 21 and 23. Images, pilgrimages, ceremonies are all acces¬ 
sories to devotion. 

I he Bhdgavata asks us to love the Supreme with all our being, ‘Lord 
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The Upanisads give us different modes of devotional < 
CiSGS, by which we are trained to fix our minds on a single 
object. Gradually we get prepared for the contemplation of 
absolute truth, 1 

The prevalent theistic creeds were assimilated to the teaching 
of the Upanisads. The later sectarian Upanisads identify the 
Supreme with Visnu, Siva or Sakti, which are regarded as 
different phases of the One Reality. The Supreme is conceived 
as a person in relation to persons, and symbols taken from 
social life, lord, father, judge are employed. Sometimes dynamic 
symbols like the power of life, the spirit of truth, the glowing 
fire that penetrates and pervades are used. 

Symbols belong to an order of reality different from that of 
the Reality which they symbolise. They are used to make the 
truth intelligible, to make the unbearable audible. They are 
meant to be used as tangible supports for contemplation. They 
help us to reach awareness of the symbolised reality. Some, of 
these symbols employed by religions are common. Fire and light 
are usually adopted to signify the Ultimate Reality. It means 
that the minds of people are formed similarly and experiences 
of people do not differ much from one part of the world to 
another. Even conceptions about the origin and nature of the 
world often agree, though they arise quite independently. The 
images aie all framed to mediate between the Supreme Absolute 
and the finite intelligence. The individual is free to select for 
worship any form of the Supreme. This freedom of choice 
i$ta-devatdradhana means that the different forms are all 


may our speech be engaged in recounting your qualities, our ears in 
nearing your stones, our hands in doing service for you, our mind in the 
remembrance of your feet, our head in bowing to this world which is 
your dwelling-place and our eyes in gazing at the saints who are your 
living images on earth. y 

vdnl gunanukathane sravanau -kathaydm 
haslau ca karmasu manas lava pddayor nah 
smrtydrn siras lava nivdsa-jagat-prandme 
drstih satam day sane* sin bhavat-tanundm. 


1 n ab £t' a 7 ° ma , n mystic of the 8th century, says: ‘Oh my Lord if I 

1 0f Hell> bUrn rnc iu heli: a ‘ ld if 1 worship Thee 
from hope of paradise, exclude me tlience; but if I worship Thee for 
Ilnne own sake, then withhold not from me Thine eternal beauty.’ 
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the Supreme. The acceptance of one form does not 
mean the rejection of others. 

The Supreme is to be comprehended only by a supreme effort 
of consciousness. This knowledge cannot be expressed at the 
level of thought except through symbols. The symbols are 
not entirely subjective. The relativity of the symbols does not 
destroy either our capacity to discover the truth or our faith in 
the existence of objective reality. It is true that different objects 
appear differently from different points of view, but the validity 
of the different points of view need not be denied. Statements 
about reality are definitions of the relationship between those 
making them and the reality which they are describing. 
Symbols have a meaning, and this meaning is objective and 
shared. The bearers of the meaning may be psychological 
states, separate existences, not even identical in their qualita¬ 
tive content, but meanings can be studied and understood^ 

The Upanisads do not speak to us of limited dogmas. The 
life of spirit is wider than any particular religious formulation. 
Religion deals with man’s seeking for the eternal, the sources of 
truth and joy, and particular formulations are but approxima¬ 
tions to the Unutterable. Our minds are not detached from the 
circumstances of time and place. Full truth can be known only 
by a mind of transcendent rationality. The conception and 
expression by men of the reality which is universal, can only be 
partial according to the diversities of race and character. As the 
Upanisads lay stress on spiritual experience and psychological 
discipline, they do not insist on any one set of dogmas, rites or 
codes. I hey are also aware that we may touch different aspects 
of the spiritual experience when we attempt to define it. We 
111 ay use any symbols and methods which help to bring about a 
change of consciousness, a new birth. 1 

The one Supreme who dwells in us is conceived externally. 

1 be vulgar look for their gods in water, men of wider know- 

• *, Gandhi included from Guru Govind Singh’s writings the following 
ln bis public prayers: 

livava alia tcre nama 
mandira masdija tere dhama 
sabko san-mati de bhagavdn 

u C'od, Is vara and Allah are Thy names; temples and mosques are Thy 
places of abode. Grant to all right understanding (of this). 
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ledge in celestial bodies, the ignorant in (images made of) wood 
or stone but the wise see the Supreme in their own self/ 1 'The 
yogins see the Supreme in the self, not in the images. The 
images are conceived for the sake of contemplation by the 
ignorant/ 2 The soul of man is the home of God. God is in every 
one of us ready to help us though' we generally ignore Him.3 
Whatever be the form we start with, we grow to the worship of 
the one Universal Spirit immanent in all.4 The worship of the 
determinate form is recommended as a preparation for the 
apprehension of non-determined Reality.5 Narada Bhakti Sutra 


1 apsu devd manusyandm , divi devci mamsiyiam 
bdlandm kdstha-losthesu buddhesv dtmani dev at d 

2 iivam dtmani pasyanti pratimasu na yoginah 
ajiidndm bhdvandrthdya pratimdh parihalpitdh . 

Darianopanisad ; see also Siva-dharmottara . 

The Bhdgavata says that'fire is the god of the twiceborn, the (innermost) 
heart is the god of the wise, the image of the ignorant, for the wise. 
God is everywhere. 

agn irdevo dvijdtmdm, hrdi devo mamsindm 
pratiniasv alpci-buddhindm , jndnindm sarvato harih. 

3 Though really companion and co-dweller, man does not understand 
the friendship of Him who dwells within the same body/ 
na yasya sakhyam pimiso’vaiti sakhyuh 
sakha vasan samvasatah pure'smin. 

Bhdgavata. 

Pingala, the public woman, got disgusted with her life and said, 
'Casting aside this eternal lover who is near (in my own heart), is my 
beloved, gives me joy, gives me wealth, I foolishly seek another (from 
outside), who does not fulfil my desires, who gives me only sorrow, fear 
and blind infatuation and is petty/ 

santam samtpe ramanam rati-pradam vitta-pradam nityam 
imam vihaya 

a-kamadam duhkha-bhayddhi-soka-moha-pradayh tuccham aham 
bhaje'jnd. 


She resolved: 


Bhdgavata XI. 8. 31. 


'He is the friend, most beloved Lord and one's own self to all embodied 
beings. I shall earn Him by offering myself to .Him and play with Him as 
Goddess Laksmi does. 

suhrt presthatamo natha, dtnid cay am sanrinam 
tarn vikriydtmanaivdham rame'nena yathd ramd. 

+ Bhdgavata XI. 8. 35. 

4 yasmin sarvam, yatah sarvam, yah sarvam, sarvatat ca yah . 

In whom is everything, from whom is everything, who is everything, 
who is everywhere. 

5 Cp. Kalpataru I. 1. 20. 

nir-vi&esam param brahma sdksdt kartum anisvardh. 
ye mandds te’nukanipyante sa-vUesa-niriipanaih . 
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us that the true devotee becomes a fulfilled being, in>~ 
lortal and content. 1 Even the released perform image worship 
by way of sport. 2 There is a danger that the emotions of awe 
and reverence are likely to be treated as ends in themselves. 
They prepare for spirituality.'! Devotion ultimately leads to the 
knowledge of one’s essential nature.4 For Ramanuja bhakti is 
a type of knowledge. 5 

Spiritual training begins with the external, with word and 
gesture in order to produce the answering spiritual content, 
but we should not stop at any stage short of life in God. 6 There 
are those who regard the forms they worship as final, though 
the Upanisads make out that the Real has aspects of both 


Commenting on Brahma Sutra III. 3. 59, 5 . argues that each one is at 
liberty to choose the form of worship according to his liking and perform 
it. The direct union with the object of meditation is the result of each of 
these meditations. 

1 yal Icibdhva pumdn siddlio bhavati, amrto bhavati, irpto bhavati. 

2 mukta api Itlayci vigrahddikam krtvd bhajante. 

3 Gopikas become one with the Supreme by fixing their minds on Him, 
by singing His songs, by doing His deeds. 

Lan-manashdh tad-dldpdh tad-vicestdh tad-atmikdh. 

There is utter abandonment to God or prapatti. pati-sutdnvaya 
bnrdtr-bavdhavan ati vilamghya te'nty acyutagatah . 

I he glory of meditation on the name of God is mentioned after the 
whole Bhdgavata is related to Pariksit. 

pat it ah skhalitah drtah ksutvdvdvivci&o bruvan 
haraye ndma ity uccair mucyate sarva-pdtakdt . 
j sva-sva-rupdnusandhanam bhaktir ity abhidhiyate: dtma-tattvdnusand- 
htmam bhaktir ity aparejagah. In Bhakti-mdrtanda , bhakti is deiined as 
that form of love in which when the lovers are together they are afraid 
oi being separated and when they are not together they have a painful 
longing for union. * 

a-drsfe darsanotkanthd, drste vislesa-bhirutd 
nadrstena na drstena bhavata labhyate sukham. 

5 dhmvdnusmrti. 

6 uttamo brahma-sad-bhavo, dhyana-bhavas tu madhyamah 
stutir japo’dhamo bhdvo, bahih-pujd adliamcidhamah 

T Mahdnirvdna Tantra XIV. 122. 

the highest form of worship is the realisation of the Supreme in all 
he meditation of the Supreme is the middling state; prayers to and 
Praises of him with the silent repetition of his name is the'lowest and 
external worship is the lowest of all. Again: 

bat a-kridanavat sa Warn rupa-ndmadi-ka Ip a nam . 

All4 , . . , ibid. XIV. 117. 

All the imagined names and forms arc as playthings for the children. 
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tranquil transcendence and cosmic universality. The advocates 
of bhakti look upon the worship of the personal God as the 
highest bliss, 1 though those who regard the Absolute as super¬ 
personal declare that it is somewhat lower than the highest, 
that those who do not get beyond the stage of the worship of 
the Personal God, enter, on death, into a heavenly state of 
existence. This survival in the worlds of the blessed belongs to 
the process of time or samsara. It is not emancipation from 
time or timeless union with reality. 

Any form of worship which falls short of complete self- 
naughting will not take us to the unitive life. Faith, devotion, 
surrender are the means to it. Each individual has to achieve 
insight by his own effort after long and persistent practice. 2 
When the veil of intellectual knowledge, of avidya, is swept 
aside, a flood of light breaks upon the awakened soul and a 
vision of the Universal Self is achieved. This self is present, real 
and concrete even as a physical object is present to the physical 
eye. The Supreme is not so much an immanent God as an experi¬ 
enced God, felt as an inward principle of power and new being in 
life. When we rise in contemplation, when there is the vision of 
the Supreme which is entirely beyond the power of the soul to 
prepare for or bring about, we feel that it is wholly the opera- 


1 Cp. Vedanta Desika. * ' 

O Lord, if Thou art gracious, if I am (always) 
by 1 ny side, if there is in me pure devotion 
to*Thee, if I am in the company of. those who are Thy 
servants, then this samsara is itself salvation. 
tv am cet prasldasi tavdsmi samipatas cet 
tvayy asti bhaktir anaghd kari-saila-ndtha 
samsyjyate yadi ca dasaj anas tvadiyah 
samsara esa bhagavan apavarga eva. 

2 Cp. St. Paul: ‘Work out your own salvation with fear and trembling; 
for it is God which worketh in you both to will and to do of His good 
pleasure.' Epistle to the Philippians II. 12-13. 

I he seventeeth-century Platonist, Norris, writes*. ‘The solitary and 
contemplative man sits as safe in his retirement as one of Homer’s 
heroes in a cloud, and has this only trouble from the follies and extrava- 

+U 11 ?°* men ’ that ile P itios iein • I think it advisable for every man 
that has sense and thoughts enough to be his own companion (for 
certainly there is more required to qualify a man for his own comparty 
ihan for other men's), to be as frequent in liis retirements as he can, and 
to communicate as little with the world as is consistent with the duty 
of doing good, and the discharge of the common offices of humanity.' 
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of God working on the soul by extraordinary grace. In a 
sense all life is from God, all prayer is made by the help 
of God’s grace, but the heights of contemplation which are 
scaled by few are attributed in a special degree to divine grace. 
After the vision the light may fade, darkness may afflict the 
soul, but the soul can never lose altogether what it has once 
seen. Our effort thereafter shall be to renew the experience, make 
jt the constant centre of all our activities until the completely 
real is completely known. 

There are references to visions and auditions which sometimes 
accompany the soul s ascent to God. They are really an em¬ 
barrassment to the aspiring soul. They distract its attention 
and sometimes tempt it to remain on the wayside without 
pressing forward to the goal. These visions and'auditions are 
not an essential part of the religious intuition. These are 
symbols on the natural and historical plane of the mysteries of 
spiritual life. All objects in the natural world are reflections of 
the happenings in the spiritual world. The events of the life of 
spirit are reflected symbolically in the world of space, time and 
matter. 


The paradoxes of mystical language are resolved when they 
^ r e taken over into vital consciousness. The mystery-filled 
“gures of the Upanisads are abstractions to those who look upon 
them from outside. The Upanisads speak to us of different 
forms of genuine religious experience. Whether it is contempla¬ 
tion of the Absolute, or meditation on the Supreme Person or 
worship of the Cosmic Spirit, or absorption in the world of 
nature, they are all genuine forms, as they aim at the same 
ultimate conclusion of self-transcendence. Man must be sur¬ 
passed. There are different regions in the realm of spirit in 
which the consciousness of man freed from the fmitude of self 
a nd enlarged finds fulfilment. 

In other religions, too, we have these varieties of mystic 
xperience. There are some who wish to establish contact with 
!0<i regarded strictly as a person, and live a life in ever com¬ 
plete accord with the divine will and at long last reach the 
fflost intimate union with God. There are others who wish to 
go beyond union to unity, a state of consciousness which is 
above subject-object relationship. Naturally the Upanisads do 
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not adopt an attitude of dogmatism. 1 This attitude of accept¬ 
ance of all forms of worship has been a persistent character of 
India's religious life.* The word of God is not bound by lan¬ 
guages in which it is spoken.3 It is the one voice that is heard 
in all religions. 


We are heirs of a richer heritage than most of us are aware of. 
The life of the people of spirit, from the beginning until now, 
has a great deal to offer us. If we cut ourselves away from the 
rich treasury of wisdom about man's aspirations on this earth 
which is available to us from our own past, or if we are satisfied 


1 St. Paul's remarkable words that all nations 'seek the Lord if haply 
they might feel after him and find him, though he be not far from 
everyone of us' (Acts of the Apostles XVII. 27) indicate the right 
attitude. 


Eckliart : 'He who seeks God under settled forms lays hold of the form, 
while missing the good concealed in it.' 

2 'The Supreme is pleased with him who listens to all discourses on 
dharmas, who worships all gods, who is free from jealousy and has 
subdued anger.' 


srnute sarva-dhaymdmk ca say van devdn ncimasyati 
anasuyur jita-krodhcis tasya tusyati heiavah. 

Visnu-dharmoltara I. 58. 


Cp. the popular verse: 


At heart a Sakta, outwardly a Saiva 
and in gatherings a Vaisnava. 
antah kdkto bahih saivo , sabha-madhye ca vaisnavah. 

others^ USG ** ieSe s y mb °k' we knd that some are more adequate than 

Uddhava said (Pandava Gita 17): 

vdsudeyam parity ajy a yo’nyam dev am updsate 
trsito jdhnavi-tire kupam vdnehati durbhagah. 

-That unfortunate one, who, rejecting Vasudeva, worships another god 
is hke a thirsty person searching for a well on the bank of the Ganges. 

. rdosa writes of Krishnadeva Raya of Vijayanagar empire: 'The 
ivmg allows such freedom that any man may come and go and live 
according to his own creed without suffering any annoyance and without 
enquiring whether he is a .Christian, Jew, Moor or Hindu.' An Advanced 
y %sto jy of India by R. C. Majumdar, H. C. Ray Ghaudhuri and K. Datta 
l 1 946 ), p. 379. 

3 Cp .■ \ irgil s passionate outburst: 'Blessed is he who has won to the 
neart of the universe; he is beyond good and evil. But that is too much 
icn ordinary humanity to attain; it is a very good second best to know 
, gods of tile country, to hve the life of the country.’ Georgies II. 490 if. 

, 11 i any ] ? orn in barbar ?us nations, do what lieth in him, God will 
reveal to him that which is necessary to salvation either by inspiration 
or by sending him a teacher.' St. Thomas Aquinas 2. Sent Dist 28 q, 
1, U4, ad 4 










Introduction 


our own inadequate tradition and fail to seek for ourselves 
gifts of other traditions, we will gravely misconceive the 
spirit of religion. Loyalty to our particular tradition means 
not only concord with the past but also freedom from the past. 
Hie living past should serve as a great inspiration and support 
for the future. Tradition is not a rigid, hidebound framework 
which cripples the life of spirit and requires us to revert to . a 
period that is now past and beyond recall. It is not a memory of 
the past but a constant abiding of the living Spirit It is a 
living stream of spiritual life. 
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BRI-1A D-A RA N Y A KA UP A NISA D 


Ihe brhad-dranyaka-Upanisad which is generally recognised 
to be the most important of the Upanisads forms part of the 
Satapatha Brahmana. It consists of three Kandas or sections, the 
Madhu Kanda which expounds the teaching of the basic identity 
of the individual and the Universal Self, the Ydjhavalkya or the 
Muni Kanda which provides a philosophical justification of the 
teaching and the Khila Kanda, which deals with certain modes 
of worship and meditation, updsana, answering roughly to the 
three stages of religious life, sravana, hearing the upadesa or the 
teaching, manana, logical reflection, upapatti and nididhydsana 
or contemplative meditation. Of the two rescensions of the 
Satapatha Brahmana, the Kdnva and the Mddhyandina, 
Samkara follows the former, and the text adopted here is 
the same. 


/ 
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CHAPTER I 
First Brahmana 

THE WORLD AS A SACRIFICIAL HORSE 

1 . aum. usa vd asvasya mcdhyasya sir ah, siiryas caksuh, vatah 
pranah, vydttam agnir vaisvanarah; samvatsara dtnidsvasya 
mcdhyasya, dyauh prstham, antariksam udaratn, prlhivi 
pdjasyam, disah pdrsvc, avdntaradisah pdrsavah, rtav&hgani, 
mdsds cdrdhamdsds ca parvani, ahoratrdni pratisthah, naksa- 
-trdny asthini, nabho mdrhsdni; uvadhyarh sikaiah, sindhavo. 
gudah, yakrc ca klomanas ca parvatah, osadhayas ca vanaspatayas 
ca lomdni. tidyan purvardhah, nimlocah jaghandrdhah, yad 
vijrmbhate tad vidyotate, yad vidhunute tat stanayati, yan meliati 
tad varsati; vag cvdsya vdk. 

1 . Aum, the dawn, verily, is the head of the sacrificial horse, 
the sun the eye, the wind the breath, the open mouth the 
Vaihdnara fire; the year is the body of the sacrificial horse, the 
sky is the back, the atmosphere is the belly, the earth the hoof, 
the quarters the sides, the intermediate quarters the ribs, the 
seasons the limbs, the months and the half-months the joints, 
days and nights the feet, the stars the bones, the clouds the 
flesh; the food in the stomach is the sand, the rivers are the 
blood-vessels, the liver and the lungs are the mountains, the 
berbs and the trees are the hair. The rising (sun) is the forepart, 
the setting (sun) the hind part, when he yawns then it lightens, 
when he shakes himself, it thunders, when he urinates then it 
rains; voice, indeed, is his voice. 

The first chapter of the Upanisad is the third chapter of the 
Aranyaka. 

asvamedha: In this sacrifice a horse is let loose and a guard of 
three hundred follows his track. If any one hinders the horses’ 
Progress, the guard will have to fight. When the horse completes a 
Victorious circuit of the earth and returns to the capital, he is offered 
, . s a sacrifice and the king who performs the sacrifice assumes the 
of sovereign, emperor. 

The horse sacrifice described at length in Satapatha Brahmana 
’ x ~5) is given here a cosmic interpretation. It is used as a 
Vehicle of religious truth. 

The idea of sacrifice as a means to account for creation goes back 
T -° the Purusa Sukta of the R.V. (X. 90 . 129 ), where from each 
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of the members of the primeval person, Purusa, some part of the 


world is made. 

asvasya medhyasya: of the sacrificial horse, medharhasya. S. 
vyattain: open mouth, vivrtam mukham. S. 
dtmd: body, sariram cdtma. S. 

pdjasyam:\\ooi,pddasyam,pdddsana-sthdnam. £. See M.U. II. i. 4. 
The earth is his footing. The supra : phvsical can be reached only when 
we have a firm hold of the physical. The thinkers of the Upanisads 
reach their conclusions by a study of the sensible fact, of the concrete 
realities of the physical world. 
parvani: joints, sandhayah. 
nabhah: clouds, nabhastha meghah . 

uvadhyam : half-digested food in the stomach, udarastham ardha- 

jirnam asanam. S. 

guddh: blood-vessels, nadyali. 

vijrmbhate: yawns, gatrani vindmayati, viksipa ti. S. vijrmbhanam 
mukha-vidaranam . 

vidhunute: shakes, gatrani kampayati. £. 
mehati: urinates, rnutram karoti. S. 


2. ahar vd asvam purastan mahima nvajayata. tasya purve 
sanuidrc youth, rdtrir enam pascdn mahima nvajayata, tasyapare 
samudre yonih, etau vd asvam mahimdndv abhitah sambabhuvatuh 
hayo bhutva dcvdn avahat, vajt gandharvan, arvasnrdn, asvo 
manusydn; samudra evdsya bandhuh, samudro yonih . 

2. The day, verily, arose for the horse as the vessel called 
mahiman appeared in front (of the horse). Its source is in the 
eastern sea. The night, verily, arose for the horse as the vessel 
called mahiman appeared behind (the horse). Its source is in the 
western sea. These two vessels, verily, arose on the two sides of 
the horse as the two sacrificial vessels. Becoming a steed he 
carried the gods, as a stallion the Gandharvas, as a runner the 
demons, as a horse men. The sea, indeed, is his relative, the sea 
is his source. 

At the horse sacrifice, asva-medha, two vessels are placed one in 
iront of and the other behind the horse, made of gold and silver, to 
hold the sacrificial libations. They are here interpreted cosmically as 
the ea§tern (Bay of Bengal) and the western (the Arabian sea). 
mahima: greatness, mahattvam. S. 

The two vessels are made of gold and silver. The gold vessel is 
the day because both are bright, dlpti-sdmdnydt ; the silver vessel is 
the night, both the words rdjata and ratri begin with the same 
syllable rd. Silver and night may have a common nature if the night 
is a moonlit one, candrika-dhavalatva-sdmydt . 






Brhad-dranyaka Upanisad 


I5i 


/ \ / rn r 

sea is taken by S as the Supreme Self: paramdtmd, samutpadya 
bhutani dravanty asminn iti vyutpattya parama-gambhlrasy eivarasya 
samudra-sabdatdni aha. See A. 


Second Brdhmana 
CREATION OF THE WORLD 


1. naiveha khhcandgra asit. mrtynnaivedam dvrtam dsit, 
asandyayd, asandydhi mrtyuh ; tan mano' kuruta, atmanvi sydm iti. 
so’rcann acarat, tasydrcata. apo’jayanta arcate vat me kam abhiid 
iti; tad evarkasya arkatvam; kam ha vd asmai bhavati } ya evam 
etad arkasya arkatvam veda. 

1. There was nothing whatsoever here in the beginning. By 
death indeed was this covered, or by hunger, for hunger is 
death. He created the mind, thinking ‘let me have a self 
(mind). Then he moved about, worshipping. From him, thus 
worshipping, water was produced. ‘Verily/ he thought, ‘while 
I was worshipping water appeared, therefore water is called 

_ ark a (fir e). Water surely comes to one who thus knows the 

reason why water is called ark a (fire)/ 

All this was non-being covered by death who is Hiranya-garbha / 
By his thought the universe is produced. 

Death is Hiranya-garbha. It is the matter with which he interacts. 
It is tamas or darkness which is represented as his body: cp. Snbala U. 

yasydvyaktam iariram yasydksaram sarlram, yasya mrtyus sariram 

esa sarva-bhiitantardind apahata-pdpmd divyo devah eko nardyanah. 

Hiranya-garbha is tamas sariraka-paramdtmd, the Supreme Self 
with the body of darkness. 

He thought, ‘let me have a self/ i.e. let me develop a world of 
conscious and unconscious objects: 

cctandceta'na-prapahca-sarirakas-sydm iti sanikalpa manah krtavdn. R. 
kam: water or happ iness, kam udakam snkham vd. S. 

2 tipo vd arkah. tad yad apam sara dsit, tat 'samahanyata, sd 
fr nvy^ abhavat , tasyam asrdmyat. tasya srantasya taptasya tejo 
raso mravartatdgnih. ‘ J 


2. \\ater, verily, is arka. lhat which was the froth of the 
watei became solidilied; that became the earth. On it he rested. 
From him thus rested and heated (from the practice of aus¬ 
terity) his essence of brightness came forth (as) fire. 


F 
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After the production of the earth Praja-pati rested: sarvo htfokah 
kdryam krtvd srdmyati, prajapates ca tan mahat kdryam yat prthivl - 
sargah. S. 

tejo-rasah: essence of brightness, tejas-sdra-bhutah. R. 


3. sa ircdhdtmdnam vyakuruta , adityam trtiyam , vdyum 
trtiyam, sa esa pranas tredha vihitah. tasya prdcl dik sir ah, 
asaa cdsau cairmau; athd asya pratdci dik pnccham, asan cdsau ca 
sakthyau; daksind codici ca pdrsvc, dyauh prstham, antariksam 
udaram, iyam urali , sa eso’psu pratisthitah, yatra kva caiti tad 
' eva pratitisthaty evarh vidvdn. 

3. He divided himself threefold (fire is one-third), the sun 
one-third and the air one-third. He also is life divided threefold, 
the eastern direction is his head and his arms are that and that 
(the left and the right sides). Likewise the western direction is 
his tail and his two hip-bones are that and that. The southern 
and the northern directions are his sides. The sky is the back, 
the atmosphere the belly. This (earth) is the chest. Thus he 
stands firm in the waters. He who knows this stands firm 
wherever he goes. 


pratitisthati: stands firm, or obtains a resting-place, sthitim labhatc: £. 


4. so'kamayata, dvitiyo ma dtrnd jayeteti, sa manasa vacant 
mithunam samabhavad asandyd mrtyuh, tad yad rota dsit, sa 
samvatsaro ’bhavat; na . ha purd tatah samvaisara asa . tam 
etavantam kdlarn abhibhah. ydvdn samvatsarah, tam etdvatah, 
kdlasya parastdd asrjata; tamjdtani abhivyddaddt sa bhdn akarot 
saiva vag abhavat. 

4. He desired, let a second self (body or form) be born of 
me. He, hunger or death, brought about the union of speech by 
mind. What was the seed there became the year. Previous to 
that there was no year. He reared him for as long as a year 
and after that time he sent him forth. When he was born he 
(Death) opened his mouth (to devour him). He (the babe) 
cried, bhdn . That, indeed, became speech. 

Life is the result of previous knowledge and conduct, rcto bijam 
jhand-karma-Yiipam janmantara-krtam. S. 

5. sa aiksata: yadi va imam abhimamsye, kaniyo'nnam 
karisya Hi: sa tayd vac a tendtmanedam sarvam asrjata yad idam 
kifii ca, rco yajumsi sdmdni chanddmsi yajhdn prajdh pasun. sa 
yad yad evasrjata, tat tad attum adhriyata ; sarvam va attiti iad 








Brhad-dranyaka Upanisad 


153 


sarvam asydnnam 


adihtvam, sarvasyaitasyattd bhavati, 
havah, ya evam ctad aditer adititvam veda. 
wr \ bought, ‘If I kill him I shall make very little food.’ 

1 1 that speech, with that self he brought forth all this 
whatsoever exists here, (the hymns of) the Rg Veda, (the 
formulas of) the Yajur Veda and (the chants of) the Schra Veda, 
ie metres, the sacrifices, men and cattle. Whatever he brought 
forth that he resolved to eat. Verily, because he eats every¬ 
thing therefore the aditi-naluxe of Aditi (i.e. Aditi is so called). 

& w 10 knows thus the aiiz/i-nature of Aditi becomes an eater 
of everything here, and everything becomes food for him. 


aiksatd: thought, acintayat. R. 

In the previous passage, it is said that Death brought forth bv 
the union of speech and mind, year &c; here it is said that he again 
brought forth Vedas &c. S. explains that while the previous union was 

of an unmamfested character, avyakta, the present one is manifested 
oaky a. * 

5. quotes R.V. (I. 59. 10) ‘Aditi is the skv, Aditi is the atmosphere, 
Aditi is the mother, she is the father.’ 

6. so’kamayata, bhiiyasd yajnena bhiiyo yajeyeti; so’sramvat, 
sa tapo’tapyata: tasya irantasya taptasya yaso viryam ud- 
akrdnw.t. prana vai yaso viryam; tat prdnesiitkrdntesu sariram 
svayitum adhriyata, tasya iarira eva mana dsit. 

6. He desired: ‘let me sacrifice again with a greater sacrifice ' 
He rested, himself, he practised austerity. While he was thus 
rested and heated, fame and vigour went forth. The vital 
breaths, verily, are fame and vigour. So when the vital breaths 

departed, his body began to swell, but the mind was set on the 
body. 


bh \Z a - l: agai £ P*"*?*!*- & explains that Prajd-pati had performed 
a horse sacrifice in his previous life and those thoughts were in his 
minci now. 

ltV a thl Ul & ta: He Poised austerity, tapas is literally ‘burning.’ 
Throng , £ c * used by the concentration of mental energy 

H- X ■ l 90 ' 1 Slow >y 

mire metal we ^ practice of austerities. To make ourselves 

we StS & &I5 fircs - w ; cann °* b » 

we possess that we mayTawldar to him “ °* ,bat 

7. so kdmayata, medhyam ma idarii sydt, dtmanvy anena sydrn 
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iti; tato’svah samabhavat , yad asvat, tan medhyam abhud iti 
evdsva-medhasydsva-medhatvain; esa ha vd asva-medham veda , 
ya enam evam veda. tam anavarudhyaivdmanyata; tam samva- 
tsarasya parastad atmana dlabhata: paiun devatdbhyah pratyau- 
hat. tasmdt sarva-devatyam proksitam prajapatyamalabhante; esa 
ha vd asva-medho ya esa tapati: tasya samvatsara dtmd, ayam 
agnir arkah , tdsyeme loka dtmdnah ; tav etdiv arkasvamedhau. so 
punar ekaiva devata bhavati, mrtyur eva; apa punar-mrtyum 
jayatiy nainam mrtyurm dpnoti, mrtyur asydtma bhavati , etdsdm 
devatdnam eko bhavati. 

7. He desired, let this (body) of mine be fit for sacrifice and 
let me have a self (body) through this. Thereupon it became a 
horse, because it swelled, it has become fit for sacrifice (he 
thought). Therefore the horse-sacrifice came to be known as 
asva-medha. He who knows it thus, verily, knows the asva-medha. 
Letting it remain free, he reflected; and at the end of a year he 
offered it to himself (sacrificed him for himself). He gave up 
the (other) animals to the divinities. Therefore (men, priests) 
offer to Prajd-pati the sanctified (horse) dedicated to all the 
gods. Verily, that (sun) which gives forth heat is the horse- 
sacrifice. His body is the year. This (earthly) fire is the arka 
and these worlds are his bodies. So these are two, the sacrificial 
fire [arka) and the horse-sacrifice. Yet again they are one 
divinity, even death. He (who knows this) overcomes repeated 
death, death cannot get hold of him, death becomes his body, 
and he becomes one with these divinities. 


dtmanvi: becomes embodied, atmavan , sariravan. 
dlabhata: offered, sacrificed it to himself, diambham kfiavan. 
prohsitam: sanctified, mantra-sarhskytam. A. 

He overcomes death, assumes the body of death. He becomes 
superior to time. 


Third Brahmana 

THE SUPERIORITY OF BREATH AMONG THE 
BODILY FUNCTIONS 

1. dvayd ha prd]dpatyah y devas casuras ca. tatah kdniyasd eva 
devah , jydyasd asurah , 'ta esu lokesv aspdrdhanta , te ha devd iictih , 
hantdsuran yajha udgithendtyaydmeti. 

1. There were two classes of the descendants of Prajd-pati, 
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Jods and the demons. Of these, the gods were the younger 
and the demons the elder ones. They were struggling with each 
other for (the mastery of) these worlds. The gods said, come, 
let us overcome the demons at the sacrifice through the 
udgitha. 


dvayah: two classes, dvi-prakdrdh. 

The gods and the demons refer to the organs, speech and the rest, 
xhey are inclined to sacred or worldly objects, to good or evil, then 
become divine or demoniac, sdstm-janita-jmna-karma-bhdvitdh 
dyotanat deva bhavcmh, ta eva svdbhdvika-pratyaksdnumdna-janita- 
dr?ta-prayojana-karma-jndna-bhdvitd asurdh. §. They become gods 
when they slune under the influence of thoughts and actions as taught 
py the scriptures. These very organs become demons when they are 
influenced by their natural thoughts and actions based (only) on 
perception and. inference and directed to visible (secular) ends. 
It is a distinction of life, not of beings. § also says that the gods 
were less numerous and less strong than the demons. 
aspardhanta: struggled with each other, vied with each other: 
paraspara-vijigisam krtavantah. 

Cp. Veto's Sophist, where a stranger from southern Italy who has 
studied the Eleatic logic of Parmenides likens the philosophy of his 
own and earlier times to the mythical battle of the gods and the 
giants. ‘What we shall see is something like a battle of gods and 
giants going on between them over their quarrel about reality. One 
Party is trying to drag everything down to earth, out of heaven 
and the unseen, literally grasping rocks and trees in their hands' 
lor they lay hold upon every stock and stone and strenuously affirm 
that real existence belongs only to that which can be handled and 
otters resistance to the touch. They define reality as the same thing 
as ody, and as soon as one of the opposite party asserts that 
113 thing without a body is real, they are utterly contemptuous and 
vifl not; listen to another word. Accordingly their adversaries are 
trj wary in defending their position somewhere in the heights of 

in^re^n^n 1 ? m lt uo ling Y^ b a11 their force that true reality consists 
hev sS r, ,n ! g C and b , odiless forms - In clash of argument 
Ind what tho£ n P J ^ VCnS n th ° Se bodies which their opponents wield, 
behig bu tI sort ^ aUege t0 be true realit y they call, not real 
interminable battle ™°Y ng P r °cess of becoming. On this issue an 

E.T. by F betvveen the two <**!!». 

Thr> _ ’, e< ?. hls 1 ato s Theory of Knowledge (rcml 


&e * p vm Sag*-** ft* 51 


is still with us. 


2. te ha vacant Rath, tvam na udgdya Hi, tatheti: tcbhyo vc 
udagayat. yo vaci bhogas tam devebhya dgdyat, yat kalydna. 
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‘adali tad atmane; te vidur, anena vai na udgairdiycsya ntlti 
abhidrutya pdptnandvidhyan, sa yah sa papma yad evcdam 
apratirupam vadati sa eva sa papma. 

2. They said to speech, chant (the udgitha) for us; ‘So be it,’ 
said speech and chanted for them. Whatever enjoyment there 
is in speech, it secured for the gods by chanting: that it spoke 
well was for itself. The demons knew, verily, by this chanter, 
they will overcome us. They rushed upon it and pierced it with 
evil. That evil which consists in speaking what is improper, 
that is that evil. • 


3. atha ha pranam ucuh, tvarii na udgdya iti, tatheti: tcbhyali 
prana udagayat. yah prune bhogas tarn devebhya dgdyat, yat 
kalydnam jighrati tad atmane; te vidur anena vai naudgd.tr dtyc- 
syantiti. tarn abhidrutya pdpmanavidhyan, sa yah sa papma yad 
evedam apratirupam jighrati sa eva sa papma. 

3. Then they said to the life-breath, chant (the udgitha) for 
us. ‘So be it,’ said the life-breath and chanted for them. What¬ 
ever enjoyment there is in the life-breath, it secured for the 
gods by chanting; that it smelt well was for itself.' The demons 
knew, ‘verily, by this chanter, they will overcome us.’ They 
rushed upon it and pierced it with evil. That evil which consists 
in smelling what is improper, that is that evil. 

pranam: life-breath, here used for ghrdnam, the organ of smelling, 
the nose. 

4. atha ha caksur ucuh, tvam na udgdya iti, tatheti: tebhyai 
caksur udagayat. yas caksusi bhogas tarn devebhya dgdyat, yat 
kalydnam paiyati tad atmane; te vidur anena vai na udgdtrdtye- 
Syantiti. tarn abhidrutya pdpmanavidhyan, sa yah sa papma yad 
evedam apratirupam paiyati, sa eva sa papma. 

4. Then they said to the eye: Chant (the udgitha) for us. 
‘So be it,’ said the eye and chanted for them. Whatever enjoy¬ 
ment there is in the eye it secured for the gods by chanting; 
that it saw well was for itself. The demons, knew, ‘verily, by 
this chanter they will overcome us.’ They rushed upon it and 
pierced it with evil. That evil which consists in seeing what is 
improper, that is that evil. 


5. atha ha srotram ucuh, tvam na udgdya iti, tatheti: tebhyah 
irotram udagayat. yah sroire bhogas tarn devebhya dgdyat, yat 
kalydnam srnoti tad atmane; tc vidur anena vai na udgdtrdtye- 
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*iti. tain abhidrutya pdpmandvidhyan; sa yah sa pdpmd 


wd evedatn apratirupam irnoti , sa eva sa pdpmd. 

5 - Then they said to the ear: Chant (the udgitha) for us. 
So be it,’ said the ear and chanted for them. Whatever enjoy¬ 
ment there is in the ear, it secured for the gods by chanting; that 
it heard well was for itself. The demons knew, ‘verily, by this 
chanter, they will overcome us/ They rushed upon it and pierced 
it with evil. That evil which consists in hearing what is im¬ 
proper, that is that evil. 


6. atha ha mana ucuh , ivani na udgdya iti , tatheti: iebhyo mana 
udagdyat. yo manasi bhogas tarn devebliya dgdyat , yat kalyanam 
samkalpayati tad dtmanc; te vidur anena vai na udgatratye- 
syantiti. turn abhidrutya pdpmandvidhyan ; sa yah sa pdpmd 
yad evedam apratirupam samkalpayati , sa eva sa pdpmd; evam 
u khalv eta devatdh papmabhir upasrjan , evam endh pdpmand¬ 
vidhyan. 

6. Then they said to the mind: Chant (the udgitha ) for us. 
So be it/ said the mind and chanted for them. Whatever 
enjoyment there is in the mind, it secured for the gods by chant¬ 
ing^ that it thought well was for itself. The demons knew, 
Verily, by this chanter, they will overcome us/ They rushed 
upon it and pierced it with evil. That evil which consists in 
thinking what is improper, that is that evil. Likewise they also 
affected these (other) divinities with evil, they pierced them 
with evil. 

All these organs were found to be incapable of chanting the 
udgitha as they had contracted evil on account of their attachment 
to doing well (seeing well, hearing well or thinking well), for them¬ 
selves : kalydna-visaya-visesdtma-sambandha-sahga-hctoh. §. 


7. atha hemam dsanyam prdnam ucuh , ivam na udgdya iti , 
tatheti: tebhya esa prana udagdyat / te vidur anena vai na udgd- 
t) dtyesyantiti. tarn abhidrutya papmandvitsan; say atha asmdnam 
rtyd losto vidhvamseta, evam haiva vidhvamsamdnd visvanco 
vitiesuh tato devd abhavan , pardsurdh; bhavaty dtmana pardsva 
avisan bhratrvyo bhavati ya evam veda. 

saic } lo the vital breath in the mouth: ‘Chant 
L u & la ) ll ^* it, said this breath and chanted for 

.vm. they (the demons) knew, Verily, by this chanter, they 
\vill overcome us. They rushed upon him and desired to pierce 
him with evil. But as a clod of earth would be scattered by 
striking against a rock, even so they were scattered in all 
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^directions and perished. Therefore the gods became (increased) 
and the demons were crushed. He who knows this becomes his 
true self and the enemy who hates him is crushed. 

avitsan: desired to pierce him, vedhanam kartum istavantah . S. 
pardh: crushed, pardbhutah, vinatdh. 5. 

8. te hocuh, kva mi so’bhud yo na ittham asakteti, ayam 
asye’ntar iti, so’ydsya dngirasah, angdndm hi rasah. 

8. Then they said, what, pray, has become of him who 
struck to us then? Here he is within the mouth. He (the vital 
breath) is called Aydsya Ahgirasa (rasa) for he is the essence, of 
the limbs (anga, members of the body). 

9. sa vd csd devata dur nama, durum hy asyd mrtyuh, duram 
ha vd asmdn mrtyur bhavati ya evam veda. 

9. That divinity, verily, is dur by name, because death is 
far (dura) from it. From him who knows this, death is far off. 

10. sa vd esd devataitasam devatandm papmanam mrtyum apa- 
hatya, yatrdsdm disam antah, tad gamayamcakara, tad dsam 
papmano vinyadadhdt, tasmun na janam iydt, ndntam iydt, net 
papmanam mrtyum anvavdydmti. 

10. That divinity, verily, after having struck off the evil 
of these divinities, even death, made this go to where the end 
of the quarters is. There he set down their evils. Therefore one 
should not go to people (of that region), one should not go to 
the end (of the quarters), lest he meet there with evil, with 
death. 

ix. sa vd esd devataitasam devatdndm papmanam mrtyum 
apakatya athaind mrtyum atyavahat. 

11. That divinity, verily, having struck off the evil, the 
death, of those divinities, next carried them beyond death. 

atha: next, tad-anantaram. 

12. sa vat vdcam eva prathamdm atyavahat, sa yadd mrtyum 
atyamucyata, so’gnir abhavat, so’yam agnih parena mrtyum 
atikrdnto dlpyate. 

12. Verily, it carried speech across first. When that (speech) 
was freed from death it became fire. This fire, when it crosses 
beyond death, shines forth. 

13. atha prdnam atyavahat, sa yadd mrtyum atyamucyata, sa 
vayur abhavat , so’yam vayuh parena mrtyum atikrdntah pavate 
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^ ? -hen it carried across (the organ of) smell. When that 
was freed from death, it became air. This air, when it crosses 
beyond death, blows 



prano ghrdnah . S. 

14. atha caksur atyavahat , tad yadd mrtyum atyamucyata, sa 
adityo’bhavat , so’sav ddityah parena mrtyum atikrdntas tapati. 

14. Then it carried across the eye. When that was freed 
from death, it became the sun. This sun, when it crosses beyond 
death, glows. 

15. atha srotram atyavahat , tad yadd mrtyum atyamucyata , id 
diso'bhavan , td ima disah parena mrtyum atikrdntdh. 

15. Then it carried across the ear. When that was freed from 
death, it became the quarters. These quarters have crossed 
beyond death. 

16. atha mano’tyavahat, tad yadd mrtyum atyamucyata , sa 
candramd abhavat , so’sau candrah parezia mrtyum atikrdnto 
bhati, cvam ha vd cnam esa devatd mrtyum ativahati, ya cvam 
veda. 

16. Then it carried across the mind. When that was freed 
from death, it became the moon. That moon, when it crosses 
beyond death, shines. Thus, verily, that divinity carries beyond 
death him who knows this. 

Cp. Satapatha Brdhmana. X. 5. 2. 20. One becomeswhat one meditates 
on: tam yathd yatkopasate , tad eva bhavati. 

17. athdtmane' nnddyam dgayat , yadd hi kirn cdnnam adyate , 
anenaiva tad adyate , ilia pratitisthati. 

17. Then it (the breath) chanted food for itself (obtained 
food by chanting). For whatever food is eaten is eaten by him 
alone. In it (breath) is established. 

ddyam: eatable, adandrhatn , bhaksanarham . R. 

anenaiva: by him alone, by the vital breath alone. S refers to the 

meaning ^of the word ana as vital breath, ana iti pranasyakhyd 


18. te devil abruvan, etavad vd tdam sarvam yad annum , tad 
dtmana dgdszh t anu no’svunn anna dbhajasveti } te vai ma’ 
bhisamvisateti; tatheti: tam samantam parinyaviianta , tasmdd 
yad adanenannam atti y tenaitds trpyanti; cvam ha vd enarh svd 
abhisamvisanti , bliartd svdndm iresthah, pur a eta bkavaty 

F* 
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nnddo’dhipatih, ya evam veda; ya u haivamvidam svcsu prait^ 
pratir bubhusaii, na haivalam bhdrycbhyo bhavati; atha ya 
evaiiam anubhavati, yo vaitam aim bhdrydn bubhursati, sa 
haivalam bhdryebhyo bhavati. 

18. These divinities said, ‘Verily, just this much is whatever 
food there is and that you have obtained for yourself by 
chanting. Now let us have a share in this food.’ He said, ‘then 
sit around, facing me (or enter into me). ‘So be it.’ They sat 
around (entered into) him on all sides. Therefore, whatever 
food one eats by this breath, they are satisfied by it. So do his 
relations come to him who knows this, he becomes the supporter 
of his people, their chief, their foremost leader, an eater of 
food and their lord. Whoever among his people desires to be 
the equal of him who has this knowledge, he is not able to 
support his own dependents. But whoever follows him and 
whoever, following him, desires to support his dependents, he, 
indeed, will be able to support his dependents. 


desires to be the equal or rival: pratikulo bubhusaii, pratispardhl 
bhavitnm icchati. S. 

desires lo support: bubhursati, bhartum icchati. 6. 


19. so’yasya dhgirasah, ahgdndm hi rasah, prdno vd ahgdndm 
rasah, prdno hi vd ahgdndm rasah, tasmdd yasmat kasmac cahgat 
prana utkrdmati, tad eva tat susyati; esa hi va- ahgdndm rasah. 

19. He is (called) Ayasya Angirasa for he is the essence of 
the limbs. Veriiy, life-breath is the essence of the limbs, yes, 
life-breath is the essence of the limbs. Therefore, from whatever 
limb life-breath departs, that, indeed, dries up; for, it is, verily, 
the essence of the limbs. 

20. esa u eva brhaspatih, vdg vai brhati tasyd esa patih, tasmdd 
u brhaspatih. 

20. And this is also Brhaspati. The brhati is speech and this 
is its lord. Therefore this is Brhaspati. 

brhati: The metre with 36 syllables used in the R.V. Here it is used 
for the R.V. itself. 

21. esa u eva-brahmanas-patih, vdg vai brahma, tasyd esa patih, 
tasmdd 11 brahmanas-patih. 

21. And this is also Brahmanas-pati. Speech is Brahman, 
and this is its lord. Therefore, this is Brahmanas-pati. 

Brahman refers to the Yajur Veda. 
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EULOGY OF THE CHANT ON BREATH 



22. esa it eva.sama, vdg vai sama, esa sd cdmasceii, tat sdmnah 
sdmatvam; yad vcva samali plusina, saino masakcna, sama 
ndgena, sama ebhis tribhir lokaih, samo'nena sarvena, tasmad 
veva sama, ainute sdmnah sdyujyam salokatdm, ya evam etat sama 
veda. 


22. And this is also the Sama Veda\ speech, verily, is the 
chant. It is sd (she) and ama (he). That is why sdman is called 
sdman or because he is equal to a white ant, equal to a mosquito, 
equal to an elephant, equal to these three worlds, nay, equal 
to this universe, therefore indeed is it the Sama Veda. He who 
knows this Sama Veda to be such, attains union with it or lives 
in the same world with it. 

_ _ See C.U. V. 2. 6. 
sa is speech, and ama is vital breath. 

23. esa u vd udglthah, prano vd ut y prdnena hidam sarvam 
uttabdham, vdg eva githd , uc ca glthd ceti , sa udgithah. 

23. And this is also the udgltha . The vital breath, verily, is 
ut t for by vital breath is this whole (world) upheld. Song, verily, 
is speech. This is udgltha , for it is ut and gltha . 


24. taddhdpi brahmadattas caikitdneyo rdjanam bhaksayann 
uvaca, ayam tyasya rdjd murdhdnam vipdtayatdt , yad ito’ydsya 
angry a so nyenodagdyad Hi , vded ca hy eva sa prdnena codagdyad 


24. As to this also Brahmadatta Caikitaneya, while drinking 
King (So»;<?) ^ said : Let this King strike off this man’s (my) 
heaa (if I say) that Ayasya Ahgirasa chanted the udgltha with 
an\ other means than this (vital breath and speech); for, said 

he, only with speech and with vital breath did he chant the 
ndgttha. 


Caikitaneya: the great grandson of Cikitana. 
rajanam: yajnc so mam. S. 



tasva vaFL h ^ ya Sdmno y ah svam veda, bhavati hdsya svam; 
irrhpfn ■ i Sl ' am > tasmdd drtvijyam kari'syan vdei svaram 

taya Vl ! ca . s ™ r( f~ savi fiannaydrtvijyam kurydt; . tasmdd 
~j 1 varaeantam aulrksanta eva; atho yasya svam bhavati; 
bhavati hasya svam, ya evam etat sdmnah, svam veda. 

2 5 - tie who knows the wealth of that Sdman has that 
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wealth. Its wealth, indeed, is tone. Therefore, one who is about 
to perform the duties of a Rtvij priest desires to have a rich tone 
in his voice. Being possessed of such a voice, he performs the 
duties of a Rtvij priest. Therefore, people desire to see at a 
sacrifice a priest with a good voice, as one who has wealth. 
He who knows the wealth of Sdman to be such attains wealth. 

26. tasya haitasya samno yah suvarnam veda t bhavati hasya 
suvarnam, tasya vai svara eva suvarnam , bhavati hasya suvarnam , 
ya evam etat sdmnah suvarnam veda. 

26. He who knows what is the gold (correct sound) of this 
Sdman obtains gold. The tone, verily, is its gold. He who thus 
knows the gold of that Sdman obtains gold. 

suvarna: correct sound or gold: su, varna. 


27. tasya haitasya samno yah pratisthdm veda , prati ha tisthati , 
tasya vai vdg eva pratistha, vdci hi khalv esa etat prdnah pra- 
tisthito giyate. anna ity u haiha ahuh. 

27. He who knows the support of this Sdman is, indeed, 
supported. Speech, verily, is its support ; for, when supported 
on such, the vital breath chants. But some say it is (supported) 
on food (body). 

28. athdtah pavamanandm evdbhyarohah, sa vai khalu prastotd 
sdma prastauti , sa yatra prastuydt, tad etdni japet: f asato md sad 
gamaya, tamaso md jyotir gamaya , mrtyor mdmrtam gamaya' iti, 
say ad aha, asato md sad gamaya iti , mrtyur vd asat, sad amrtam, 
mrtyor mdimrtam gamaya , amrtam md kurv ity evaitad aha; 
tamaso md jyotir gamaya iti, mrtyur vai tarnah, jyotir amrtam , 
mrtyor md amrtam gamaya. amrtam kurv ity evaitad aha; mrtyor 
mdmrtam gamaya iti , naira tirohitam ivasti. atha ydnitarani 
stotrdni , tcsv dtmane’nnddyam agdyet; tasmdd u tesu varam 
vrmta, yam kamam kdmayeta, tarn, sa esa cvam-vid udgatatmane 
vd yajamanaya vd yam kamam kamayate , tarn dgayati; taddhaital 
loka-jid eva; na haivd lokyatayd dsdsti , ya evam etat sdma veda. 

28. Now next the repetition only of the purificatory hymns, 
verily, the Prastotr priest recites the chant and while he recites 
it, let the sacrificer recite these (three yajus verses): ‘from 
the unreal lead me to the real, from darkness lead me to 
light, from death lead me to immortality/ When he says 'from 
the unreal lead me to the real/ the unreal, verily, is death, the 
Veal is immortality. 'From death lead me to immortality' ; 
•make me immortal/ that is what he says. 'From darkness lead 
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>m- death lead me to immortality, make me immortal, that 
is what he says. 'From death lead me to immortality,’ there is 
nothing here that is hidden (or obscure and so requires explana- 
tioii). Now whatever other verses (there are) in the hymns of 
praise, in them one should secure food by chanting. And 
therefore in them he should choose a boon whatever desire he 
may desire. That udgdtr priest who knows this, whatever desire 
he desires, either for himself or for the sacriiicer that he obtains 
by chanting. This, indeed is (called) world-conquering. He who 
.us knows this chant, for him there is no fear of his being 
without a world. 


abhyaroha: ascension. It is so called because the performer reaches 
the divinity he worships. * 


Fourth Brdhmana 

THE CREATION OF THE WORLD FROM THE SELF 

i. atmaivedam agra dsit purusavidhah, so'uiiviksya ndnyad 
atmano’pasyat, so'ham asmity agrc vyaharat; tato’ham nama- 
ohavat, tasmad apy ctarhy dmantritah; aham avam ity evdgra 
uktva, athdnyan ndma prabruteyad asyabhavati. say at purvo’smdt 
sarvasmat sarvdn pdpmana ausat, lasmdt pumsah; osati ha vai 
sa tarn, yo smat purvo bubhusati, ya evam veda. 

1. In the beginning this (world) was only the self, in the 

if P u° fi a P 4 erS0 V- poking around he saw nothing else than the 
self. He first said, I am.’ Therefore arose the name of I. There¬ 
fore, even to this day when one is addressed he says first ‘This 
is an then speaks whatever other name he may have. 
Because before all this, he burnt all evils, therefore he is a 

1^1.,on. i who knows this, verily, burns up him who wishes 

to be before him. 

anuviksva V tbJ r0m the r i? 0t as to be ’ means the existence of I. 
verv aS of t,, perS ° n . Wh ° SGeS and creates himself (srstvd), in the 

things, beings and sHv? CrGatl ° n ( anu P rd ™ at )’ “to all 

2. so bibhct, tasmad ekdkl bibheti, sa hayam tksdth cakrc, yan 
vui any an flash, kasmdn mi bibhemiti, taia evcisya bhayarh vvvdva 
kasmdd hy abhesyat, dvitiydd vai bhayam bhavati. 


y 
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2. He was afraid. Therefore one who is alone is afraid, lhis 
one then thought to himself, 'since there is nothing else than 
myself, of what am I afraid?’ Thereupon his fear, verily, passed 
away, for, of what should he have been afraid? Assuredly it is 
from a second that fear arises. 


3. sa vai naiva reme; tasnidd ekdki na Parnate; sa dvittyam 
aicchat; sa haitdvdn asayathd stn-pumdnisau samparisvaktau; sa 
imam eyatmdnam dvedhapatayat, tatahpatis capatm cdbhavatdm; 
tasmdt idani ardha-brgalam iva svah , iti ha smdha ydjhavalkyah; 
tasnidd ayam dkdsah striyd puryata eva. tarn samabhavat, tato 
manusyd ajdyanta. 

3. He, verily, had no delight. Therefore he who is alone has 
no delight. He desired a second. He became as large as a 
woman and a man in close embrace. He caused that self to 
fall into two parts. From that arose husba.nd and wife. There¬ 
fore, as Yajhavalkya used to say, this (body) is one half of 
oneself, like one of the two halves of a split pea. Therefore this 
space is filled by a wife. He became united with her. From that 
human beings were produced. 

samabhavat: became united, maithunam upagatavdn. §. 

Hiranya-garbha or Prajd-pati divided himself into two. Both are 
his elements. The two are not separate and the theory is not one of 
final dualism. Cp. Visnu Pur ana. 

sata-rupdm ca tarn 7 idrim tapo-nirdhuta-kalmasani 
svdyambhuvo manur devah patmtve jagyhe prabhuh. 

Because the woman was born of Viraj, she is said to be his daughter 
also: pmjdpatir manvdkhyas sata-rupdkhydm dtniano duhitaram pat- 
nltvena kalpitdm. S. 

The original being, atman or. self looks around and sees nothing 
else but himself. When he realises his loneliness, he has twx> feelings, 
one of fear and the other of a desire for companionship. His fear is 
dispelled when he realises that there is nothing else of which he has 
to be afraid. His desire for companionship is satisfied by his dividing 
himself into two parts which are then called husband and wife. 

Compare this with Plato’s myth of the androgynous man in 
Symposium 189c. 

From the union of the two, the race of human beings is produced. 
A series of transformations of the original human pair into animal 
forms is mentioned in the next passage. 

4. sa hey am iksdm cakre , katham nu matmdna eva janayitvd 
sambhavati, hanta tiro’sdniti; sd gaur abhavat , rsabha Haras tdm 
sam evdbhavat , tato gavo 1 jayanta ; vadavetarabhavat , asva-vrsa 
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gardhabhllard gardabha itarah, tam sam cPdbhaval, tata 
sapham ajayata; ajclarabhavat, vasta itarah, avir Hard, mesa 
itarah, tdm sam evdbliavat, talo’javayo’ jdyanta; evam eva yad 
idarii kim cd mithunam, d-pipilikdbhyah tat sarvam asrjata. 

4- She thought, ‘How can he unite with me after having* 
produced me from himself?’ Well, let me hide myself. She 
became a cow, the other became a bull and was united with 
her and from that cows were borr. The One became a mare, the 
other a stallion. The one becam • a she-ass, the other a he-ass 
and was united with her; and from that one-hoofed animals 
were bom. The one became a she-goat, the other a he-goat, the 
one became a ewe, the other became a ram and was united 
with her and from that goat's and sheep were born. Thus, 
indeed, he produced everything whatever exists in pairs, down 
to the ants. 


<SL 


5. so’ vet, ah am vdva srstir asmi, aharii hliarii sarvam asrksiti; 
tatah srstir abhavat, srstydrii hdsyaitasydm bhavaii ya evarii veda. 

5. He knew,. I indeed am this creation for I produced all 
this. Therefore he became the creation. He \vlu> knows this as 
such comes to be in that creat.^n of his. 

He who knows this becomes hi nisei; a creator like Praja-pati: 
etasmm jagati saprajdpaHi srastd btuivaii. 

In the next verse we have the creation of the erocl- Vni Fire 
and Soma, Moon. 6 


). athety abhyamanthat , sa mukhde ca yoner hastdbhydrii 
edgnim asrjata, t asm dd etad ubhayam alomakavi antaratah, 
alomakd hi yonir antaratah, tad yad idam dhiir amurii yaja, 
aniurii yajety ekaikarii devam, etasyuiva sd visrs 'th, esa u hy eva 
sarve devdh . aiha yat kirii cedam dr dr am, tad ; elaso asrjata, tad u 
somali . etdvad yd- idarii sarvam annarii caivdnnddas ca, soma 
evdnnam, agnir annddah . saisd brahmano’tisrstih, yac chreyaso 
devdn asrjata: atha yan indrtyah sann amrtdn asrjata, tasmud 
atisrstih . afisrstydm hasyaitasydrii bhavati ya evam veda . 

b. lhen he rubbed back and forth and produced fire from 
i s source, the mouth and the hands. Both these (mouth and the 
lan s) aie hairless on the inside for the source is hairless on 
the inside. When they (the people) say ‘sacrifice to him/ 
sacrifice to [he other one/ all this is his creation indeed and he 
himself is all the gods. And now whatever is moist, that he pro¬ 
duced from semen, and that is Soma. This whole (world) is just 
food and the eater of food. Soma is food and fire is the eate^ of 
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food. This is the highest creation of Brahma , namely, that he 
created the gods who are superior to him. He, although mortal 
himself, created the immortals. Therefore it is the highest 
creation. Verily, he who knows this becomes (a creator) in this 
highest creation. 


soma: moon, the lord of medicinal plants, osadhlpati. Cp. 
Deuteronomy XXXIII. 14: 'The precious fruits brought forth by 
the sun and the precious things put'forth by the moon/ 


§ refers to two views of Hiranya-garbha , that he is the trans¬ 
cendent Brahman and that he is the transmigrating 'self/ para eva 
hiranya-garbha ity eke , samsdrity apare. S accounts for it by the 
difference of the presence and absence of limitations, upadhi-vasdt 
samsdritvam, paramarthatas svato’sariisdry eva . 


7. taddhedam tarhy avyakrtam asit, tan ndma-rupdbhydm eva 
vydkriyata, asau nama , ay am idam rupa iti; tad idam apy etarhi 
ndma-rupdbhydm eva vydkriyate , asau nama , ay am idam rupa iti . 
sa csa iha pravista anakhdgrebhyah yatha } ksurah ksuradhane 9 
vahitah sydt, visvam-bharo va viham-bhara-kuldye, tarn na 
pasyanti. a-krtsno hi sah, prdnann eva prdno nama bhavati , 
vadan vak, pasyams caksiih, srnvan srotram , manvdno manah , 
tany asyaitani karma-namdny eva. sayo'ta ekaikam updste , na sa 
veda, akrtsno hy eso’ta ekaikena bhavati , dtrnety evopasita , atra 
hi ete sarva ekam bhavanti . tad etat padaniyam asya sarvasya yad 
ayam dtmd , anena hy etat sarvam veda yathd ha yai padendnu- 
vindet. evam lurtim slokam vindatc ya evam veda. 

7. At that time this (universe) was undifferentiated. It 
became differentiated by name and form (so that it is said) he 
has such a name, such a shape. Therefore even today this 
(universe) is differentiated by name and shape (so that it is 
said) he has such a name, such a shape. He (the self) entered in 
here even to the tips of th$ nails, as a razor is (hidden) in the 
razor-case, or as fire in the fire-source. Him they see not for (as 
seen) he is incomplete, when breathing he is called the vital 
force, when speaking voice, when seeing the eye, when hearing 
the ear, when thinking the mind. These are merely the names 
of his acts. He who meditates on one or another of them (aspects) 
he does not know for he is incomplete, with one or another of 
these (characteristics). The self is to be meditated upon for in 
it all these become one. This self is the foot-trace of all this, 
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by it one knows all this, just as one can find again by foot¬ 
prints (what was lost). He who knows this finds fame and 
praise. ' 


ndma-rupa: name and shape which together make the individual. 
The ndyna is not the name but the idea, the archet}^. the essential 
character, and the rupa is the existential context, the visible em¬ 
bodiment of the idea. In every object there are these two elements, 
the principle which is grasped by the intellect and the envelope 
which is apprehended by the senses. While ndma is the inner power, 
rupa is its sensible manifestation. If we take the world as a whole, 
we have the one nama or all-consciousness informing the one rupa, 
the concrete universe. The different nama-riipas are the differentiated 
conditions of the one nama , the world consciousness. While the 
world form is miirta , its soul is c-murta. The former is shaped 
corporeal, sa-sariram, the latter is incorporeal a-sarlram. B.U. II. 3; 
C.U. VIII. 12. 1. In B.U. III. 2. 12, the part that does not leave the 
individual soul at death is ndma , which is not accessible to the 
senses. Akasa is ndma, and in the human individual the space in the 
heart hrdy-akasa, is the domain of nama, the principle of consciousness. 
as a razor in a. razorcase : He is hidden in all things as a razor in its 
case or as fire in wood. The ignorant do not know him who is hidden 
behind all names and forms. See R.V. I. 164. 5. 
visvam-bhara: He who sustains the world. V aisvdnar a visvam bibharti 
vaiivdnaragni-rupcneti visvam-bharah. R. 

karma-ndmdni: names of his acts. These are functional names which 
conceal his undivided nature. We must realise the self hot in its 
several aspects but as these are unified in the self. 
akrtsnah: incomplete, a-purna-svarupah. R. Sense or intellectual 
knowledge which does not involve the functioning of the whole self 
is incomplete knowledge. Wholeness is integral insight. 

We trace out lost cattle by following their footsteps, so will we 
find everything if we know the Self. 


8. tad etat prey ah putrdt, preyo uittdt, preyo'nyasmdt sarvasmdt, 
antarataram, yad ayam atma . sa yo'nyam atmanah priyam 
bruvdnam bruydt, priyam rotsyatiti, tsvaro ha tathaiva sydt . 
dtmdnam eva priyam npasita, sa ya dtmdnam eva priyam updste 
na hdsya priyam pramayukam bhavati. 

8. That self is dearer than a son, is dearer than wealth, is 
dearer than everything else and is innermost. If one were to 
say to a person who speaks of anything else than the Self as 
dear, he will lose what he holds dear, he would very likely do 
so. One should meditate on the Self alone as dear. He who 
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meditates on the self alone as dear, what he holds dear, verily, 
will not perish. 


tsvarah: able, capable, samarthah. £. 
pramayukam: perishable, pramaranasitam. S. 

9. tad ahull , yad brahma-vidyayd sarvam bhavisyanto manusya 
manyante , him u tad brahmdvet , yasmdt tat sarvam abhavad iti. 

9. They say, since men think that, by the knowledge of 
Brahman , they become all, what, pray, was it that Brahman 
knew by which he became all ? 

10. brahma vd idam agra asit, tad dtmdnam evdvet, aham 

brahmdismiti: tasmdt tat sarvam abhavat, tad yo yo devdndm 
pratyabudhyata , sa eva tad abhavat, tatha rslnam, tathd manu- 
sydndm . taddhaitat pasyan rsir vdma-devahpratipcdc,aham manur 
abhavam suryas eeti, tad idam api etarhi ya evam veda , aham 
brahmdsmlti sa idam sarvam bhavati; tasya ha na devas ca 
ndbhiityd isate , atm a liy csdm sa bhavati. atha yo any dm devatdm 
updste , anyo’sau anyo } ham asmiti, na sa veda; yathd pasiir , 
evam sa devdndm; yathd ha vai bahavah pasavo manusyam 
bhunjyuh , ekaikah puruso devdn bhunakti; ekasminn eva 

pasdv ddiyamdnc 1 priyam bhavati , him u bahusu? tasniad csdm 
tan na priyam yad etan manusya vidyuh. 

10. Brahman, indeed, was this in the beginning. It knew 
itself only as T am Brahman/ Therefore it became all. Whoever 
among the gods became awakened to this, he, indeed, became 
that. It is the same in the case of seers, same in the case of men. 
Seeing this, indeed, the seer Vama-deva knew, T was Manu and 
the Sun too/ This is so even now. Whoever knows thus, T am 
Brahman / becomes this all. Even the gods cannot prevent his 
becoming thus, for he becomes their self. So whoever worships 
another divinity (than his self) thinking that he is one and 
{Brahman) another, he knows not. lie is like an animal to the 
gods. As many animals serve a man so does each man serve the 
gods. Even if one animal is taken away, it causes displeasure, 
what should one say of many (animals)? Therefore it is not 
pleasing to those (gods) that men should know this. 

See R.V. IV. 26. 1. Vama-deva is the seer of the fourth book of 
the R.V. Being is self-knowledge. 

pratyabudhyata : became awakened. Cp. Buddhist bodhi sambodhi ; 
Kena 12. 

The gods are not pleased that men should know the ultimate 
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, for then they would know the subordinate place the gods holci 
give up making them offerings. 


ii. brahma va idam agra dsti, ekam eva; tad ekam san na 
vyabhavat. tac chreyo rupam atyasrjata ksatram, ydny etani 
devatrd ksatrdni, indro varunah somo rudrah parjanyo yamo 
mrtyur Tsana iti. tasmdt ksatrdt param ndsti , tasmdt brdhmanah 
ksatriyam adhastdd updste rdjasiiye, ksatra eva tad yaso dadhdti; 
saisa ksatrasya yonir yad brahma, tasmad yady api rdjd 
paramatam gacchati, brahmaivdntata upanisrayati svdm yonitn. 
ya u enam hinasti , svdm sa yonim rcchati, sa paplydn bhavati y 
yathd sreydmsam himsitvd. 

ii. Verily, in the beginning this (world) was Brahman , one 
only. That, being one, did not flourish. He created further an 
excellent form, the Ksatra power, even those who are Ksatras 
(rulers) among the gods, Indra, Varuna, Soma (Moon), Rudra, 
Parjanya, Yama, Mrtyu (Death), Isana. Therefore there is 
nothing higher than Ksatra. Therefore at the Rajasuya sacrifice 
the Brahmana sits below the Ksatriya. On Ksatrahood alone 
does he confer this honour. But the Brahmana is nevertheless the 
source of the Ksatra. Therefore, even if the king attains 
supremacy at the end of it, he resorts to the Brahmana as his 
source. Therefore he who injures the Brahmana strikes at his 
own source. He becomes more evil as he injures one who is 
superior. 


ekam eva: one only. 

At the beginning there was only one caste or class, the Brahmana: 
differentiations were not, ndsU-ksatradi-bhedah . S. 
ksatra: power or dominion, used to designate the princely or the 
military class. 

raja-siiya: the ceremonial anointing of a King. 

12 . sa naiva vyabhavat. sa visam asrjata , ydny etani deva- 
jdtdni ganasa dkhydyante , vasavo rudra ddityd visvedevd niaruta 
iti. 

12. Yet he did not flourish. He created the vis (the com¬ 
monalty), these classes of gods who are designated in groups, 
the Vasus, Rudras, Adityas, Visvedevas and Maruts. 

The Brahmana represents knowledge, the Ksatriya temporal 
power. They are not enough. We require a class for increasing pro¬ 
duction and acquiring wealth. 
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13- sa naiva vyabhavat, sa saudrdm varnam asrjata pitsan 



Hyatii vai pilsa, iyam liidahi sarvarii pusyaii yad idam kirn ca. 

13. He did not still flourish. He created the Sudra order, as 
Pusan. Verily, this (earth) is Pusan (the nourisher), for she 
nourishes everything that is. 


Society requires, in addition to wisdom, power, and wealth, service 
and work. Wisdom conceives the order, power sanctions and enforces 
it, wealth and production provide the means for carrying out the 
order, and work carries out. These are the different functions essential 
for a normal well-ordered society. These distinctions are found among 
both gods and men. 


14. sa naiva vyabhavat. tac chreyo-rupam atyasrjata dharmam: 
tad etat ksatrasya ksatram yad dharmah, tasrndd dharmdd par am 
nasti : atho abaliydn ballyamsam asamsate dharmena, yathd 
rapid evam. yo vai sa dharmah satyam vai tat: tasmat saiyam 
vadantam ahuh, dharmam vadatiti, dharmam vd vadantam, 
satyam vadatiti: ctad liy evaitad ubhayam bhavati. 

14. Yet he did not flourish.' He created further an excellent 
form, justice. This is the power of the Ksatriya class, viz. 
justice. Therefore there is nothing higher than justice. So a weak 
man hopes (to defeat) a strong man by means of justice as one 
does through a king. Verily, that which is justice is truth. 
Therefore they say of a man who speaks the truth, he speaks 
justice or of a man who speaks justice that he speaks the truth 
Verily, both these are the same. 


dharrna: law or justice is that which constrains the unruly wills and 
affections of people. J 

pven kings are subordinate to dharrna, to the rule of law. Law 

I? knownTd t ? iS the embo “ of truth. That which 
is known and that which is practised are justice/ jndyamdnam 

aniisthiyamanam ca tad dharrna tva bhavati. 
hopes to defeat: jetum asamsate. R. 

kmldnah rV?? ki £ gS aro ; said to act out the truth, satyam 
Atharva Veda V ’ ° r | ake 10 j d tbe trutb satyam grhnandh. 
orgaSlyrdatld 7 ‘ ^ ^ dhaima ’ truth and f-stice are 

« • / 

b/JJmlf i ^Za k no lm ,i Vil iUra \ M 

vaisyena vaiiyah sudrena iMrrT'l' k ?f nye * a k ? at p’ ah > 
lokam irrhnJc 1 -l Cm sucira ?h tasmad agnav cva devcsu 

brahma bhavat ’ ,f ahmav , e man u?yesu, etdbhydm hi rupdbhydm 
brahmabhavat. atha yo ha asmdl Mat svam Mam adrstvd 
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* _ - sa enam avidito na bhunakti , yatlid vedo vananuktah any ad 

va karmdkrtam. yad iha vd apy ancvamvid mahat-p uny aril karma 
karoti, taddhdsydntatah kslyata, cva, dtmdnam eva lokam updsita; 
say a dtmdnam eva lokam upaste, na hdsya karma ksiyate, asmadd 
hy eva dtmano yad yat kamayate tat tat srjate. 

T 5 - So these (four orders were created) the Brahmana, the 
Ksatriya, the Vaisya and the Sudr'a. Among the gods that 
Brahma existed as Fire, among men as Brahmana, as a Ksatriya 
by means of the (divine) Ksatriya, as a Vaisya by means of the 
(divine) Vaisya, as a Sudra by means of the (divine) Sudra. 
Therefore people desire a place among the gods through fire' 
only, and among men as the Brahmana, for by these two forms 
(pre-eminently) Brahma existed. If anyone, however, departs 
from this world without, seeing (knowing) his own world, it 
being unknown, does not protect him, as the Vedas unrecited 
or as a deed not done do not (protect him). Even if one performs 
a great and holy work, but without knowing this, that work 
of his is exhausted in the end. One should meditate only on 
the Self as his (true) world. The work of him who meditates on 
the Self alone as his world is not exhausted for, out of that very 
Self he creates whatsoever he desires. 


See C.U. VIII. 2. 

. ( l l '° f tes Mam II.87 that a Brahmana is one who is friendly to all, 
to justify the aspiration of human beings to attain to the order of 
oranmanahood: sarvesu btiitesu abhaya-pradah. A. 

A Brahmana grants freedom from fear to all beings, 
it is a common saying in mediaeval writers that society consists 
of those who work, those who guard, and those who pray. It is 
worth while to note in passing that these writers mean by the workers 
those who work on the land, and that the classification omits 

fr.jj; merc hant and the dweller in the towns.” Legacy of the 
Middle Ages, 1926, p. 11, C. G. Crump. ' 


16. atho ayarh vd dtmd sarvesdm bfmtdnam lokah. sa yaj juhoti 
yad yajate, tena devdndrii lokah; atha yad anubrute, tena rsindm; 
atha yat pitrbhyo niprndli yat prajdm icchate, tena pitrndm; atha 
yan manusydn vdsayate, yad cbhyo’ianam daddti, tena manu- 
sydndni; atha yat pasubhyas trnodakam vindati, tena pasunam; 
yad asya grhesu svdpadd vaydmsy dpiptlikdbhya npajivanti, tena 
tefam lokah. yathd ha vai svdya 'lokdydristim icchet, evam haivam 
vide ( sarvadd) sarvdni bhutdny aristim icchanti. tad vd etad 
viditam mimamsitam. 

16. Now this self, verily, is the world of all beings. In so far 
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is he makes offerings and sacrifices, he becomes the world of 
the gods. In so far as he learns (the Vedas), he becomes the 
world of the seers. In so far as he offers libations to the fathers 
and desires offspring, he becomes the world of the fathers. 

In so far as he gives shelter and food to men, he becomes the 
world of men. In so far as he gives grass and water to the 
animals, he becomes the world of animals. In so far as beasts and 
birds, even to the ants find a living in his houses he becomes . 
their world. Verily, as one wishes non-injury for his own world, 
so all beings wish non-injury for him who has this knowledge. 
This, indeed, is known and well investigated. 


lokah: world, object or enjoyment, loko hi ndma prani-bhoga- 
sthdna-visesah. R. 

anubrute: learns the Vedas, svadhydyam adhite. £. 

The interdependence of man and the world including deities, 
seers, fathers, animals, is brought out. The same idea is elaborated 
in the theory of the five great sacrifices, pahca-mahdyajhdh, 
bhuta-yafha , manusya-yaj?ia } pitr-yajna , deva-yajna and brahma - 
yajha for animals, men, manes, gods and.seers. 
investigated: vicar it am. 6. 

aristam: non-injuiy. ristarn: nasah, aristam , andsam. R. 


17. dtmaivedam agra dsity eka eva; so’kdmayata, jay a me- sydt 
atha prajayeya; atha vittam me syad , atha karma kurviyeti. etavan- 
vai kdmah: necchami ca na ato bhuyo vindet. tasmad apy etarhy- 
ekdkT kdmayate , jayd me syat, atha prajayeya , atha vittam me 
syad atha karma kurviyeti . sa yavad apy ete§am ekaikam na 
prapnotiy a-krtsna eva tdvan many ate. tasyo krtsnatd: mana 
evdsya atmd, vag jdyd y pyanah prajd t caksur mdnnsam vittam , 
caksu§d hi tad vindate , srotram daivam, srotrena hi tac chrnot . 
dtmaivdsya karma } dtmanahi karma karoti. sa esa pdnkto yajnah, 
panktali pasith, panktah purusah, pdnktam idam sarvam yad idam 
kim ca. tad idam sarvam dpnoti, ya evam veda. 

J 7 - In beginning this (world) was just the self, one only.' 
He desired, would that I had a wife, then I may have offspring 
Would that I had wealth, then I would perform rites.’ This 
muc 1 indeed is the (range of) desire. Even if one wishes, one 
cannot get more than this. Therefore, to this day, a man who 
ls f . SjP ? e C ffr lre i' W0U ^ that I had a wife, then I may have 
°-+ S ?^ 1 q^ 1 ^ 0ll < ^ ^hat I had wealth, then I would perform 
f 1 . es ' ./( ™g as he does not obtain each one of these, he thinks 
nmise 1 to JC incomplete. Now his completeness (is as follows), 
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m/truly is his self, speech his wife, breath is his offspring, 1 
the eye is his human wealth, for he finds it with the eye, the ear 
his divine wealth, for he hears it with his ear. The body, indeed, 
is his work, for with his body he performs work. So this sacrifice 
is fivefold, fivefold is the animal, fivefold is the person, fivefold 
is all this world, whatever there is. He who knows this as such 
obtains all this. 




The ignorant man thinks that he is incomplete without wife, 
children and possessions. 
a-krtsnah: incomplete, a-sampurnah. .S. 


Fifth Brdhmana 

PRAJA-PATI’S PRODUCTION OF THE WORLD AS 
FOOD FOR HIMSELF 

i. yat saptdnnani medhayd tapasd janayat pita, 
ekam asya sddhdranam, dvc dcvan abhdjayat; 
tnny dtmane' kurnta, pasubhya ekarh prayacchat. 
tasmin sarvam pratisthitam, yac ca prdniti yac ca na. 
kasmdt tdm na ksiyante adyamandni sarvadd ? 

■yo vaitdm aksitim veda,-so’nnam dtti pratikcna; 

. . sa devdn apigacchali, sa urjam upajivati 
lit slokdh. 

1. When the Father (of creation) produced by knowledge 
and austerity seven kinds of food, one of his'(foods) was 
common to all beings, two he assigned to the gods, three he 
made tor himself, one he gave to the animals. In it everything 
rests, whatsoever breathes and what docs not. Why then do 
they not decline'when they arc being eaten all the time? He 
who knows this iinperishableness, he eats food with his mouth 
He goes to the gods, he lives on strength. Thus the verses. 

mcdha-yd.: by knowledge, prajnayd. 

tapasd: by austerity or the performance of rules, kannand ; jndna- 
Rarmani eva hi medha-tapas-sabda-vdcyc. S. 

2. ‘yat saptdnnani medhayd tapasd janayat pita’ iti medhayd hi 
tapasdjanayat pita . ‘ekarn asya scidharanam ’ iti , idam evdsya 
tat sddhdranam annum, yad idam adyate, sa ya clad updste na 
sa papmano vydvartate, misram hy ctat. 'dvc dcvan abhdjayat' iti, 
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pritarh ca prahutam ca; tasmdd devebhyo jnhvati ca pra ca jnhvati, 
atho aliuh, darsapurnamdsav iti; tasmdn nesti-yajukali sydt. 
‘pasubhya chain prayacchat’- iti. tat payah, payo hy evdgre 
manusyds ca pasavas copajivanti. tasmdt humdrum jdtam 
ghrtam vai vdgre pratileliayanti, stanam vdnudhapayanti: atha 
vatsam jdtam dhuh, ‘atrndda’ iti; ‘tasmin sarvam pratisthitam yac 
ca prdniti yac ca na’ iti, payasi hidam sarvam pratisthitam, yac 
ca prdniti yac ca na. tad yad idam dhuh samvatsaram payasd 
juhvad apa punarmrtyum jayatiti, na tathd vidyat. yad ahar 
eva juhoti, tad ahah punarmrtyum apajayaty evam vidvdh; 
‘sarvam hi devebhyo ’nnadyam prayacchati. ’kasmdt tdni na 
ksiyante adyamanani sarvadd ’iti, puruso vd aksitili, sa hidam 
annam punah punar janayate. ’yo vai tdm aksitim veda ’ iti, puruso 
vd aksitih, sa hidam annum dhiyd dliiyd janayate karmabhih, 
yaddhaitan na kuryat ksiyeta ha. 'so’nnam atti pratikena’ iti, 
mukham pratikam, mukhenety etat. sa devdn apigacchati, sa 
urjam upajivati 'iti prasamsd. 

2. ‘When the Father produced by knowledge and austerity 
seven kinds of food’ means that the Father produced them by 
knowledge and austerity. ‘One of his foods was common to all 
beings’ means that the food of his which is eaten is that which 
is common to all. He who worships (eats) that (common food) 
is not freed from evil for, verily, that (food) is mixed. ‘Two he 
assigned to the gods’ means they are the fire sacrifice (huta) and 
the offering. Therefore one sacrifices and offers to the gods. 
But they also say that they are the new-moon and the full- 
moon sacrifices. Therefore one should not offer sacrifice for 
material ends. ‘One who gave to the animals’ ‘that is milk’ for, 
at first, men and animals live on milk alone. Therefore they 
make a newborn babe first lick clarified butter or put it to 
the breast; likewise they speak of a newborn calf as one that 
does not eat grass. ‘In it everything rests whatsoever breathes 
and what does not’ means that on milk everything rests what¬ 
soever breathes and what does not. This is said that by making 
offerings with milk for a year one conquers further death. 
One should not think so. For he who knows this conquers 
further death the very day he makes the offering, for he offers 
a.l his food to the gods. ‘Why then do they not decline when 
1iv:y die being eaten all the time,' means verily, the person 
is impellshable, for he produces this food again and again. 'He 
who knows this imperishableness’ means that the Person is 
imperishable, for he produces this food as his work by his con- 
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meditation. Should he not do this, his food would be 
exhausted. ‘He eats food with his mouth.’ The pratTka is the 
mouth, he eats it with his mouth.’ He goes to the gods; he lives 
on strength; this is praise. 

S makes out that desire is possible only when we are ignorant 
of the truth of things. When we realise the truth, there can be no 
desire: brahma-vidyd-visaye ca sarvaikatvdt kdmdnupapatteh. 

The eater is the subject which is constant, imperishable: the 
food eaten is the object, it is changing. 

mukham: mouth, pre-eminence, mukhyatvam, prddhanyam S. 

R. makes out that the Supreme Person produces food for the needs 
of creatures, paramdtmd praty aham anndni punah punah prdni-kar- 
mdnusdrena janayati. 

3. ‘tnny dtmane’ kurutcC iti, mano vacant pranam, tany dtmane 
'kuruta': anyatra mana abhtivam nadarsam, anyatra mana 
abhuvam nasrausam’ iti, manasa hy eva pasyati, manasa srnoti, 
ktimah samkalpo vicikitsd, sraddhd ’sraddhd, dhrtir adhrtir hnr 
dhtr bhtr ity ctat sarvam mana eva. tasmad apiprsthata ilpasprsto 
manasa vijandti; yah kas ca sabdo, vdg eva sd; esa hi antam dyatld, 
esd hi na prd.no ’pano vyana udanah samano’na ity etat sarvam 
prana eva. etanmayo vd ayam atmd, vdh-mayah, mano-mayah, 
prdna-mayah. 

3. ‘Three he made for himself.’ Mind, speech, breath, these 
he made for himself. ‘(They say) my mind was elsewhere, I did 
not see it, my mind was elsewhere, I did not hear.’ It is with the 
mind, truly, that one sees. It is with the mind that one hears. 
Desire, determination, doubt, faith, lack of faith, steadfastness, 
lack of steadfastness, shame, intellection, fear, all this is truly 
mind. Therefore even if one is touched on his back, he discerns 
it with the nund. Whatever sound there is, it is just speech. 
Verily, it serves to determine an end (object), but is not itself 
(determined or revealed). The in-breath, the out-breath, the 
diffused breath, the up-breath, the middle-breath, all that 
breathes is breath only. Verily, the self consists of speech, mind 
and breath. 

See Matin VI. 30. 

Mere presentation is not enough for perception. Mind must be 
attentive. We often say that we did not see it or hear it because we 
were absent-minded. It is through the mind that we see and hear. 
samkalpa: determination, determining the nature of a thing presented 
to us, whether it is white or blue, etc. pratyupasthita-visaya- 
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Ipanam sukla-ntIddibhedena. S. According to Amara, it 
"a mental act, manasam karma. 



Prana is the general term for breath, in or out. 

Apanai s the downward breath, Vydna is the bond of union of 
the two. It is the breath which sustains life when there is neither 
expiration nor inspiration. Samana is common to both expiration 
and inspiration. Uddna leads the soul in deep sleep to the central 
Reality or conducts the soul from the body on death. 

Speech reveals things but is not revealed by others of the same 
class. 


4. trayo lokd eta eva, vdg evdyam lokah , mano 1 ntariksa lokah, 
prdno * sau lokah. 

4. These same are the three worlds. Speech is this world (the 
earth), Mind is the atmospheric world (the sky), Breath is that 
world (heaven). 

5. trayo veda eta eva f vdg eva rg vedah, mano yajur vedah, 
pranah sama vedah. 

5. These same are the three,Vedas. Speech, verily, is the 
Rg Veda. Mii)d is the Yajur Veda. Breath is the Sama Veda. 

6 . devah pitaro manusya eta eva y vdg eva devdh , manah pitarah, 
prdno manusyah . 

6. These.same are the gods, manes and men. Speech, verily, 
is the gods. Mind is the manes. Breath is the men. 

7. pita rndtd prajd eta eva , mana eva pita , van mala, pranah 
prajd. 

7. 1 hese same are father, mother and offspring, Mind, verily, 
is the father. Speech is the mother. Breath is the offspring. 

8. vijhdtam vijijhasyam avijhdtam eta eva; yat him ca vijhdtam , 
vdcas tad rupam, vdgg hi vijhdtd , vdg enam tad bhutvavati. 

8 . These same are what is known, what is to be known and 
what is unknown. Whatever is known is a form of speech, for 
speech is the knower. For speech by becoming that (which is 
knowh) protects him (the knower). 

9 : y at kifh ca vipjudsyam , manasas tad rupam , mano hi 
vipiasyam , mana enam tad bhutvavati . 

9. Whatever is to be known is a form of mind for mind is 
to ;e known. For mind by becoming that protects him. 

ihe mind protects him by becoming that which is to be known. 
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ynt kith cdvijndtam, prdnasya tad rupami prdno hy avi- 
ih, prana evam, tad bhutvavati. 

10. Whatever is unknown is a form of breath for breath is 
what is unknown. For breath by becoming that protects him. 


11. tasyai vacah prthivi sariram, jyoti-rupam ay am agnih: tad 
ydvaty eva vdk, tavail prthivi, tavan ayavi agnih. 

11. Of this speech, the earth is the body. Its light-form is this 
(terrestrial) fire. As far as speech extends, so far extends the 
earth, so far (extends) this fire. 


12. athaitasya manaso dyauh sariram, jyoti-rupam asav ddiiyah, 
tad ydvad eva manas, tdvati dyauh, tavan asav ddiiyah. tan 
mithwmiisamaitdm: tatah prdno ajayata sa indr ah, sa eso’sapa- 
tnah: dvitiyo vai sapatnah: ndsya sapatno bhavati, ya evam veda. 

12. Now of this mind, heaven is the body and its light-form 
js that sun. As far as the mind extends, so far extends the 
heaven, so far (extends) that sun. These two (the fire and the 
sun) entered into union and from that was born breath. He is 
Indra (the supreme lord). He is without a rival. Verilv, a second 
person is a rival. He who knows this has no rival. 


Indra: the supreme lord, paramesvarah. S. 

13 . athaitasya prdnasy dp ah sanram, jyoti-rupam a$au candrah, 
tad ydvdn eva pranah, tdvatya dpah, tavan asau candrah, ta cte 
sarva eva samdh, sarve’nantdh: sa yo haitdn antavata updste 
antavantam sa lokam jayati. atha yo haitdn anantan updste 
anantam sa lokam jayati. 

■ + 1 ; 3 ' , Next> of tilis breath, water is the body. Its light-form 
is that moon. As far as the breath extends so far extends water 
and so far (extends) that moon. These are all alike, all endless. 
Verily, he who meditates on them as finite, wins a finite world. 
But he who meditates on them as infinite wins an infinite world. 


SELF IDENTIFIED WITH THE SIXTEENFOLD 
PRA JA-PATI 


14. sa esa samvatsar ah prajd-patih, sodaia-kalah; tasya ratraya 
eva pancadasa-kaldh, dhruvaivdsya sodasi kald. sa rdtribhir eva 
ca puryate, apa ca ksiyatc; so’mdmsydm rdtrirn etayd sodasyd 
kalaya sarvam idam prdnabhrd anupraviiya, tatah prdtar j'dyate. 
tasmad etam rat rim prdna-bhrtah prdnam na vicchindydd api 
krkatd sasya, etasyd eva devatdyd apacityai . 
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s 14. That Prajd-pali is the year and has - sixteen parts, 
nights, indeed, have fifteen parts, the fixed point his sixteenth 
part. He is increased and diminished by his nights alone. 
Having on the new-moon night entered with that sixteenth 
part into everything here that has breath, he is bom thence in 
the (following) morning. Therefore on that night let no one 
cut off the breath of any breathing things, not even of a lizard, 
in honour of that divinity. 


apacityai: in honour of, pujdrtham. S. 


15. yo vat sa saiiivatsarah prajdpatih sodasa-kalah, ay am eva 
sa y o'yam evam-vit purusah. tasya vittam eva pancadasa-kaldh, 
dtmaivasya sodasi kala, sa viltenaiva ca puryate apa caksiyate. 
tad etan nabhyam yad ayam alma, pradhir vittam. tasmdd yady 
api sarvajyanim jiyate, atmand cej jivati, pradhindgdd ity 
evahuh. 

15. Verily, the person here who knows this is himself that 
Prajd-pati with the sixteen parts who is the year. His wealth is 
the fifteen parts, the sixteenth part is his self. In wealth alone 
is one increased and diminished. That which is the self is a 
hub, wealth a felly. Therefore even if one loses everything but 
he himself lives, people say that he has lost only his felly (which 
can be restored again). 


Wealth is compared to the spokes of a wheel. It is something 
external. If one loses wealth he loses only his outer trappings. He 
can regain wealth: It is the distinction between being and having, 
to use Gabriel Marcel’s words. 

The superscription at Delphi, ‘Know thyself' is, according to 
Plutarch, an injunction addressed by God to all who approach him: 
Moraha 384 D.f. In Alcibiades I. 130 E.f. Socrates says that he who 
orders 'Know thyself’ bids us ‘Know the soul,’and he who knows 
only what is of the body ‘knows the things that are his but not 
himself.’ 


THE THREE WORLDS AND THE MEANS OF WINNING 

THEM 


16., atha trayo vdva lokdh, manusya-lokah, pitr-lokah. deva-loka 
ih. so yam manusya-lokah putrenaiva jayyah, ndnyena karmand. 
karmand pitr-lokah, vidyayd deva-lokah, deva-loko vai lokdndni 
sresthah: tasmdd vidyam prasamsanti. 

16. Now, there are, verily, three worlds, the world of men, 
the world of the fathers, and the world of the gods. This world 
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, is to be obtained through the son alone, not by any other 
rrk, the world of the fathers by works (rites), the world of the 
gods by knowledge. The world of gods is, verily, the best of 
worlds. Therefore they praise knowledge. 


vidyd: knowledge, vidyd-sabdasya brahma-vidyd-paratvam. R. 


FATHER’S BENEDICTION AND TRANSMISSION OF 

CHARGE 


17. athatah samprattih. yadd praisyan many ate, at ha putram 
aha, ivarn brahma ivam yajhah, tvam loka iti. sa putrah praty 
cilia^ aham brahma, ahani yajhah, aliani loka iti. yad vai kith 
cdnuktam, tasya sarvasya brahmety ekata. ye vai ke ca yajhah, 
tesam sarvesam yajha ity ekata; ye vai ke ca lokah, tesdm sarvesath 
loka ity ekata; etdvad vd idam sarvam, etanma sarvam sann 
ayamito’bhunajaditi, tasmat putram anuiistam lokyam ahull, 
tasmad enam anusasati, sa yadaivam vid asmal lokdt praiii. 
athaibhir eva pranaih saha putram avisati. sa yady anena kirn 
cid aksnaya krtam bhavati, tasmad enam sarvasmdt putro muhcati. 
tasmat putro ndma sa putrenaivdsmiml lokc pratitisthati, 
athainam ete daivdh prana amrtd dvisanti. 

17. Now therefore the transmission. Wren a man thinks 
that he is about to depart, he says to his son, ‘you are Brahman, 
you are the sacrifice and you are the world.’ The son answers, 
‘I am Brahman, I am the sacrifice, I am the world.’ Verily’ 
whatever has been learnt, all that taken as one is knowledge 
(Brahman). Verily, whatever sacrifices have been made, all 
those, taken as one are the world. All this is indeed, this much. 
Being thus the all, let him (the son) preserve me from (the 
ties of) this world, thus, (the father thinks). Therefore they 
call a son who is instructed ‘world-procuring’ and therefore they 
instruct him. When one who knows this departs from this world 
he enters into his son together with his breaths. Wh'atever 
wrong has been done by him, his son frees him from it all 
therefore he is called a son. By his son a father stands firm in 
this world, then into him enter those divine immortal breaths. 


See K.U. II. 15. 

samprattih: transmission. It is so called because the father in thk 
manner transmits his own duties to his son: putre hi svdtma-vydpdra- 
sampradanam karoty anena prakdrena pita. S. 1 

pulra. from pur, to fil,’ and tra ‘to deliver,’ a deliverer who fills the 
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holes left by the father: yah pitus chidram piirayitvd trayati. S. 
Others derive it from put ‘a hell,’ and trd, ‘to save.’ See Manu IX. 
138 - 

In the R.V. a son is called rnacyuta, one who removes debts. See 
Taittirlya Sariihitd VI. 3. 10. 5. 


18. prthivyai cainam agues ca daivi vdg dvisati, sd vai daivi 
vdg, yayd yad yad eva vadati, tad tad bhavati. 

18. From the earth and from the fire the divine speech 
enters him. Verily, that is the divine speech by which whatever 
one says comes to be (is fulfilled). 

His speech becomes infallible and irresistible: amoghd pratibaddlid 
asya vdg bhavati. 5. 


19. divas cainam adityac ca' daivam mana dvisati, tad vai 
daivam mano yenanandy eva bhavati, atho na socati. 

19. From the heaven and the sun the divine mind enters 
him. Verily, that is the divine mind by which one becomes only- 
joyful and sorrows not. 

He sorrows not because he is not connected with the sources of 
grief: sokddi-nimittdsamyogdt. S 


20. adbhyas cainam candramasas ca daivah prana dvisati: sa 
vai daivah prano, yah samcarams cdsamcarams ca na vyathate, 
atho na nsyati. sa evam-vit sarvesam bhutanam atmd bhavati. 
yathaisa devatd, evan'i sah. yathaitdm devatdrii sarvdni bhfitdny 
avanti, evarii haivam-vidam sarvdni bhutany avanti. yad u him 
cenidh p rajah socanti, amaivdsdm tad bhavati, puny am cvamum 
gacchati. na ha vai dcvan papam gacchati. 

20. From water and the moon the divine breath enters him. 
Verily, that is the divine breach, whether moving or not moving, 
is not perturbed nor injured. He who knows this becomes the 
self of all beings. As is this divinity (Hiranya-garbha) , so is he. 
As all beings regard that divinity, so do all beings regard him 
who knows this. Whatever sufferings creatures may undergo, 
these remain with them. But only merit goes to him. No evil 
ever goes to the gods. 

,, Individuals suffer because one causes suffering to another, but in 
jy 0 . niversal Spirit where all individuals are one, the sufferings of 
the individuals do not affect the whole. 


misr^ 
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_ 21 • athdto vrata-mimamsa. prajd-patir lia karmdni sasrje, 
tdm srstdni anyo'nyendspardhanta. vadisydmy evaham iti vdg 
dadhre; draksydmy aham iti caksuh; srosydmy aham iti srotram; 
evam anyani karmdni yatha karma; tdni mrtyuh sramo bhutva 
upaycme; tdny apnot; tdny dptvd mrtyur avdnmdha; tasmdt 
sramyaty eva vak, srdmyati caksuli, srdmyati srotram. athemam 
cva ndpnot yo’yarii madhyamah prdnah. tdni jriaturii dadhrire. 
ay am vai nah srestho yah sariicar ariis cdsariicarariis ca na vyathate, 
atho narisyati, hantdsyaiva sarvc rupam asdmcti: ia eiasyaiva 
sarve rupam abhavah, tasmdd eta etaindkhyayante prana iti. 
term ha vdva tat kulam dcaksate, yasmin kule bhavati ya evarii 
veda. ya u haivarii vidd spardhate, anususyati, anususya 
haivdntato mriyatc, iti adhyatmam. 

21. Now next a consideration of the observances. Prajd-pati 
produced the active senses. They, when they were produced, 
quarrelled with one another. Speech resolved ‘I will go on 
speaking.’ The eye ‘I will go on seeing.’ The ear ‘I will go on 
hearing.' And thus the other organs, each according to its 
function. Death, having become weariness, laid hold of them. 
It took possession of them; having taken possession of them, 
death held them back from their work. Therefore speech 
becomes weary (gets tired), the eye becomes weary, the ear 
becomes weary. But death did not take possession of him who 
was the middle breath. They (the senses) sought to know him 
and said, 'This is, verily, the greatest among us, since (it) 
whether moving or not moving, is not perturbed, is not injured, 
let us all assume his form’: of him indeed they became a form. 
Therefore they are called after him ‘breath.’ In whatever 
family there is a man who knows this they call that family 
after him. An 1 '"hoever strives with one who knows this 
shrivels away and after shrivelling dies in the end. This, with 
reference to the self. 


"nrala; observance, meditative worship, upasana. S. 
karmdni: active senses, instruments of activity. 
dadhre resolved, dhrtavdn R. 
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THE UNFAILING AIR 

22. athddhidaivatam: jvalisydmy evaham ity agnir dadhrc; 
tapsyamy ahani ity ddityah; bhasydmy aham iti candramdh; 
evani any a devatd yafhd-dcvatam; sa yathaisam prdndnam 
madhyamah pranah, evam etdsdrii devatdndm vdyuh. nimlocanti 
hy anyd devatah, na vdyuh. saisdnastamitd devatd yad vdyuh. 

22. Now with reference to the gods. Fire resolved 'I will go 
on burning.’ The sun ‘I will go on warming.’ The moon ‘I will 
go on shining’. So said the other gods each according to his 
divine function. As breath holds the central position among the 
vital breaths, so does air among these divinities; for other 
divinities have their decline but not air. Air is the divinity that 
never sets (never goes to rest). 

23. athaisa sloko bhavati: 

yatas codeti suryah 
astam yatra ca gacchati 
iti pranad vd esa udeti, prune'stam eli, 
tarn devds cakrire dharmam 
sa evadya sa u svah. 

iti yad vd ete'murhy adhriyanta tad evapy adya kurvanti. tasmdd 
ekam eva vratam caret, prdnydc caiva, apdnyac ca, nen md pdpmd 
mrtyur dpnumd iti; yady u caret samdpipayiscl. teno etasyai 
devatayai sayujyam salokatdrii jayati. 

23. On this there is this verse: ‘From whom the sun rises 
and in whom it sets; in truth from breath it rises and in breath 
it sets. Him the divinities made the law, he only is today and 
he tomorrow also. (Whatever the divinities observed then they 
observe till today.)’ Verily, what those (functions) undertook 
of old, even that they accomplish today. Therefore let a man 
perform one observance only. He should breathe in and breathe 
out wishing, ‘Let not the evil of death get me.' And when he 
performs it, let him try to complete it. Thereby he wins com¬ 
plete union with that divinity and residence in the same world 
with him. 
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THREE-FOLD CHARACTER OF THE WORLD 

I. tray am va idam, ndma rupam karma; tesarii ndmndm vdg ity 
etad esam uktham, ato hi sarvdni namdny uttisthanti; etad esarii 
sdma, etadd hi sarvair ndrnabhih samam; etad esam brahma 
ctadd hi sarvdni rulmani bibharti. 

tv. 1 ’ ^ er ^’ (world) is a triad of name, shape and work. Of 
ese as regards names, speech is the source, for from it all 
names arise. It is their common feature for it is common to all 
names. It is their Brahman, for it sustains all names. 

S distinguishes the world of name, shape, work as non-self from 
nr annum the self: natmdyat sdksad aparoksdd brahma, 
va i. speech, sound in general, sabda-sdmanyam. S. 
sania: common, samatvdt sdma samanyani. $>. 


2._ atha rupanam cak$ur ity etad csclu uktham, ato hi sarvdni 
rupdny utti$thanti, etad esarii sdma, ctadd hi sarvai vupaih 
samam, etad esam brahma; ctadd hi sarvdni rupani bibharti. 

2. Now, of shapes eye is the source, for from it all shapes 
ause It is their common feature for it is common to all shapes, 
rt is their Brahman, for it sustains all shapes. 


3 atha koriHunatn dimety etad esam uktham, ato hi sarvdni 
narmany uttisthanti, etad esam sdma, ctadd hi sarvaih karmabhih 
samam, etad esam brahma, etadd hi sarvdni karmdni bibharti. tad 
, a , sad ckam ayam atma, atma ckah sann etat tray am. 

taa etad amjtam satyena channam, prdno vd amrtam, ndma-rupe 
satyam; tabhydm ayam pranas channah. 

3 - Now of works, the body is the source for from it all 
works arise. It is their common feature for it is common to all 
works. It is their Brahman, for it sustains all works. These three 

Thi! her .u are - ° ne ’ this self: the seIf - thou S h one > is this triad. 
immnV, lmmortal veiled b y the real. Breath, verily, is the 
veiled ' namC and Shape are the real B y them this breath is 


G 
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CHAPTER II 
First Brdhmana 
PROGRESSIVE DEFINITION OF BRAHMAN 

i. drpta-bdldkir hdnucano gdrgya asa, sa hovdca ajatasatrum 
kasyam, brahma te bravaniti, sa hovdca ajdtasatruh, sahasram 
etdsydm vaci dadmah. janakah, janaka iti vai jand dliavantiti. 

i. There lived formerly Drpta-balaki of the Gargya clan, who 
was an expositor. He said to Ajatasatru of Kasi, ‘I will tell 
you about Brahman.’ Ajatasatru said, ‘I give you a thousand 
(cows) for this proposal.' People, indeed, rush, saying Janaka, 
Janaka. 

See K.U. iy. 

In this dialogue Drpta-balaki, though a Brahmana, represents the 
imperfect knowledge of Brahman, while Ajatasatru, though a 
Ksatriya, represents advanced knowledge of Brahman. While 
Drpta-balaki worships Brahman as the sun, the moon, etc., as 
limited, Ajatasatru knows Brahman as the self. 
dfptah: proud, garvitah. S. 

Kasi: Ka£I is one of the seven sacred places reputed to confer 
final emancipation. 

ayodhyd mathura mdyd kasi kdhci avantikd 
Puri dvaravati caiva saptaita moksa-ddyikdh. 
anucanah : expositor, amivacana-samarthah, vakta. Being ex¬ 
ceedingly vain, Gargya accosted Ajatasatru with boastful speech. 
In accepting his kind proposal Ajatasatru offers a reward of a 
thousand cows. 

Janaka was a well-known learned lung. Ajataiatru feels that he 
has also some of his qualities. 

2. sa hovdca gargyah, ya evasdv aditye purusah, dam evdhath 
brahmopasa iti. sa hovdca ajatasatruh; ma maitasmin samva- 
disthah. atisthdh sarvesdm bhutandm murdhd rdjeti vd aham clam 
up asa iti, sa ya etam updste, atisthdh sarvesdm bhutandm murdhd 
raja bhavati. 

2. Gargya said: 'The person who is yonder in the. sun, on 
him, indeed, do I meditate as Brahman.’ Ajatasatru said, 
‘Please do not talk to me about him. I meditate on him as 
all-surpassing, as the head and king of all beings. Fie who 
meditates on him as such becomes all-surpassing, the head 
and king of all beings.' 
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, - ■ all-surpassing, atltya sarvdni bhiitdni tisthati. 5. 
king, resplendent; dlpti-gunopetatvat. §. 

The results of meditation correspond to the forms meditated 
upon according to the view, tam yatha yathopdsate tad eva bhavati. 
oatapatha Brdhmana. X. V. 2. 20. 


3. sa hovaca gargyah; ya evasau candre purusah, etam evaham 
brahmopdsa iti. sa hovaca ajataiatruh, ma maitasmin samva- 
disthdh. brhan pandara-vasah somo rajeti vd aham etam upasa iti. 
sa _ y a e tam evam updste, ahar ahar ha sutah prasuto bhavati, 
nasyannam ksiyate. 

3 - Gargya said: The person who is yonder in the moon, on 
him, indeed, do I meditate as Brahman/ Ajatasatru said: 
Please do not talk to me about him. I meditate on him as the 
great white-robed king Soma . He who meditates on him as such, 
for him soma is poured out (in the principal) and poured forth 
(in the subsidiary sacrifices) every day. His food does not get 
short/ 


Soma is the name for the moon and the juice from the creeper 
which is used in the sacrifices . yajna-sddhana-bhfita-somardja-sabdiia- 
latd-visesa. R. 

pandara-vasah: white-robed. The white rays of the moon flood the 
earth. R. quotes Vyasarya pdndarair amsubhir jagac-chadakatvdt 
pandara-vdsastvani 

4. sa hovaca gargyah; ya evasau vidyuti purusah, etam evaham 
brahmopdsa iti.. sa hovaca ajdtasatruh, ma maitasmin samva- 
disyid]}, tejasviti vd aham etam upasa iti. sa ya etam evam updste, 
tcjasvi ha bhavati, tejasvini lidsya praja bhavati. 

4. Gargya said: ‘The person who is yonder in lightning, on 
him, indeed, do I meditate as Brahman.’ Ajatasatru said: 

Please do not talk to me about him. I meditate on him, verily, 
as the radiant. He who meditates on him as such becomes 
ladiant, and his offspring, too, become radiant.’ 


5. sa hovaca gargyah, ya evdyam dkase purusah, etam evaham 
d t^ l l PdSa sa ^ l0V ^ ca ajdtasatruh, ma maitasmin samva- 
evam uh- Wmm a P ravartui vd aham etam-upasa iti, sa va etam 
dvartate 6 ’ pUryate P ra 3 a yd paiubhih ndsydsmdl lokdt prajo- 


ind 5 eed a rfn ya T Said i - The perS ° n Wh ° is here in the ether « on him 
j ’ 1 medlt ate as Brahman / Ajatasatru said: ‘Please 

^ 1 ‘ P c v 0 me a bout him. I meditate on him, verily, as the 
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11 and the unmoving. He who meditates on him as S' 
filled with offspring and cattle, and his offspring does not depart 
from this world.’ 

The continuity of his line is preserved in this world. 


6. sa hovdca gdrgyah, ya evayam vayau purusah, etam evaham 
brahmopasa iti. sa hovdca ajatasatruh, md maitasmin samva- 
disthdh, indro vaikunthopardjitd seneti vd aham etam upasa iti, 
sa ya etam evam updste, jisnur haparajisnur bhavaty anyata- 
stya-jdyi. 

6. Gargya said: ‘The person who is here in air, on him, 
indeed, do I meditate as Brahman.’ Ajatasatru said: ‘Please do 
not talk to me about him, I meditate on him, verily, as the 
lord, as the irresistible and as the unvanquished army. He who 
meditates on him as such becomes, indeed, victorious, uncon¬ 
querable, and a conqueror of enemies.’ 

7. sa hovdca gdrgyah, ya evayam agnau purusah, etam evaham 
brahmopasa iti. sa hovdca ajatasatruh, md maitasmin samva- 
distkdh, visasahir iti vd aham etam upasa iti, sa ya etam evam 
updste visasahir ha bhavati, visasahir hdsya praja bhavati. 

7 - Gargya said: ‘The person who is here in fire, on him, 
indeed, do I meditate as Brahman.’ Ajatasatru said: ‘Please do 
not talk to me about him. I meditate on him, verily, as the 
forbearing. He who meditates on him as such becomes, indeed, 
forbearing and his offspring, too, becomes forbearing.’ 

visasahih: forbearing, marsayitd paresam. £. 

8. sa hovdca gdrgyah, ya evayam apsu purusah, etam evaham 
brahmopasa iti. sa hovdca ajatasatruh, md maitasmin samva- 
disthdh, pratirupa iti vd aham etam upasa iti, sa ya etam evam 
updste, pratiruparh haivainam upagacchaii, ndpratirupam, atho 
pratirupo’smdj jdyatc. 

8. Gargya said: ‘The person, who is here in water, on him, 
indeed, do I meditate as Brahman.’ Ajatasatru said: ‘Please do 
not talk to me about him. I meditate on him, verily, as the 
likeness. He who meditates on him as such, to him comes what 
is like (him), not what is unlike (him), also from him is born 
what is like (him).’ 

pratirupah: likeness, reflection, pratibimbah. 

9 ' sa hovdca gdrgyah, ya evayam udarsc purusah, etam evaham 
brahmopasa iti. sa hovdca ajatasatruh, md maitasmin sathva- 
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rocisnur iti vd aham etam upasa iti. sa ya etam evam 
upaste rocisnur hti bhavati, rocisnur hasya praja bhavati, atho 
yaih samnigacchati, sarvams tan atirocate. 

9. Gargya said: The person who is here in a mirror, on 
him, indeed, do I meditate as Brahman.’. Ajatasatru said: ‘Please 
do not talk to me about him. I meditate on him, verily, as the 
shining one. He who meditates on him as such becomes shining 
indeed. His offspring, too, becomes shining. He also outshines 
all those with whom he comes in contact.’ 


rocisnuh: shining, dipti-svablidvah. 5. 

10. sa hovaca gargyah; y a evdyam yantam pascal sabdo’nudeti; 
etam evaham brahmopasa iti. sa hovaca ajdtasatruh; md maitasmin 
samvadisthah, asur iti vd aham etam upasa iti, sa ya etam evam 
upaste, sarvam haivasmiml loka dyur cti, nainam pura kdldt 
prdno jahdti. 

10. Gargya said: ‘The sound here which follows one as he 
walks, on that, indeed, do I meditate as Brahman.’ Ajatasatru 
said: ‘Please do not talk to me about that. I meditate on him, 
verily, as life. He who meditates on him as such attains a full 
term of life .in this world. Breath does not depart from him 
before (the completion of) his time.’ 


11. sa hovaca gargyah, ya evdyam diksu purusah, etam evaham 
jahmopasa iti. sa hovaca ajatasatruh, md maitasmin samva- 
disthah, dvitiyo’napaga iti vd aham etam upasa Hi, sa ya etam 
evam upaste, dvitiyavan ha bhavati, nasmdd ganas chidyate. 

11. Gargya said: ‘The person who is here in the quarters (of 
heaven) on him, indeed, do I meditate as Brahman.’ Ajatasatru 
said: ‘Please do not talk to me about him. I meditate on him, 
verily, as the second who never leaves us. He who meditates on 
u>n as such becomes possessed of a second. His company is not 
cut off from him.’ 

His ftiends do not desert him. He is never lonely. 


evdfmm h hov “ ca S ar gyah, ya evdyam chdydmayah purusah, etam 
samvadiJhl% n0 t >aSa lil ' sa hovdca ajdtasatmh, md maitasmin 
nhdsf? c , ' ' mr ?y\ lr ltl vd afl am etam upasa iti, sa ya etam evam 

mrtyur doacchaU^^^^ d yur cti, naivam pura kdldn 

12. Gargya said: ‘The person here who consists of shadow, 
on him, indeed, do I meditate as Brahman.’ Ajatasatru said: 
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‘Please do not talk to me about him. ,1 meditate on him, verily, 
as death. He who meditates on him as such attains a full term 
of life in this world. Death does not come to him before (the 
completion of) his time.’ 


13. sa hovaca gargyah, ya evayam dtmani purusah, etam 
evaham brahmopasa iti. sa hovaca ajatasatruh, via. maitasmin 
samvadisthdh, dtmanviti va aham elain upasa iti, sa ya etam 
evam upaste, atmanvi ha bhavati atmanvim hasya prajd bhavati. 
sa ha tusnim dsa gargyah. 

13. Gargya said: ‘The person here who is in the self, on him, 
indeed, do I meditate as Brahman.’ AjataSatru said: ‘Please 
do not talk to me about him. I meditate on him, verily, as 
self-possessed. He who meditates on him as such he becomes ' 
self-possessed. His offspring becomes self-possessed ’ Gargya 
became silent. 


Self-possession is the quality of those who are cultivated: atma - 
vattvam vasyatmakatvam. A. 

14 - sa hovaca ajatasatruh, etavan nv iti, etdvad-dhiti; naitdvata 
viditam bhavatiti: sa hovaca gargyah upa tvdyamti. 

* 4 - Ajatasatru said: ‘Is that all?’ ‘That is all’-(said Gargya). 
(Ajatasatru said) ‘With that much only it is not known.’ 
Gargya said, ‘Let me come to you as a pupil.’ 

15. sa hovaca ajatasatruh, pratilomam cai tad yad brdhrnanah 
ksatnyam upeydt, brahma me vaksyatiti, vy eva tvdjhapayisyd- 
miti; tarn pdndv adayottasthau. tau ha pnrusam suptam djagma- 

• ’ lam _ etair ndmabhir dmantrayam cakre, brhan pdndara-vdsah 
soma rajann iti: sa . nottasthau; tarn pdnind pesam bodhaydrh 
cakara, sa hottasthau. • J 

,, I ^‘ Ajatasatru said: ‘Verily, it is contrary to usual practice 
> UcU a Prahmana should approach a Ksatriya, thinking that he 
will teach me Brahman. However, I shall make you know him 
clearly.’ f aking him by the hand he rose. The two together 
came to a person who was asleep. They addressed him with these 
names; Great, White-robed, Radiant, Soma. The man did not 
fnt UP ' ™ woke b y rubbing him with his. hand. He then 


pratilomam : contrary to usual practice, vipantam. 5. 

•JLfl hov f ca ajatasatruh, yatraisa etat supto’bhut, ya esa 

] ayah purusah, kvaisa tadabhut, kuta etad dgad iti. tad 
u /in no, mene gurgyah. 
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i6>Ajatasatru said: 'When this person who consists of in¬ 
telligence fell asleep thus, where was it and whence did it come 
back.’ And this also Gargya did not know. 


The fact that a man recovers his consciousness after deep sleep 
means that it was present even in sleep, though we are not conscious 
of it. In deep sleep the self perceives nothing whatever and is of the 
nature of inactive consciousness. 


17. sa hovdca ajdtasatruh, yatraisa etat supto’bhut esa vijnana- 
■mayah purusah, tad esdni prdndndm vijnwnena vijhanam dddya 
ya eso’ntar-hrdaya dkasah tasmih chetc, tdni yadd grhndti atha 
haitat purusah svapiti ndvia. tad grhita eva prdno bhavati, grhita 
vdk, grhitam caksuh, grhitam srotram, grhitam manah. 

17. Ajatasatru said: ‘When this being fell asleep thus, then 
the person who consists of intelligence, having by his intelli¬ 
gence taken to himself the intelligence of these breaths (sense 
organs) rests in the space within the heart. When the person 
takes in these (senses), he is said to be asleep. When the breath 
is restrained, speech is restrained, the eye is restrained, the 
ear is restrained, the mind is restrained. 

dkasa: space. § identifies it with the Supreme Self: dkdsa-sabdena 
para eva sva dtmocyate. 

prana: breath. S means by it nose, prana iti ghranendriyam. 

When the organs are restrained, the self rests in its own self: 
tasmdd upasamhrtesu vagddisu kriyd-kdraka-phaldtmatdbhdvdt svat- 
nizstha evdtmd bhavatUy avagamyate. S. kdrandvastka svasartraka 
paramatmany apita iti svapiti sabddrtho’bhiprdah. R. 

18. sa yatraitaya svapndyacarati, te hd$ya lokdh: tad uta iva 
mahdrdjo bhavati, uta iva maha-brahmanah, uta iva uccdvacam 
nigacchati: sa yadd mahdrdjo, jdnapaddn grhitvd sve janapadc 
yathd-kamam parivarteta, cvam cvaisa etat prdndn grhitvd sve 
sarirc yathd-kamam parivartate. 

I ^- ‘When he moves about in dream these are his worlds. 
j hen he becomes as it were a great king, a great Brdhmana as it 
^ vcro , enters, as it were, states, high and low. Even as a 
taking his people, moves about in his country as he 
p eases, so also here, this one, taking his breaths (senses), moves 
about m his own body as he pleases. 

7 •, 1 ?' a . y at jd susupto bhavati, yadd na kasya cana vcda, 
luta nama nddyo dvd-saptatih sahasrdni hrdaydt puntatam 
abhipratisthante, tdbhih pratyavasrpya puntati iete, sa yathd 
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mdro vd mahdrdjo vd maha-brahmano vdtighmm dnandh 
\gatva sayTta , evam evaisa etac chete . 

19. 'Again, when one falls sound asleep, when he knows 
nothing whatsoever, having come through the seventy-two 
thousand channels called hitd which extend from the heart to 
the pericardium, he rests in the pericardium. Verily, as a youth 
or a great king or a great Brdhmana might rest when he has 
reached the summit of bliss, so does he then rest/ 


Round the heart are the veins 72,000 in number. These are of 
five colours uniting with the rays of the sun similarly coloured. 
The sun and the heart are said to be connected with each other. 
In deep sleep the soul glides into the veins and through them it 
becomes one with the heart. At death the soul is said to pass out by 
the veins and the rays of the sun which the wise find open to them 
while they are closed to the ignorant. See also IV. 2. 3; IV. 3. 20. 
C.U. VIII. 6. ijM.U.J. 2. 11. There is another suggestion that only 
one vein leads t^o the sun out of ioi, the vein in question leading 
to the head. This refers to the suture, the brahma-randhra (A.U. 
I- 3 - 12) through which in the process of creation Brahman is said 
to enter the body as spirit. The two versions of 72,000 and 101 are 
mixed up in later accounts. 

mahd-brahmanah: great Brdhmana, anavarata-brahmdnanda-paro- 
brahma-vit. R. 


20. sa yathornandbhii tantnnoc caret, yathagneh ksndra visphu- 
liriga vyuccamnti, evam evdsmad dtmanah sarve pranah, sarve 
lokdh, sarve devah. sarvdni bhutdni vyuccaranti: tasyopanisat, 
satyasya satyam iti prana vai satyam, tcsdm esa satyam. 

20. As a spider moves along the thread, as small sparks 
come forth from the fire, even so from this Self come forth all 
breaths, all worlds, all divinities, all beings. Its secret meaning 
is the truth of truth. Vital breaths are the truth and their truth 
is It (Self).’ 

See Maitrl Up. VI. 32. 

satyasya satyam: the truth of truth. The world is not to be repudiated 
as false. It is true, but it is true only derivatively. It is sustained bv 
the Ultimate Truth. 


Second Brdhmana 

breath embodied in a person 

1. yo ha vai siiuin sa-adhdnam sa-praty-ddhdnarh sastleunam 
sa-damam vcda, sapta ha dvisato bhratrvydn avarnnaddhi: ayam 
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sisur yo’yam madhyamah prdnah , tasyaidam evddhdnai 
tarn pratyddhanam, prdnah sthund , annam dama . 
i. Verily, he who knows the new-born babe with his abode, 
his covering, his post and his rope keeps off his seven hostile 
kinsmen. Verily, this babe is breath in the middle. His abode is 
this (body). His covering is this (head). His post is breath, His 
rope is food. 



The babe is the subtle body (lingatnian) which has entered the 
body in five ways. 

madhyamah: in the middle, sarira-madhy-avarti ay am, panca-vyttir yah 
prdnah. R. 

Seven hostile kinsmen are said to be the seven organs,, the eyes, 
ears, nostrils and mouth. They are said to be hostile, because they 
hinder the perception of the inner self. See Katha. IV. i. By these 
man becomes attached to the world. 


ddma: rope, pdsa. 

Even as a calf is bound by the rope, the subtle body is supported 
by food, yathd vatsah pdsena baddho'vatisthate , evam cmncna pdsena 
baddho hi prdno'vatisthate. Food binds the subtle to the gross body, 
sthula-sarira. 


2. tam etah saptdk§itaya upatisthante. tad yd imd aksan 
lohinyo raj ay ah , tdbhir cnam rndro’nvdyattah; atha yd aksann 
dpas tabliih parjanyah; yd kaninakd , tayd ddityah; yat krsnam t 
tena agnih; yat iuklam , tena indrah; adharayainam vartanyd 
prthivy anvdyattd; dyaur uttar ay a; nasy annam ksvyate ya evam 
veda. 

2. The seven imperishable ones stand near him (to serve). 
Thus, there are these red streaks in the eye and by them Rudra 
is united with him. Then there is the water in the eye, by it 
Parjanya (is united with him). There is the pupil of the eye, by 
it Aditya (the sun is united with him). By the black (of the 
e ye), fire (is united with him), by the white (of the eye), Indra 
(is united with him), by the lower eyelash earth is united with 
b y the upper eyelash the heaven (is united with him). 
He who knows this, his food does nof diminish. 

The seven imperishable ones are so called because they produce 

perishableness by supplying food for the subtle body. 

3 * t cl d esa £loko bhavati: 

arvdg-bilas carnasa urdhva-budhnah, 
tosmin yaso nihiiam visva-rupam: 
tasyasata r$ayah sapta-tlr6 , 
vdg astami brahmand samviddna iti . 

G* 
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Jjdrvdg-hilas camasa urdhva-budhnah’ itidam tac chirah, esa ny 
arvdgbilas camasa urdhva-budhnah. tasmin yaso nihitam visva- 
rupam’ Hi, prana vai yaso nihitam visva-rupam, prdndn dad aha. 
‘tasydsata rsayah sapta-tirc’ iti, prana vd rsayah prdndn etad aha. 
‘vdg astamii brahmana samviddna’ iti, vdg astami brahmana 
sariivitte. 

3. On this there is the following verse: ‘There is a bowl 
with its mouth below and bottom up. In it is placed the glory 
of manifold forms. On its rim sit seven seers, and speech as the 
eighth communicates with Brahman.’ What is called ‘the 
bowl with its mouth below and bottom up’ is the head, for it is 
the bowl with its mouth below and bottom up. 'In it is placed 
the glory of manifold forms’; breaths, verily, are where the 
glory of manifold forms is placed: thus he says breaths. ‘On 
its rim sit seven seers,' verily, the breaths are the seers; thus 
he says breaths. ‘Speech as the eighth communicates with 
Brahman,’ for speech as an eighth communicates with Brahman. 


visva-rilpam: manifold forms, ndna-rupam. S. 

4. imav eva gotama-bharadvdjau, ayam eva gotamah, ayam 
bharadvdjah; imav eva visvdmitra-jamadagm, ayam eva visvdmi- 
trah, ayam jamadagnih; imav eva vasistha-kasyapau, ayam eva 
vasts!hah, ayam kasyapah; vdg evairih, vaca hy annam adyate, 
a ttir ’ ha vai ndmaitad yad atrir iti; sarvasydttd bhavati, sarvam 
asyannam bhavati, ya evarh veda. 

. 4 - Ihese two (ears) here are Gotama and Bharadvaja. This 
is Gotama, and this is Bharadvaja. These two (eyes) here are 
Visvamitra and Jamadagni. This is ViSvamitra, this is Jama- 
dagni. These two (nostrils) here are Vasistha and Kasyapa.This 
is Vasistha, this is Kasyapa. The tongue is Atri, for by the 
tongue food is eaten. Verily, eating is the same as the name Atri. 
He who knows this becomes the eater of everything: everything . 
becomes his food. 


Third Brahmana 

THE TWO FORMS OF REALITY 

1. dve vdva brahmano rupe, murtarh caivdmurtam ca, martyam 
cdmrtam ca, sthitam ca, yac ca, sac ca, iyac ca. 

1. /erilv, there are two forms of Brahman, the formed and 
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Armless, the mortal and the immortal; the unmoving anc^ 
le moving, the actual (existent)’and the true (being). 

See Maitrl VI. 3. 


2. tad dan murtahi yad any ad vayos cantariksdc ca, etan 
martyam, etat sthitam, dat sat, tasyaitasya murtasya, etasya 
martyasya etasya sthitasya, etasya sata esa raso ya esa tapati, 
sato fry esa rasah. 

2. This is the formed Brahman, whatever is different from 
the air and the atmosphere. This is mortal. This is unmoving, 
this is actual. The essence of this formed, this mortal, this 
unmoving, this actual is the yonder sun which gives forth 
warmth, for that is the essence of the actual. 


3. athamurtam vdyus cantariksam ca, etad amrtam dad yat, 
dat tyat, tasyaitasydmurtasya, etasydmrtasya, etasya yatah 
etasya tasyaisa raso ya esa etasmin mandate purusah, tasya fry 
esa rasah, ity adhidaivatam. 

3. Now the formless is the air and the atmosphere. This is 
immortal, this is the moving and this is the true. The essence 
of this unformed, this immortal, this moving, this true is this 
person who is in the region of the sun for he is- the essence (of 
true). This, with reference to the divinities. 

4. athadhydtmam: idam eva murtam yad anyat prandc ca 
yas Qdyam antardtmann akasah, etan martyam, etat sthitam, etat 
sat, tasyaitasya murtasya, etasya martyasya, etasya sthitasya, 
etasya sata esa raso yac caksuh, sato fry esa rasah. 

4. Now with reference to the self; just this is the formed, 
what is different from the breath and from the space which is 
within the self. This is mortal, this is unmoving, this is actual 
(existent). The essence of this formed, this mortal, this un¬ 
moving,' this actual is the eye, for it is the essence of the actual. 

5 - athamurtam pranas ca yas cay am antar-dtmann akasah; 
dad amrtam, etad yat, etat tyarn, tasyaitasydmurtasya, etasyd¬ 
mrtasya, etasya yatah, etasya tyasyaisa raso yo’yam daksine’ksan 
purusah, tyasya fry esa rasah. 

5 - Now the. formless is the breath and the space which is 
within the self. This is immortal, this is moving, this is the 
tiue. I he essence of this unformed, immortal, moving, true is 
this person who is in the right eye, for he is the essence of the 
true. 

6. tasya haitasya purusasya rupam yathd maharajanam vdsah, 
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yatha pdndv-dvikani , yathendragopah , yathdgnyarcih , yatha 
pundarikam, yatha sakrd-vi'dyuttam; sakrd-vidyiitteva ha vd 
asya srir bhavati , ya evarii veda. athdta adesah na iti 7 ia iti , hy 
etasmad iti , wa i/y anyat pararn asti; atha ndma-dheyam satyasya 
satyam iti . prana vai satyam , satyani. 

6. The form of this person is like a saffron-coloured robe, 
[ike white wool, like the Indragopa insect, like a flame of fire, 
like a white lotus, like a sudden flash of lightning. He who knows 
it thus attains splendour like a sudden flash of lightning. Now 
therefore there is the teaching, not this, not this for there is 
nothing higher than this, that he is not this. Now the designa¬ 
tion for him is the truth of truth. Verily, the vital breath is 
truth, and He is the truth of that. 


See also III. 9. 26; IV. 2. 4; IV. 4. 22; IV. 5. 15. 

like a sudden flash of lightning: enlightenment is said to be 
instantaneous. Truth flashes suddenly like lightning. 
not this , not this : 

Matrceta speaks of the Buddha thus 'Only you yourself can 
know yourself who are beyond measure, beyond number, beyond 
thought, beyond comparison/ 

aprameyam asamkhyeyam acintyam anidar&anam 
svayam evdtniandtmanam tvam eva jhdtum arhasi 
I 5 1 - D. R. Shackleton Bailey's ed. (1951), pp. 148, 180. 

In the Republic , there is the impersonal form of the good and in 
the Timaeus there is the self-moving spirit fit to receive the name of 
God. This section of the Upanisad suggests that the two cannot be 
left unreconciled but are to be treated as two forms of one Reality. 

The Fourth Gospel insists that God 'works' in the world, but he 
works through the Logos who is himself God though not the God¬ 
head. Plotinus though he believes in heaven as the rich intelligible 
or spiritual world in which our individuality is preserved, affirms 
that on certain rare occasions the human soul may transcend even 
the realm of spirit, and enter into communion with the one, 'beyond 
existence/ of whom nothing positive can be affirmed. While there is 
a realm which consists in the duality of subject and object, which 
is perceived by the intelligence to be coextensive and reciprocally 
necessary, there is an absolute unity from which all dualities proceed, 
which is itself above duality. The pseudo-Dionysius called God 
The absolute No-tbing which is above all existence' and declares 
that 'no monad or triad can express the all-transcending hiddenness 
of the all-transcending superessentially superexisting superdeity.' 
Scotus Erigena says: 'God because of his excellence may rightly 
be called Nothing.' Hooker says wisely: ‘Dangerous it were for 
the feeble brain of man to wade far into the doings of the Most 
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; whom, although to know be life and joy to make mention 
of his name, yet our soundest knowledge is to know that we know 
him not as indeed he is . . . our safest eloquence concerning him is 
our silence/ Many systems of thought 'distinguish between the 
absolutely transcendent Godhead 'who dwelleth in the light which 
no man can approach unto’ and the Creator God. In this famous 
passage, the Upanisad speaks to us of the Absolute transcendent 
non-empirical Godhead. This is S's view. 

Ramanuja, however, thinks that since there can be no object 
without qualities, this passage negates only some attributes and not 
all of them. For Ramanuja, knowledge is possible only of a determined 
or qualified object. Fie argues that the passage does not mean that 
Brahman has no qualities at all, but only that there are no evil qualities 
in Brahman. 


Fourth Brdhmana 

THE CONVERSATION OF Y A JN AV ALKY A AND 
MAITREYl ON THE ABSOLUTE SELF 

1. maitreyi, iti hovaca yajhavalkyah, ud yasyan vd are ’ham 
asmut sthandd asmi; hanta, te ’naya kdtydyanydn{am karavanlti. 

1. 'Maitreyi/ said Yajnavalkya, ‘verily, I am about to go forth 
from this state (of householder). Look, let me make a final 
settlement between you and that Katyayani/ 

See IV. 5. 

sthandd: from the state, i.e.-the stage in his life. Yajnavalkya wishes 
to renounce the stage of the householder, gyhastha and enter that of 
the anchorite, vdnaprastha. 

2. sa hovaca maitreyi, yan nit ma iyam, bhagoh , sarvd prthivl 

vittena purnd sydt, katharn tenamrtd syam iti. n$, iti hovaca 
yajhavalkyah: yathaivopakaranavatdm jivitam , tathaiva tejxvitam 
sydd amrtatvasya tu ndsdsti vitteneti. , v 

2. -Then said Maitreyi: Tf, indeed, Venerable Sir, this whole 
earth filled with wealth were mine, would I be immortal through 
that? ‘No/ said Yajnavalkya: ‘Like the life of the rich even so 
would your life be. Of immortality, however, there is no hope 
through wealth/ 

3. sa hovaca maitreyi , yenaham namrtd syam, kirn ahum tena 
kuryam, yad eva bhagavdn veda tad eva me bruhiti . 

3. Then Maitreyi said: ‘What should I do with that by which 
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do not become immortal? Tell me that, indeed. 
Sir, of what you know (of the way to immortality).' 


■<SL 

Venerable 


Venerable Sir: Bharat a says that gods, sages, monks and saints 
are to be called bhagavan: 

devds ca munayas caiva lihginah sddhavds ca ye 
bhagavann iti te vacydh sarvaih stri-pum-napumsakaih. 
the way to immortality: kevalam amytatva-sadhanam. S. 


4* sa hovaca yajnavalkyah, pfiya bata are nah sati priyam 
bhdsase; ehi, dssva, vyakhydsyami te; vyacaksdnasya tu me 
nididhydsasva iti. 

4. Then Yajnavalkya said: 'Ah, dear, you have been dear 
(even before), and you (now) speak dear words. Come, sit down, 
I will explain to you. Even as I am explaining reflect (on what 
I say)/ 


priyd: dear. You are dear because you wish to learn of that truth 

which is nearest my heart. 

bata: batety anukampyaha. It shows tenderness. 

reflect: vdkyany arthato niscayena dhyatum iccheti. §>. 

Those who recite the Vedas without understanding their meaning 
are compared by Sayana to lifeless pillars which bear the weight of 
the roof: 

sthdnur ay am bhdra-hdrah kildbhud , adhitya vedamnavijdndtiyo’rtham. 
Cp. what Krspa says to Arjuna in the Uttara-gitd: 
ya ha kharas candana-bhara-vahi bhdrasya vettd na tu saurabhasya 
tathd hi viprah sruti-sdstra-purnak, jndnena hinahpasubhihsamdnah. 
k S a ^ on . lce y t> ear i n g the weight of sandal-wood knows its 
weight but not its fragrance, so also is a Brdhmana who knows the 
texts of the Vedas and scriptures but not their significance. 

There is another version of this verse: 
yajhd' kharas candana-bhara-vahi bhdrasya vettd na tu candanasya ., 
alhaiya sdstrani bahuny adhitya , saram na jdnan kharavad vahet sah. 

It is said that some people are clever only at expounding, whiie 
others nave the ability to practise what they learn. The hand carries 
the food to the mouth but only the tongue knows the flavours. 
vydkhydtum eva kecit kusatah, sdstram prayoktum alam anye 
upandmayati karo’nnam rasdms tu jihvaiva janati. 

_ 5 - sa hovaca: na vd are patyuh kamaya patih priyo bhavati, 
atmanas tu kamaya patih priyo bhavati; na vd are jdyayai kamaya 
jayd priyd bhavati , atmanas tu kamaya jdya priyd bhavati; na 
va~ are putrdyidm kamaya putrdh priyd bhavanti , atmanas tu 
kamaya putrdh priyd bhavanti; na vd are vittasya kamaya vittarn 
pnyam bhavati , atmanas tu kamaya vittam priyam bhavati; na 
vd are brahmayah kamaya brahma priyam bhavati , atmanas tu 
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: S:kmMya brahma priyam bhavati; na vd are ksatrasya kamaya 
ksatram priyam bhavaii dimanas tu kamaya ksatram priyam 
bhavati; na vd arc lokanam kamaya lokdh priya bhavanti, 
atmanastu kamaya lokdh priya bhavanti; na vd are devandm 
kamaya devah priya bhavanti, dtmanas tu kamaya dcvdh priya 
bhavanti; na vd are bhutandm kamaya bhutdni priydni bhavanti, 
dtmanas tu kamaya bhutdni priydni bhavanti; na vd are sarvasya 
kamaya sarvam priyam bhavati, dtmanas tu kamaya sarvam 
priyam bhavati; atma va are drastavyah srotavyo mantavyo * 
nididhyasitavyah: maitreyi dtmano vd are darsanena sravanena 
matyd vijhdnenedam sarvam viditam. 

5. Then he said: ‘Verily, not for the sake of the husband is 
the husband dear but a husband is dear for the sake of the 
Self. Verily, not for the sake of the wife is the wife dear but a 
wife is dear for the sake of the Self. Verily, not for the sake of 
the sons are the sons dear but the sons are dear for the sake of 
the Self. Verily, not for the sake of wealth is wealth dear but 
wealth- is dear for the sake of the Self. Verily, not for the sake 
of Brahminhood is brahminhood dear but brahminhood is 
dear for the sake of the Self. Verily, not for the sake of ksatriya- 
hood is ksatriyahood dear but ksatriyahood is dear for the 
sake of the Self. Verily, not for the sake of the worlds are the 
worlds dear but the worlds are dear for the sake of the Self. 
Verily, not for the sake of the gods are the gods dear but the 
gods are dear for the sake of the Self. Verily, not for the sake 
of the beings are the beings dear but the beings are dear for 
the sake of the Self. Verily, not for the sake of all is all dear 
but all is dear for the sake of the Self. Verily, O Maitreyi, it is 
the Self that should be seen, heard of, reflected on and medi¬ 
tated upon. Verily, by the seeing of, by the hearing of, by the , 
thinking of, by the understanding of the Self, all this is known. 

All objects of the world, earthly possessions, romantic delights, 
provide opportunities for the realisation of the Self. 
the Self should be seen, heard of, reflected on and meditated upon: 
irotavyah iruti-vdkycbhyah, mantavyas copapattibhih. 
matva ca satatam dhyeya, ete darLuia-Jietavah. Vivarana- 
P/ameya-samgraha. 

the Sruti, the text, is the basis for intellectual development, 
manana.~ It is a mean., subordinate and necessary to true knowledge; 
nididhydsana is the opposite of thoughtless diffusion. It prepares 
for integral purity. 

Contemplation is not mere philosophic thought. It is a higher 
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:ge of spiritual consciousness. It secures the direct conviction of 
me reality. While a teacher can help, personal effort alone can take 
us to the goal of realisation. 

The Jaina and the Buddhist systems also recognise the three 
stages of religious development. The three jewels of the Jainas, 
ratna-lraya, are right belief, right knowledge and right conduct. 
Matrceta says in Sataparicdsatka (90): 

dgamasyartha-cintdya bhavanopasanasya ca 
kdla-traya-vibhdgo'sii ndnyatra tava sasandt. 

Nowhere except in your teaching is there the threefold division of 
time into hearing the Scriptures, reflection on their meaning and the 
practise of meditation. 


6. brahma tam pardddd y o'nyatratmano brahma veda. ksatram 
tarn pardddd yo ’nyatratmanah ksatram veda. lokds tam parddur 
yo 'nyatratmano lokdn veda. devds tam parddur y o'nyatratmano 
devdn veda. bhutdni tam parddur y o' nyatratmano bhutdni veda. 
sarvam tam pardddd yo' nyatratmano sarvam veda. idam brahma, 
idam ksatram, ime lokdh, ime devdh, imani bhutdni, idam sarvam, 
yad ayam atma. 

6. Ihe Brahmana ignores one who knows him as different 
from the Self. The Ksatriya ignores one who knows him as 
different from the Self. The worlds ignore one who knows them 
as different from the Self. The gods ignore one who knows 
them as different from* the Self. The beings ignore one who 
knows them as different from the Self. All ignores one who 
mows it as different from the Self. This Brahmana, this 

K^atnya, these worlds, these gods, these beings and this all are 
this Self. • 

«<> 

The various particular notes are not heard apart from the whole, 
but they are heard in the total sound. 

, 7 - sa ~ yatha dundubhcr hanyavtdnasya na bdhydn sabddn 
sakuuydd gn- handy a, dundubhcs tu grahanena dundtibhy-aehd- 
tasyavd hbdo grhttah. 

7- As when a drum is beaten, one is not able to grasp the 
external sounds, but by grasping the drum or the beater of the 
dram the sound is grasped. 

mrodhena vd R* ^ beater of the drum - U <ddhantr-purusasya 
8 . sa yatha sahkhasya dhmayamdnasya na bdhydn sabddn 


misTfy 
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-- (uydd grahandya, sahkhasya tu grahaenan sahkha-dhmasya 
va sabdo grhitah. 

‘As when a conch is blown, one is not able to grasp its 
external sounds, but by grasping the conch or the blower of the 
conch the sound is grasped. 


9- sa yathd vindyai vddyamdndyai na bahyan sabddn saknuydd 
grahanaya, vindyai tu grahanena vind-vadasya vd sabdo grhitah. 

9. As when a vina (lute) is played, one is not able to grasp 
its external sounds, but by grasping the vina or the player of 
the vina the sound is grasped. ' 

10. sa yathardra-cdhagncr abhydhitdt prthag dhunid vinis- 
caranti, evam vd are'sya mahato bhutasya nihsvasitam, etad yad 
rgyedo yajurvcdah samavedo’ tharvahgirasa itihdsah purdnam 
vidyd upanisadah slokdh sutrany anuvydkhydndni vydkhydndni: 
asyaivaitani sarvdni nihsvasitdni. 

10. As from a lighted fire laid with damp fuel, various (clouds 
of) smoke issue forth, even so, my dear, the Rg Veda, the 
. Yajur Veda, the Sdma Veda, Atharvdngirasa, history, ancient 
lore, sciences, Upanisads, verses, aphorisms, explanations and 
commentaries. From this, indeed, are all these breathed forth. 


See Maitrl VI. 32. 

All knowledge and all wisdom are the breath of the eternal Brahman. 
mahad bhutam: the great reality. It is great because it is greater than 
everything else and is the source of all else. 

br eathing: As a man breathes without euort, so all these come out 
of the Supreme without effort: yathd aprayatnenaiva hurusa-nisvdso 
ondvati. S. 

anuvydkhydndni: explanations, bhdsya-vydkhydndni. 
vydkhydndni: commentaries, bhdsya-riipdni. 

11. sa yathd sarvdsdm apdm samudra ckdyanam, evarh 
sarves'dm sparsdndm tvag ckdyanam, evam sarvcsdm gandhandm 
nasike ckdyanam, evam sarvesam rasdndmjihva ekayanam, evam 
sarvcsdm rupdndm caksur ekayanam, evam sarvesdm sabddndm 
rotram ekayanam, evam sarvcsdm samkalpdndm mana ekayanam, 
am sarvdsdrh vidydndm hr day am ckdyanam , evam sarvesdm 
^ as ^ v ekayanam, evam sarvesdm dnanddndm 
pas na ekayanam, evam sarvcsdm visargdndm pdyur ekayanam, 
evam say oesdm adhvanum pddav ckdyanam, evam sarvesdm 
vedanam vdg ekayanam. 

11. As the ocean is the one goal (uniting place) of all waters, 
as the skin is the one goal of all kinds of touch, as the nostrils 
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are the one goal of all smells, as the tongue is the one goal of 
all tastes, as the eye is the one goal of all forms, as the ear is 
the one goal of all sounds, as the mind is the one goal of all 
determinations, as the heart is the one goal of all forms of 
knowledge, as the hands are the one goal of all acts, as the 
organ of generation is the one goal of all kinds of enjoyment, 
as the excretory organ is the one goal of all evacuations, as 
the feet are the one goal of all movements, as speech is the 
one goal of all Vedas. 

12. so, yathd saindhava-khilya ndake prasta udakam evdnuvi- 
liyeta, na hasya udgrahanayeya sydt, yato yatas tv adadita 
layanam eva, evam vd ara idam mahad bhutam anantam apdram 
vijhana-ghana eva; etebliyo bhutebhyah samutthaya, tdny evdnu- 
vinasyati; na pretya sarhjhdsU, iti are bravimi, iti hovaca 
ydjhavalkyah. 

12. ‘As a lump of salt thrown in water becomes dissolved in 
water and there would not be any of it to seize forth as it 
were, but wherever one may take it is salty indeed, so, verily, 
this great being, infinite, limitless, consists of nothing but 
knowledge. Arising from out of these elements one vanishes 
away into them. When he has departed there is no more know¬ 
ledge. This is what I say, my dear': so said Yajnavalkya. 

saindhava: salt, sindhor vikarah saindhavah, sindhu-sabdenodakam 
aonidhlyate, syandandt sindhur udakam. S. 
samjhd: detailed knowledge, visesa-sariijnd S. 

13 . so hovaca maitrcyi, atraiva md bhagavdn amumuhat, na 
pyetya samjiidstiti. sa hovaca, na va are’ham moham bravimi, 
alam vd ara idam vijhdnaya. 

13 . -then said Maitreyx: ‘In this, indeed, you have bewil¬ 
dered me, Venerable Sir, by saying that, "when he has departed 
there is no more knowledge.’" Then Yajnavalkya said: ‘Cer- 
ainly I am not saying anything bewildering. This is enough for 
knowledge (or understanding).’ 

. ^ 1P ' c 9 n fusion is due to the seeming contradiction that the Self 
is .pure intelligence, and, again, when one has departed there is no 
m f ! 1 he same fire cannot be both hot and cold. S points 

out that .Brahman, the pure intelligence, remains unchanged, that it 
does not pass out with the destruction of the elements, but the 
individual existence due to avidyd is overcome: katham vijhana-ghana 
e va, katham vd na pretya samjhastiti, na hy usnas situs cdgnir evaiko 
bhavati . . sa dtmd sarvasya jagatah paramdrthato bhuta-ndsdn na 
vtnasi, vindsi tv avidya-krta-khilyabhdvah. S. 
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, e J’° a l s , eems to be like tlie sta te of dreamless sleep a state of 
prospect nihl atl ° n ' Maitreyi P rote sts against such a bewildering 

14. yatra hi dvaitam iva bhavati, tad itara itaram jighrati tad 
am itaram pasyati, tad itara itaram srnoti, tad itara itaram 
aonivadati, tad itara itaram manute, tad itara itaram vijdndti 
dtmaivdbhut, tat kena ham jighret, tat kena. 
ZZ p f yet ’ tat k f na kafh srnuydt, tat kena ham abhivadet, tat 
-, am manmia > tat kena kam vijdniydt? yenedam sarvam 
vijanati tarn kena vijdniydt, vijndtdram are kena vijaniyad iti 

another is dualit y as * were > there one smells 

one sees another, there one hears another, there 
one speaks to another, there one thinks of another, there one 

Self 6 then b S an w er ‘ Y h l re ' Yerily ’ ever y thin 8 has become the 
Sell, then by what and whom should one smell, then by what 

aad whom should one see, then by what and whom should 
one hear, then by what and to whom should one speak then 
y what and on whom should one think, then by what and 
whom should one understand? By what should one know that 
y which all this is known? By what, my dear, should one know 
the knower? 

See C.U. VII 24.1. The reference here is to the Absolute Brahman. 
be known. er * ™ * an ]CCt As the Self is the sub J ect - it cannot 

This section indicates that the later subjection of women and 
Upanisads S1 ° n fr ° m Vedic studies do not have the support of the 


Fifth Brahnana 

THE COSMIC AND THE INDIVIDUAL 

l. iyam prthivi sarvesdm bhutdndm madhu, asyai prthivvai 

Zr i bh T u Z n madhu; y ai cd y am as ydm prthivydm tejomayo’ 
mrtamayal} purn?ah, yas cdyam adhydtmam sdriras tejomayo' 

«- 

are'flS? w h H honey ' f °r creatures, and all creatures 
who is in thk 6y Ivf th jf e ^ th ' J lus shining, immortal person 
immnrtni S and . Wltb reference to oneself, this shining, 
mmorta 1 person who is in the body, he, indeed, is just this self, 
fhis is immortal, this is Brahman, this is all. 



The Principal Upanisads T 

the earth and all living beings are mutually dependent, eve: 

?ees and honey are. The bees make the honey and the honey supports 
the bees: parasparaniMpakdryopakdraka-bhdve phalitam alia. A. 
Brahman is the self in each, in the earth and in the individual. 


2. imd dpah sarvesam bhutandm madhu, dsam apam sarvdni 
bhutani madhu , yas cdyam dsv apsu tejomayo’ mrtamayah 
purusah, yas cdyam adhydtmam raitasas tejomayo mrtamayah 
purusah; ay am eva sa yo’ yam dtmd, idam amrtam , idam brahma, 
.idam sarvam. 

2. This water is (like) honey for all beings, and all beings are 
(like) honey for this water. This shining, immortal person who is 
in this water and with reference to oneself, this shining, immortal 
person existing as the seed (in the body), he is, indeed, just this 
self, this is immortal, this is Brahman , this is all. 


Tn the body it exists, specially in the seed: adhydtmam retasy 
apam visesato ’vasthanam. £. retaso jala-vikdratvat. R. 


3. ay am agnih , sarvesam bhutandm madhu; asyagneh sarvdni 
bhutani madhu; yas cdyam asminn agnau tcjomayo ’mrtamayah 
purusah , yas cdyam adhydtmam van-may as tejomayo ’mrtamayah 
purusah , ayam eva sa yo’ yam dtmd , idam amrtam , idam brahma , 
idam sarvam . 

3. This fire is (like) honey to all beings, and all beings are 
(like) honey for this fire. This shining, immortal person who is 
in this fire and with reference to oneself, this shining, im¬ 
mortal person who is made of speech, he is just this self, this is 
immortal, this is Brahman , this is all. 

4. ayam vdyiih sarvesam bhutandm madhu; asya vayoh sarvdni 
bhutani madhu; yas cdyam asmin vdyau tejomayo ’mrtamayah 
puru§ah , yas cdyam adhydtmam pranas tejomayo ’mrtamayah 
purusah, ayam eva sa yo } yam dtmd , idam amrtam , idam brahma , 
idam sarvam . 

4. This air is (like) honey to all beings, and all beings are 
(like) honey for this air.* This shining, immortal person who is 
in this air and with reference to oneself this shining, immortal 
person who is breath (in the body), he is just this Self, this is 
immortal, this is Brahman, this is all. 

See I. 5. 11. 


5. ayam ddityah sarvesam bhiiidndm madhu; asyddityasya 
sarvdni bhutani madhu; yas cdyam asminn dditye tcjomayo’ 
mrtamayah purusah, yas cdyam adhydtmam cdksusas tejomayo* 


MINIS?*,. 



Brhad-dranyaka Upanisad 

■ mayah purusah, ayam eva sa yo’ yam dtmd, idam amrtam, 
tdam brahma, idam sarvam. 

5 - This sun is (like) honey for all beings and all beings, are 
(like) honey for this sun. This shining, immortal person who is in 
this sun and with reference to oneself, this shining, immortal 
person who is in the eye, he is just this Self, this is immortal, 
this is Brahman, this is all. 


6. imd disah sarvesam bhutanam madhu ; asam disarh sarvani 
bhutani madhu; yas cdyam asu diksu tejomayo ’mrtamayah 
purusah, yas cdyam adhyatmam srotrah prdlisrutkas tejomayo’ 
mrtamayah purusah, ayam eva sa yo' yam dtmd, idam amrtam, 
idam brahma, idam sarvam. 

.6. These quarters are (like) honey to all beings, and all 
beings are (like) honey for these quarters. This shining, immortal 
person who is in these quarters and with reference to oneself, 
this shining, immortal person who is in the ear and the time of 
hearing, he is just this Self, this is immortal, this is Brahman, 
this is all. 


time of hearing: sabda-prati-sravana-veldyam sannihito bhavatlti 
prdtisrutkah. S. 

7. ayam candrah sarvesam bhutanam madhu; asya candrasya 
sarvani bhutani madhu;'yas cdyam asmims candre tejomayo’ 
mrtamayah purusah, yas cdyam adhyatmam manasas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’ yam dtmd, idam amrtam, 
idam brahma, idam sarvam. 

7. This moon is like (honey) to all beings, and all beings are 
(like) honey for this moon. This shining, immortal person who 
is in this moon and with reference to one self, this shining, 
immortal person who is in the mind, he is just this Self, this is 
immortal, this is Brahman, this is all. 


8. iyath vidyut sarvesam bhutanam madhu, asvai vidyutah 
sarvani bhutani madhu; yas cdyam asyam vidyuti tejomayo’ 
mrtamayah purusah, yas cdyam adhyatmam taijasas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam dtmd, idam amrtam, 
tdam brahma, idam sarvam. 

8. This lightning is (like) honey to all beings, and ail beings 
are (like) honey for this lightning. This shining, immortal 
person who is in this lightning and with reference to this self, 
this shining, immortal person who is in the light, he is just this 
Self, this is immortal, this is Brahman, this is all. 
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9. ayam stanayitnuli sarvesam bhutanam madhu; asya 
stanayitnoh sarvani bhutani madhu; yas cay am asmin stanayitnau 
tejomayo 'mrtamayah purusah, yas cayam adhyatmam sabdah 
sauvaras tejomayo’ mrtamayah purusah, ay am eva say o’yam dimd, 
idam amrtam, idam brahma, idam sarvam. 

9. This cloud is (like) honey to all beings, and all beings are 
(like) honey for this cloud. This shining, immortal person who 
is in this cloud and with reference to one self, this shining, 
immortal person who is in the sound and in tone, he is just this 
Self, this is immortal, this is Brahman, this is all. 


stanayithu: cloud, parjanya or thunder, megha-garjanam. R. 

sound: sabde bhdvah sabdah. S. 

tone: svare visesato bhavatiti sauvarah. S. 


10. ayam dkasah sarvesam bhutanam madhti; asydkdiasya 
sarvani bhutani madhu; yas cayam asminn dkase tejomayo’ 
mrtamayah, purusah, yas cayam adhyatmam hrdyakdsah tejo¬ 
mayo’ mrtamayah purusah, ayam eva sa yo’yam dimd, idam 
amrtam, idam brahma, idam sarvam. 

10. This space is (like) honey for all beings and all beings are 
(like) honey for this space. This shining, immortal person who 
is in this space and with reference to one self, this shining, 
immortal person who is in the space in the heart, he is just this 
Self, this is immortal, this is Brahman, this is all. 

11. ayam dharmah sarvesam bhutanam madhu; asya dhar- . 
masya sarvani bhutani madhu; yas cayam asmin dharme tejo¬ 
mayo ’mrtamayah purusah, yas cayam adhyatmam dharmas 
tejomayo ‘mrtamayah purusah, ayam eva sa yo’yam dimd, idam 
amrtam, idam brahma, idam sarvam. 

11. This law is (like) honey for all beings and all beings are 
(like) honey for this law. This shining, immortal person who is 
in this law and with reference to one self, this shining, immortal 
j person who exists as lawabidingness, he is just this Self, this is 
immortal, this is Brahman, this is all. 

this law: though law is not directly perceived, it is described by 
the word ‘this,’ as though it were directly perceived, because the 
effects produced by it are directly perceived: ayam ity apratyakso’pi 
dharmah karyena tat-prayuktena pratyaksena, vyapadisyate; ayam 
dharma iti pratyaksavat. £. The self and dharma or righteousness 
I are regarded as equivalent. Cp. ‘Live you (viharatha) having self as 
light and refuge and none other, having dharma as light and refuge 
and none other.’ Digha Nikdya II. 100. The end of the way is to 
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e what we are, to become Brahman or the Buddha. 
s arc said to become one with Brahman, brahma-bhuta. 

12. idam satyam sarvesam bhutanam madhu; asya satyasya 
sarvani bhutani madhu; yas cayam asmin satye tejomayo’ 
mrtamayah purusah, yas cayam adhyatmam sdtyas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam dtma, idam amrtam, 
tdam brahma, idam sarvam. 

12. This truth is (like) honey for all beings, and all beings 
are (like) honey for this truth. This shining, immortal person 
who is in this truth and with reference to oneself, this shining, 
immortal person who exists as truthfulness, he is just this 
Self, this is immortal, this is Brahman, this is all. 


13. idam manusam sarvesam bhutanam madhu; asya manu- 
sasya sarvani bhutani madhu; yas cayam asmin manuse tejomayo’ 
mrtamayah purusah, yas cayam adhyatmam manusas tejomayo' 
mrtamayah purusah, ayam eva sa yo’yam dtma, idam amrtam, 
idam brahma, idam sarvam. 

13. This mankind is (like) honey for all beings, and all beings 
are like honey for, this mankind. This shining, immortal person 
who is in this mankind and with reference to oneself, this 
shining, immortal person who exists as a human bein g, he is 
just this self, this is immortal, this is Brahman, this is all. 

14. ayam dtma sarvesam bhutanam madhu; asyatmanah sarvani 
bhutani madhu; yas cayam asminn dtmani tejomayo’ mrtamayah 
purusah, yas cayam dtma tejomayo’ mrtamayah purusah, ayam 
eva sa yo’ yam dtma, idam amrtam, idam brahma, idarii sarvam. 

14. This self is (like) honey for all beings and all beings are 
(like) honey for this self. This shining, immortal person who 
is in this self and the shining, immortal pei'son who is in this 
(individual) self, he is just this Self, this is immortal, this is 
Brahman, this is all. 


The cosmic self and the individual self are referred to. 


i5 : sa vd ayam dtmd sarvesam bhutanam adhipatih; sarvesam 
bhutanam raja; tad yathd ratha-nabhau ca ratha-nemau cdrdh 
sarve samarpitdh, evam evdsminn dtmani sarvani bhutani sarve 
devdh sarve lokdh sarve prdndh sarva eta dtmanah samarpitdh. 

x 5 - This self, verily, is the lord of all beings,' the king of all 
beings. As all the spokes are held together in the hub and felly of 
a wheel, just so, in this self, all beings, all gods, all worlds^ all 
breathing creatures, all these selves are held together. 
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1 MADHU-VIDYA : THE HONEY DOCTRINE 

16. iddrk vai tan madhu dadhyahh dtharvano ' svibhydim 
uvaca. tad etad rsih pasyann avocat: 

tad vam nard sanaye damsa ugram. 
avis krnomi, tanyatur na vrstim. 
dadhyah hay an madhv dtharvano vam. 
asvasya strsna pra yad Tm uvaca iti. 

16. This, verily, is the honey which Dadhyah, versed in the 
Atharva Veda , declared unto the two Asvins. Seeing this the seer 

•said: ‘6 Asvins in human form, I make known that-terrible 
deed of yours which you did out of greed, even as thunder 
(makes known) the coming rain, even the honey which Dadhyah, 
versed in the Atharva Veda, declared to you through the head of 
a horse./ 

See. R.V. I. 116. 12. Satapatha Brahmana. XIV. I. 1 and 4. 
The two Asvins desired instruction from Dadhyah, but lie was 
unwilling to impart it as Indra had threatened Dadhyah that he 
would cut off his head, if he taught this madhu-vidya , honey doctrine 
to any one else. So the Asvins took off Dadhyan’s head-and sub¬ 
stituted for it a horse’s head. Dadhyah declared the honey doctrine. 
Indra carried out his threat, and the Asvins restored to Dadhyah his 
own head. This story illustrates the extreme difficulty which even 
the gods hkd to secure the knowledge originally possessed by Indra. 
Asvins in human form, nardkarau asvinau. £. 

sanaye: out of greed, Idbhdya: 'labha-lubdho hi loke pi krurani karma- 
carati . S. 

17. idarii vai tan madhu dadhyahh dtharvano } svibhydm 

uvaca. 

tad etad rsih pasyann avocat: 

> dtharvandydsvina dadhice 

asvyam sir ah praty airayaiam. 

sa vam madhu pra vocad rtdyan 

tv as tram yad dasrdv api kaksyam vam iti. 

1 7. This, verily, is the honey which Dadhyah, versed in the 
Atharva Veda , declared unto the two Asvins. Seeing this, the 
seer said, ( 0 Asvins, you set a horse’s head on Dadhyah, versed 
in the Atharva Veda, ye terrible ones: to keep his promise he 
declared to you the honey of Tvastri which is your secret/ 

See R.V. I. 117. 22. 

Keeping one’s solemn promise is more important than the life 
itself, jivitdd api hi satya-dharma-paripdland gurutareti. £. 
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^&m£yam; secret, gopyam , rahasyam paramatma-sambandhi 
^mdnam. §. 

tvdstram: of Tvastr , the sun: tvasta ddiiyah tasya sambandhi. S. 

The head of yajna or sacrifice became the sun; to restore the head 
the rite called pravargya was started, yajiias sir as Mnnam tvasta - 
bhavat, tat pratisandhdndrtham pravargyam karma. S. 

18. idam vai tan madhu dadhyahh atharvano ’ svibhy dm uvaca, 
tad etad rsih pasyann avocat: 

puras cakre dvipadah, purai cakre catuspadah. 
pur ah sa paksi bhutia pur ah purusa dvisat iti. 

sa vd ayam purusah sarvasu pursu purisayah , naincna kirn 
ca ndnavrtam, nainena kim ca ndsamvrtam. 

18. This, verily, is the honey which Dadhyan, versed in the 
Atharva Veda , declared unto the two Asvins, Seeing this the 
seer said: ‘He made bodies with two feet and bodies with 
four feet. Having first become a bird, he the person entered the 
bodies/ This, verily, is the person dwelling in all bodies. There is 
nothing that is not covered by him, nothing that is not per¬ 
vaded by him. 

pur ah: bodies, purdui, sanrdni. §. 
paksi: bird, subtle body, lihga-sanrani . 

Cp. pura-samjne sariresmin sayanat puruso harih , quoted by R. 
There is nothing which is not filled by the Supreme, inside or 
outside. 

sa eva / nd?na-rupdtmandntar-bahir-bhdvena kdrya-kdrana-riipena 
vyavasthitah. S. 

Cp. ‘This city (pur) is these worlds, the person (purusa) is the 
spirit (yo’yam pavate, vdyu), who because he inhabits (sete) this city 
is called the citizen (puru sa).' Satapatha Brdhmana XIII. 6. 2. 1. 

See also Atharva Veda X. 2. 30, where ‘he who knoweth Brahma’s 
city, whence the Person (purusa) is so called, him neither sight nor 
the breath of life desert ere old age/ Philo says: 'As for lordship, 
God is the only citizen/ Cher. 121. 

19* idath vai tail madhu dadhyaiih dthavvano* svibhydm uvaca , 
tad etad rsih pasyann avocat: 

rupaih rupam pratirupo babhuva , 
tad asya rupam praticaksandya; 
indro mdydbhih piini-riipa iyate . 
yuktd hy asya harayah £atd dasa iti . 

ayam vai harayah , ayam vai dasa ca sahasrdni, bahiini canantdni 
ca, tad etad brahmapurvam , anaparam , anantaram , abdhyam 
ayam dtmd brahma sarvanubhuh , ity anuidsanam . 



WHIST#), 




The Principal Upanisads 

i^/19. This, verily, is the honey which Dadhyah, versed in’tne 
Alharva Veda, declared unto the two Asvins. Seeing this the 
seer said: ‘He transformed himself in accordance with each 
form. This form of him was meant for making him known. 
Indra (the Lord) goes about in many forms by his -mayas (magical 
powers), for to him are yoked steeds, hundreds and ten. He, 
verily, is the steeds. He, verily, is tens and thousands, many 
and countless. This Brahman is without an earlier and without 
a later, without an inside, without an outside. This 'Brahman is 
the self, the all-perceivirig. This is the teaching.’ 


See R.V. VI. 47. 18. 

praticaksandya: for making him known. Creation is for the mani¬ 
festation of the glory of god. 
indrah: lord, paramesvarah. 

mayabhih: prajhabhih. 5 . By his wisdom he manifests himself. 
samkalpa-rupa-jnanaih. R. The Lord reveals himself through many 
forms by his maya, to reveal his thoughts. Indra assumes one form 
after another, makes round himself wonderful appearances: Sayana 
says, yad rupam kdmayate tad rupdtmako bhavati. ndnd-vidhdni 
sanrdni nirmimite. 

harayah: steeds, sense-organs, indriydni. 


Sixth Brahmana 

THE LINE OF TEACHERS AND PUPILS 

1. atha Vamsah: pautimasyo gaupavanah, pautimasydt, pauti- 
mdsyo gaupaVandi. gaupavanah kausikat, kansikah kaundinydt, 
kauydinyah sdndilydt,.- sandilyah kausikdc ca gautamdc ca, 
gautamah ".—- • 

1. Now the line of tradition (of teachers): Pautimasya 
(received the teaching) from Gaupavana, Gaupavana from 
(another) Pautimasya. (This) Pautimasya from (another) 
Gaupavana. (This) Gaupavana from Kausika, Kausika from 
Kaundinya, Kaundinya from ^andilya, Sandilya from Kausika 
and Gautama. Gautama.— 

2. dgniveiyat, dgniveiyah dandifydc ca dnabhimlatac ca, 
anabhimldta dnabhimlatdt, anabhimldta dnabhimldtdt, dnabhim- 
lato gautaniat, gautamah saitava-prdcinayogydbhydm, saitava- 
prdcinayogyau pdrdiarydt, pdrddaryu bhdradvdjdt, hhdradvajo 
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%a> advdjdc ca gautcwndc ca, gautamo bharadvdjdt, bhdradvdjah 
pdrdsarydt, pdrdsaryo baijavdpdyanat, baijavdpdyanah, kauii- 
kdyaneli, kausikdyanih. 

2. From Agnivesya. Agnivesya from Sandilya and Anabhi- 
mlata, Anabhimlata from (another) Anabhimlata. Anabhimlata 
•irom (still another) Anabhimlata. • (This) Anabhimlata from 
Gautama. Gautama from Saitava and Pracinayogya, . Saitava 
and Pracinayogya from Parasarya, Parasarya from Bharadvaja. 
Bharadvaja from Bharadvaja and Gautama, Gautama from 
(another) Bharadvaja, Bharadvaja from Parasarya, Parasarya 
irom Baijavapayana, Baijavapayana from Kausikayani, Kausi¬ 
kayani.— 


3 * ghrtakausikat, ghrtakausikah pdrasarydyandt , pdrasaryd- 
yanali pdrasarydi, pdrdsaryo jdtiikarnydt , jdtukarnya asara - 
yoiijdc ca yaskac ca, dsurdyanas traivaneh, traivanir aupajandha- 
neh, aupajandhaniy asureh , asurir bharadvdjdt, bharadvaja 
atreydt , dtyeyo mdnteh, mdntir gautanidt, gautamo gautamat, 
gautamo vdtsyat, vatsyah handily at, sdindilyah kaisoryat kapydt, 
kaisoryaJi kdpyah kumdraharitat, kumaraharito gdlavai, galavo 
vidaybhi-kaundinydt, vidarbhi-kaundinyo vatsanapdto bdbhravdt, 
vatsanapdd babhravah pathah saubharat, panthdh saubhayo *ydsydd 
dngirasdt, aydsya dngirasa abhutes tvdstydt, dbhutis tvdstyo 
visvarupdt tvdstydt , visvarupas tvdstyo } svibhydm, asvinau dadhica 
dtharvandt, dadhyanh dthavvano ’tharvano daivdt, atharva daivo 
mrtyoh prddhvamsandt, mrtyuh prddhvamsanah pradhvam- 
sandt, pradhvamsana ckarseh, ekarsir vipracitteh, vipracittir 
Vyasfeh\ vyastih sandy oh, sandy uh sandtandt, sanatanah sanagdl, 
sanagah paramesthinah, payamesthi brahmanah, brahma svaya- 
mbhu, brahmane namah . 

3. From Ghrtakausika, Ghrtakausika from Paraiaryayana, 
Parasaryayana from Parasarya, Parasarya from Jatukarnya! 
Jatukarpya from Asurayana and Yaska. Asurayana from 
fraivani. Traivani from Aupajandhani. Aupajandhani from 
Asuri. Asuri from Bharadvaja. Bharadvaja from Atreya. 
Atreya fiom Manti .Manti from Gautama. Gautama from 
Vatsya. Vatsya from Sandilya. Sandilya from Kaisorya Kapya. 
Kai^orya Kapya from Kumaraharita. Kumaraharita from 
Gala\ a. Galava from Vidarbhikaundinya. Vidarbhlkaundinya 
horn Vatsanapat Babhrava. Vatsanapat Babhrava from 
i at hah Saubharat. Pathi Saubhara from Ayasya Ahgirasa, 
Ayasj^a Ahgirasa from Abhuti Tvastra, Abhuti Tvastra from 
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lsvarupa Tvastra. Visvarupa Tvastra from the two Asvins. 
The two Asvins from Dadhyanc Atharvana. Dadhyanc Athar- 
vana from Atharvan Daiva. Atharvan Daiva from Mrtyu Pra- 
dhvariisana. Mrtyu Pradhvamsana from Pradhvamsana. 
Pradhvamsana from Ekarsi. Ekarsi from Vipracitti. Vipracitti 
from Vyasti. Vyasti from Sanaru. Sanaru from Sanatana^ 
Sanatana from Sanaga. Sanaga from Paramesthin. Para- 
mesthin from Brahma. Brahma is self-born. Salutation to 
Brahma. 


Paramesthin is Viraj. Brahma is Hiranya-garbha. 

The tradition of the Veda is traced to the Supreme. It is expressed 
or formulated by individuals but they are not its authors. The 
tradition belongs to the supra-individual order and is said to be 
apauruseya or non-personal. It is timeless though its apprehension 
is possible at any time. 
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CHAPTER III 



First Brahmana 

SACRIFICIAL WORSHIP AND ITS REWARDS 

i. janako ha vaideho bahu-daksinena yajneneje. tatraha kuru- 
pdncdldnam brahmana abhisameta babhuvuh. tasya ha janakasya 
vaidehasya vijijhasd babhiiva: kah svid esam brdhmananam 
aniicanatama iti. sa ha gavdm sahasram avarurodha: dasa dasa 
pdda ekaikasydh srhgayor dbaddhd babhuvuh. 

1. Janaka (King) of Videha performed a sacrifice at which 
many presents (were offered to the priests). Brahmanas of the 
Kurus and the Pancalas were gathered together there. In this 
Janaka of Videha arose a desire to know which of these 
Brahmanas .was the most learned in scripture. He enclosed (in a 
pen) a thousand cows. To the horns (of each cow) were fastened 
ten coins (of gold). 

Though this states the same doctrine as the previous madhuvidya, 
S makes out that while the previous section depended on scripture, 
dgama-pnulhanam, the present one is based on reasoning, upapatti- 
pradhdnam. When the two, scripture and reasoning, demonstrate the 
unity of the Self, it is seen clearly as a bael fruit in the palm of one’s 
hand: dgamopapattl hy dtmaikatva-prakdiandya pravytte saknutah 
kara-tala-gata-bilvam iva darsayitum. S. 

2. tan hovdca: brahmana bhagavantah, yo vo brahmisthah, sa 
eta gd udajatdm iti. te ha brahmana na dadhrsuh. atha ha ydjha- 
valkyah svam eva brahmacdrinam avaca: ctdh, saumya, udaja, 
sdmasrava iti. ta hodacakdra, te ha brahmanas cukrudhuh: 
katham nu no brahmistho bnivltcti. atha ha janakasya vaidehasya 
hotdsvalo babhuva: sa hainam papraccha, tvcuii nu khaln nah, 
ydjhavalkya, brahmistho ’situ sa hovdca: namo vayarii brahmist- 
hdya kurmah; gokdmd eva vayarii sma iti. tarn ha tata eva prastum 
dadhre hotasvalah. 

2. He said to them: ‘Venerable Brahmanas, let him of you 
who is the wisest Brahmana among you, take away these cows.’ 
Those Brahmanas did not dare (to take the cows). Then Yajna- 
valkya said to his pupil ‘Samasravas, my dear, drive them 
away.’ He drove them away. The Brahmanas were enraged (and 
said): 'How can he declare himself to be the wisest Brahmana 
among us?’ Now, there was A£vala, the hotr priest of Janaka 
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- m Videha. He asked him, ‘Yajnavalkya, are you, indeed, the 
wisest Brahmana among us?’ He replied, ‘We bow to the 
wisest Brahmana but we just wish to have these cows.' Therefore, 
. A£vala, the holr priest, decided to question him. 


Yajnavalkya is a teacher of the Yajur Veda but his pupil chants 
the Sdman which is the Rg Veda set to music, and the Atharva Veda 
is subsidiary to the other three. So Yajnavalkya is learned in all 
the four vedas. 


3. Yajnavalkya, iti hovdca. yad idam sarvam mrtyundptam, 
sarvam mrtyundbhipannam, kena yajamano mrtyor dptim atimu- 
cyata iti: hotra rivija, agnind, vdca: vag vai yajnasya hold, tad 
yeyam vdk. so’ yam agnih, sa hota, sd muktih, sdtimuktih. 

3. ‘Yajnavalkya,’ said he, ‘since everything here is pervaded 
by death, since everything is overcome by death, by what 
means does the sacrificer free himself from the reach of death?’ 
(Yajnavalkya said) ‘By the hotr priest, by fire, by speech. 
Verily, speech is the hotr of sacrifice. That which is this speech 
is this fire. This (fire) is hotr. This is freedom, this is complete 
freedom.' 


dptam: pervaded, vydptam. S. s 

abhipannam: overcome, swayed, vasikytam, S. 

By the knowledge of the identity of the sacrificer, the fire and 
the ritual speech one gets beyond death. 

4. yajnavalkya, iti hovdca, yad idam sarvam ahoratrdbhydm 
dptam, sarvam ahoratrdbhydm abhipannam, kena yajamano 
’horatrayor dptim atimucyata iti. adhvaryund rtvijd, caksusd, 
adityena, caksur vai yajnasya adhvaryuh, tad yad idam caksuh, 
so’ sdv adityah; so ’dhvaryuh, sd muktih sdtimuktih. 

4. ‘Yajnavalkya,’ said he, ‘since everything here is pervaded 
by day and night, since everything is overcome by day and 
night, by what means does the sacrificer free himself from 
the reach of day and night?’ ‘By the adhvaryu priest, by the 
eye, by the sun. Verily, the eye is the adhvaryu of the sacrific e 
That which is his eye is the yonder sun. This is the adhvaryu. 
This is freedom. This is complete freedom.’ 

Day and night are symbolic of time, which is the source of all 
change: viparinama-hetuh kdlah. S. 


5. ydjhavalkya, iti hovdca, yad idam sarvam purva-paksa- 
apara-paksabhyam dptam, sarvam purvapaksa-aparapaksdbhydm 
abhipannam. kena yajamanah piirvapaksa-aparapaksayor dptim 
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■cyata iti: udgatra rtvija, vayuna, prdnena, prdno vat 
jfiasya udgdtd, tad yo yam prdnah. sa vdyuh, sa udgdtd, sd 
muktih satimuktih. 

5 - ‘Yajnavalkya,’ said he, ‘since everything here is overtaken 
by the bright and dark fortnights, since everything is overcome 
by the bright and dark fortnights, by what means does the 
sacrificer free himself from the reach of the bright and the dark 
fortnights?’ ‘By the udgdtr .priest, by the air, by the breath. 
Verily, the breath is the udgdtr priest of the sacrifice. That 
which is this breath is the air. This is the udgdtr priest. This is 
freedom. This is complete freedom.’ 


§L 


6. Yajnavalkya, iti hovdca, yad idam antariksam andramba- 
nam iva kcndkramena yajamdnah svargam lokam dkramata iti: 
brahmana rtvija, manasd, candrena ; mano vai yajhasya brahma, 
tad yad idam inanah, so’ sau can dr ah, sa brahma, sa muktih, 
satimuktih ity atimoksdh, atha sampadah. 

6. ‘Yajnavalkya,’ said he, ‘since the sky is, as it were, without 
a support, by what means of ascent does a sacrificer reach the 
heavenly world?' By the Brahma priest, by the mind, by the 
moon. Verily, mind is the Brahma of the sacrifice. That which 
is this mind is the yonder moon. This is the Brahman. This is 
freedom. This is complete freedom. This is concerning freedom; 
and now the achievements. 


sampadah: achievements of results acquired, phala-prdptih. 

7- yajnavalkya, iti hovdca, katibhir ayam adya rgbhir hotdsmin 
yajhe karisyatiti: tisrbhir iti: katathas tds tisra iti. puro’nuvdkyd 
ca yajyd ca sasyaiva trtiyd: kirn tabhir jayatiti: yat kirn cedam 
prdnabhrd iti. 

7. ‘Yajnavalkya,’ said he, ‘how many (kinds of) Rg. verses 
will the hotr priest use today in this sacrifice?’ ‘Three.’ 
‘Which are these three?’ ‘The introductory verse, the verse 
accompanying the sacrifice and the benedictory as the third.’ 
'What does one win by these?’ ‘Whatever that is here that has 
breath.’ 

- 8. yajnavalkya, iti hovdca, katy ayam adyddhvaryur asmin 
yajha ahutlr hosyaitti: tisra iti: katamas tds tisra iti: yd hula 
ujjvalanti, yd hutd aiincdante, yd hutd adhiserate: kirk tabhir 
jayatiti: yd hutd ujjvalanti deva-lokam eva tabhir jayati, dvpyaia 
Wa hi deva-lokah; yd hutd atinedanic, pilr-lokam eva tabhir jayati. 
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ativa hi pjtr-lokah; yd huta adhiserale, manusya-lokam eva tdbhir 
jayati, adha iva hi manusya-'lokah. 

8. ‘Yajnavalkya,’ said he, 'how many (kinds of) oblations 
will the Adhvaryu priest offer today in this sacrifice?’ ‘Three.’ 
‘Which are these three.’ 'Those which, when offered, blaze 
upward, those which, when offered, make a great noise and 
those which, when offered, sink downward.’ ‘What does one 
win by these?’ ‘By those which, when offered, blaze upward, 
one wins the world of the gods for the world of the gods burns 
bright, as it were. By those which, when offered, make a great 
noise one wins the world of the fathers for the world of the 
fathers is excessively (noisy). By those which, when offered, 
sink downwards, one wins the world of men for the world of 
men is down below, as it were.’ 


The three kinds of oblations are said to be wood and clarified 
butter, flesh, milk and soma juice. $. The first flares up, the second 
makes a hissing noise, the third sinks down into the earth. 

Those who are in the world of the fathers cry to be delivered out 
of it. , 

atinedante: make a great noise, ativa sabdarh kurvanti. S. 

9. yajnavalkya, iti hovdca, katibhir ay am adya brahma yajham 
daksinato devatabhir gopayatiti: ekaycti: katamd saiketi: mana 
eveti, anantam vai manah ananta visve-devdh, anantam eva sa tcna 
lokam jayati. 

9. ‘Yajnavalkya,’ said he, ‘.with how many divinities does 
the Brahma priest on the right protect the sacrifice today?’ 
‘With one.’ ‘Which is that one?’ ‘The mind alone.' Verily, the 
mind is infinite; the Visve-devas are infinite. An infinite world he 
wins thereby. 

Through mind we meditate and it is said'to be infinite on account 
of its modifications. 

10. yajnavalkya, iti hovdca, katy ayam adyodgatdsmin yajhe 
stotriydh stosyatiti: tisra iti: katamas tds tisra iti: puro’nuvakyd 
ca ydjya ca sasyaiva trtiya: katamas td yd adhydtmam iti. prana 
eva puro’ nuvakyd, apano yajyd, vydnah iasyd: kith tdbhir jay atiti: 
prthivi-lokam eva puro ’nuvdkyayd jayati, antariksa-lokam 
ydjyayd, dyu-lokam sasyaya. tato ha hotasvala uparardma. 

10. ‘Yajnavalkya,’ said he, ‘how many hymns of praise will 
the udgalri priest chant today in the sacrifice?’ ‘1 hree.’ ‘Which 
are these three?’ ‘The introductory hymn, the hymn accom¬ 
panying the sacrifice and the benedictory as the third.’ Which 
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r§/these three with reference to the sell?’ ‘The introductor 


mn is the inbreath, the hymn accompanying the sacrifice is 
the outbreath. The benedictory hymn is the diffused breath.’ 
‘What does one win by these?’ ‘By the introductory hymn one 
wins the world of the earth, by the accompanying hymn the 
world of the atmosphere, by the benedictory hymn one wins 
the world of heaven.’ Thereupon the'Hotr priest Asvala kept 
silent. 



uparardma: kept silent, tusnim babhuva. R. 


Second Brahmana 

THE MAN IN BONDAGE AND HIS FUTURE AT DEATH 

i. atha hainam jdratkdrava artabhdgah papraccha:yajnavalkya 
iti hovaca, kati grahdh katy atigraha iti. astau grahdh astav 
atigraha iti. ye te’ stau gralidh, astav atigrahah, kaiame ta iti. 

1. Then Jaratkarava Artabhaga questioned him, ‘Yajna- 
valkya,’ said he, ‘how many perceivers are there, how manv 
over-perceivers?’ ‘Eight perceivers. Eight over-perceivers/ 
‘Those eight perceivers and eight over-perceivers, which are 
they ?’ 

The grahas are the organs of perception, graspers or apprehenders 
and the atigrahas are the objects of perception. 

2. prdno vai grahah, so ’pdnendtigrdhena grhitah, apdnena hi 
gandhdn jighrati. 

2. 'The nose is the organ of perception. It is seized (controlled) 
by the outbreath as an over-perceiver, for by the outbreath one 
smells an odour. 

prana iti ghranam ucyate. S. 

3. vdg vai grahah, sa ndmndtigrahena grhitah, vdcd hi namany 
abhivadati. 

3. 'Speech, verily, is the organ of perception. It is seized by 
name as an over-perceiver, for by speech one utters names. 

4. jihvd vai grahah, sa rasendtigrdhena grhitah, jihvaya hi 
rasan vijandti. 

4. ‘The tongue, verily, is the organ of perception. It is seized 
by taste as an over-perceiver, for by tongue one knows tastes. 

H 
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5. caksur vai grahah, sa rupendtigrahena grhitah, caksus 1 
rupani pasyati. 

5. ‘The eye, verily, is the organ of perception. It is seized by 
form as an over-perceiver, for by the eye one sees forms. 


6. srotrarh vai grahah, sa sabdenatigrahcna grhitah, srotrena hi 
sabdan srnoti. 

6.. ‘The ear, verily, is the organ of perception. It is seized 
by sound as an over-perceiver, for by the ear one hears sounds. 


7. mane vai grahah, sa kamenatigrdhena grhitah, manasa hi 
kamdn kdmayate. 

7. ‘The mind, verily, is the organ of perception; it is seized 
by desire as an over-perceiver, for through .3 mind one desires 
desires. , 


8. haslau vai grahah, sa karmandtigrahena grhitah, hastabhydm 
hi karma karoti. ■ \ • 

8. ‘The hands, verily, are the organ of perception. They are 
seized by action as an over-perceiver, for by the hands one 
performs actions. 


9. tvag vai grahah, sparsenatigrdhena grhitah, tvacd hi sparsdn 
vedayate: ity etc’stall grahah, astav atigrahdh. 

9. ‘The skin, verily, is the organ of perception, it is seized by 
touch as an over-perceiver, for by the skin one feels touch. These 
are the eight organs of perception, and the eight over-perceivers.’ 

10. yajhavalkya iti hovdea, yad idam sarvam mrtyor annam, 
kd suit sd devatd, yasyd mrtyur annam iti: agnir vai mrtyuh, so’pdm 
annam, apa punar mrtyum jayati. 

10. ‘Yajnavalkya,’ said he, ‘since everything here is food 
for death, what, pray, is that divinity for whom death is 
food?’ ‘Fire, verily, is death. It is the food of water. He (who 
knows this) overcomes further death.’ 

Everything is the food of death as everything is born and is 
imperilled by and is subject to death: sarvam jay ate vipadyate . . . 
i nirtyund grastam. S. 

ix. yajhavalkya, iti hovdea, yatrdyam puruso mriyate, ud 
asmdt prdndh krdmanty dho neti. na Hi hovdea yajhavalkya)}, 
alraiva samavaniyante, sa ucchvayati , ddhmdyati, ddhmato 
mrtah sete. 

11. ‘Yajhavalkya,’ said he, ‘when such a person (a liberated 
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, dies, do the vital breaths move up from him or do they 
not?’ ‘No/ replied Yajhavalkya. ‘They are gathered together 
in him. He (the body) swells up, he is inflated and thus inflated 
the dead man (body) lies.’ 

The liberated man, when his bondage is destroyed, does not go 
anywhere: bandhana-ndse muktasya na kvacid gdmanam. £. 


12. ydjnavalkya, iti hovaca, yatrayam puruso mriyate, kirn 
enam najahdtiti: nama iti, anantam vai nama, ananta visvc-devdh, 
anantam eva sa tena lokam jayati. 

12. ‘Yajhavalkya,’ said he, ‘when such a person dies, what 
is it that does not leave him?’ ‘The name. The name is in¬ 
finite and infinite are the Visve-dcvds. Thereby he (who knows 
this) wins an infinite world.’ 

What remains is name, nama. It is the name which does not perish 
at death. Cp. with tins the Buddhist doctrine that the element which 
is reborn is nama-rupa, nama and shape. Cp. Rumi: ‘Every shape 
you see has its archetype in the placeless world and if the shape 
perished, no matter, since its original is everlasting.’ Shams-i- 
Tabriz: XII, Nicholson’s E.T. 


13. ydjnavalkya, iti hovaca, yatrdsya purusasya mrtasyagnim 
vag apyeti, vdtatn pranah, caksur ddityam, manas candram, 
disah srotram, prthivwi sanram, dkasam atvid, osadlnr lomani, 
vanaspatin kesah, apsu lohitam ca rclas ca nidhiyate, kvdyam 
tadd puruso bhavatUi. dhara, somya, hastam, drtabhdga; avam 
evaitasya vedisyavah, na ndv ctat sajana iti. tau hotkramya, 
mantrayam cakrdte: tau ha yad ucatuh, karma haiva tad ucatuh 
atlia yat prasasamsatuh karma haiva tat prasasahisatiih: punyo 
vai p unyen a karmand bhavati, pdpah pdpencti. tato ha jdraikdrava 
drtabhdga uparardma. 

13. ‘Yajhavalkya,’ said lie, ‘when the speech (voice) of this 
dead person enters into fire, the breath into air, the eye into 
the sun, the mind into the moon, hearing into the quarters, the 
self into the ether, the hairs of the body into the herbs, the 
hairs on the head into the trees and the blood and the semen 
are deposited in water, what then becomes of this person?’ 
‘Artabhaga, my dear, take my hand. We two alone shall know 
of this, this is not for us two (to speak of; in public.’ The two 
went away and deliberated. What they said was karman and 
what they praised was karman. Verily one becomes good by 
good action, bad by bad action. Therefore, Artabhaga of the 
line of Jaratkaru kept silent. 
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atman: self, ether in the heart, hrdayakdsam. S. 
lohitam: blood, loliito rohito raktah, Amara-kosa I. 5. 15. 

What then becomes of this person? What is the support by which 
he again takes birth? The results of action, Karma, produce rebirth. 

This view finds a parallel in the Buddhist doctrine, that while, 
1 at death, the different parts of the individual are scattered to their 
different sources, karma remains to cause a new existence. See also 
R.V. X. 16. 3. 


Third Brdhmana 

THE RESORT OF THE PERFORMERS OF THE HORSE- 

SACRIFICE 

1. atha hainam bhujyur Idhyayanih papraccha: ydyhavalkya, 
iti hovdca, madresu carakah, paryavrajama, te patahcalasya 
kdpyasya grhdn airna; tasydsid duhitd gandharvagrhitd; tain 
aprcchama ko 'siti, so’bravit, sudhanvahgirasa iti, tarn yadd 
lokdndm antdn aprcchama, athainam abrlima, kva pariksita 
abhavann iti, kva pariksita abhavan, sa tva prcchdmi, ydj- 
havalkya, kva pariksita abhavann iti. 

1. Then Bhujyu Lahyayani asked him: ‘Yajnavalkya,’ said 
he, 'we were travelling around as wanderers among the Madra 
tribe and came to the house of Patancala Kapya. He had a 
daughter who was possessed by a gandharva. We asked him 
“Who are you?” He said, “I am Sudhanvan, a descendant of 
Angiras.’’ When we were asking him about the ends of the earth, 
we said to him, “What has become of the Pariksitas? What has 
become of the Pariksitas?’’ And I ask you, Yajnavalkya, what 
has become of the Pariksitas?’ 

The questioner who obtained the knowledge of the limits of the 
earth from a gandharva asks Yajnavalkya about the descendants 
of Pariksit. The writer believes in the fact of possession. Patailcala’s 
daughter was possessed by a gandharva, ah aerial spirit, and so 
served as a medium. She was asked about the actual extent of the 
world and the place where the sons of Pariksit were. 

Modern para-psychology is investigating phenomena of possession 
and mediumship, as these cannot be explained on principles . of 
psychology which are generally recognised. 

2. sa hovdca, uvaca vai sah agacchan vai te tad yatrdsva-me- 
dha-yajino gacchantiti. kva nv asva-medha-ydjino gacchantiti. 
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rimiatam vai deva-ratha-ahnyany ay am lokah, tarn samanta... 
'hivt dvis tdvat paryeti; tam samantam prthivim dvis tavat 
samudrah paryeti, tad ydvatt ksurasya dhard, yavad vd maksi- 
kdydh pattram, iavdn antarendkdsah; tan indrah suparno bhuiva 
vdyave prdyacchat, tan vdyur dtmani dhitvd tatrdgamayad, 
yatrdsva-medha-ydjino ’bhavann iti; evam iva vai sa vayum eva 
prasa&amsa, tasmdd vdyur eva vyastih, vayuh samastih: apa punar 

mrtyum jayati, ya evam veda. tato ha bhujyur Idhydyanir 
uparardma. 

2. Yajna.vitlkyu said, ‘He (the gandharva) evidently told 
(you) that they went where those who perform horse-sacrifices 
. y' 1 ™ where do the performers of the horse sacrifices go?’ 
i mrty-two times the space covered by the sun’s chariot in a 
day makes this world. Around it covering twice the area is the 
earth. Around it covering twice the area is the ocean. Now 
there is just that much interspace as large as the edge of a 
lazor or the wing of a mosquito. Indra, having become a bird, 
delivered them to the air. Air, placing them in itself led them 
*ho place where the performers of the horse sacrifice were. 
1 hus did he (the gandharva) praise the air. Therefore, air is the 
separate individuals and air is the totality of all individuals. 
He who knows it as such, conquers further death.’ After that 
Bhujya Lahyayani kept silent. 



Fourth Brahmana 

THE THEORETICAL UNKNOW ABILITY OF 

brahman 

i. at ha hainam usastcis cftkr ay ana h papraccha: yajhavalkya , 
iti hovaca, yat saksdd aparoksdd brahma, ya dtmd sarvdntarah, 
tain me vyacaksvcti. esa ta dtmd sarvdntarah. katamah, yajha- 
valkya, sarvdntarap. yah prdnena prdniti, sa ta dtmd sarvdn¬ 
tarah yo panendpanili, sa ta dtmd sarvdntarah, yo vydnena 
vydniti, sa ta dtmd sarvdntarah; ya uddnena udaniti, sa ta dtmd 
sarvdntarah, esa ta dtma sarvdntarah. 

I - < Then Usasta Cakrayana asked him: ‘Yajnavalkya,’ said 
he, ‘explain to me the Brahman that is immediately present 
and directly perceived, who is the self in all things?’ ‘This is 
your self. That is within all things.’ ‘Which is within all things, 
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ajnavalkya ?’ ‘He who breathes in with your breathing in is 
the self of yours which is in all things. He who breathes out with 
your breathing out is the self of yours which is in all things. 
He who breathes about with your breathing about is the self 
of yours which is in all things. He who breathes up with your 
breathing up is the self of yours which is in all things. He is 
your self which is in all things.’ 

2. sa hovdca usastas cakrayanah: yatha vibruyad, asau ganh, 
asdv asva iti, evani evaitad vyapadistam bhavati, yad eva sdksdd 
aparoksad brahma ya atma sarvantarah tam me vyacaksva iti: 
esa ta alma sarvantarah. katamah ydjnavalkya, sarvantarah. 
ya drster drastdram pasych, na sruter srotaram spiny ah, na mater 
mantdram manvithdh, na vijhdter vijhdtdram vijdniydh, esa ta 
atma sarvantarah, ato’nyad driam. tato ha usastas cakrayana 
upararama. 

2. Usasta Cakrayana said: ‘This has been explained by you 
as one might say “This is a cow,” “this is a horse.” Explain 
to me the Brahman that is immediately present and directly 
perceived, that is the self in all things.' ‘This is your self that 
is within all things.’ ‘Which is within all things; Yajnavalkya?’ 
‘You cannot see the seer of seeing, you cannot hear the hearer 
of hearing, you cannot think the thinker of thinking, you 
cannot understand the understander of understanding. He is 
■ . your self which is in all things. Everything else is of evil.’ 
Thereupon Usasta Cakrayana kept silent. 

dr tam: everything else perishes. 


Fifth Brdhmana 


RENUNCIATION, THE WAY TO KNOW BRAHMAN 


i. atha hainarn kaholah kausitakeyah papraccha: ydjnavalkya, 
iti hovdca, yad eva sdksdd aparoksad brahma ya atma sarvan- 
tarah, tam me vyacaksva iti. esa ta atma sarvdntarah-katamah, 
ydjnavalkya, sarvantarah. yo’ iandyd-pipdse sokam moham jar dm 
mrtyum atyeti. etarii vai tam dtmdnam viditva, brdhmandh 
putraisandyas ca vittaisandyas ca lokaisanayas ca vyutihdya, 
atha bhiksdcaryam caranti. yd hy eva putraisand sd vittaisana 
yd vittaisana sd lokaisand, ubhe hy ete e?ane eva bhavatah; 
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y_d bryiinaiiah.pdiidityam nirvidya bdlycna tisthaset; balyam 
- m ■\ a r-?y am c< * nirvidya, atha munih; amaunam ca maunam 
cnini ya, atha brdhmanah. sa brdhmanah kcna sydt. yena 

upamrdnm^ a “ at °’ nyad drtam - tato ha kaholali kausitakeya 

> I ', Now Kahola Kausitakeya asked him, ‘Yajnavalkya,’ said 

? pla + i n t0 me th f Brahman that is immediately present 
and directly perceived, that is the self in all things ’ ‘This is 

Savalls- "t, 13 \ a l 1 t ! ling3 -’ <Which is within all things, 
sorrow inr ■ 1S wlu ch transcends hunger and thirst, 

knnZ tn + I 01 ]’ ° ld age and death - The Brahmanas, having 
known that self, having overcome the desire for sons thf 

cant? T? r J ea h th >, th l de !/ re for worIds > hve the life of mendi- 
that wS i S the deSire for sons is the desire for wealth; 

W 1 Vw! the f J esire for wealth is the desire for the worlds 
“ these ai ' e hut desires. Therefore let a Brahmana, after 

lv? f d T 'f! h learnin g- desire to live as a child. When he 
has done (both) with the state of childhood and with learning, 
len he becomes silent meditator. Having done with (both) the 
non-meditative and the meditative states, then he becomes a 
tfratnnana (a knower of Brahman).’ ‘How does the Brahmana 
behave? ‘Howsoever he may behave, he is such indeed. 
Everything else is of evil.’ Thereupon Kahola Kausitakeya 


hunger: asituni icchci asandya. S. 
thirst: patum icchd pipdsa. S. 

sorrozv: desire, soka itikdmah. £. Desire or hankering after desirable 
objects is the cause of sorrow. 

“fusion: mistake or confusion arising from wrong perception 
vtpMda-pratyaya-prabhavo’viveko bhramah. 

dearc Alf desires are of one type, since theyare directed 

towaids results, and all means are adopted towards that end: sarvah 
ptuUart/ia-prayukta eva hi sarvam sadhanam upadatte. S. 

1 he knowers embrace the life of a monk and wander as mendicants 
J hey give up even the signs of a monk’s life prescribed by the 
scriptures, which are sometimes merely the means of livelihood for 
lose who have taken to that life: paramahamsa-pdrivrdjyam 
pratipadya bhiksa-caryam caranti, bhiksdrtham caranam, bhiksdearyam 
caranti tyaktvd smdrtam lingani kcvalam dsrama-mdtra-tarandndm 
'Jivana-sddhanam pdrivrdjya-vyahjakam. £. 

nirvidya: having done with) having known all about: nihiesath 
vtditva. S. * • * 

balya: state of the child. Deussen and Gough adopt this inter- 
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L ^Ypretsition. Immediacy and lack of reflection as in a child give us the 
1 experience of the real. See Subala U. 13. 

It is not a question of remaining as children, but becoming as 
children. Itinvolves the sacrifice of intellectual conceit, a 'sacrificium 
intellects/ We must be able to acquire naivete. It is what Lao Tzu 
calls ‘returning to the root.' St. Paul says: Thou art beside thyself; 
much learning doth make thee mad': Acts xxvi. 24. Cp. ‘St. 
Francis once said that a great scholar when he joined the Order, 
ought in some sort to resign even his learning, in order that, having 
stripped himself of such a possession he might offer himself to the 
arms of the Crucified': A. G. Little, Franciscan Pa' ~ v s. Lists and 
Documents (1943), p. 55. 

Certain thmgsjire hidden fromjthe learned and revealed to the 
babes. ‘In this hour Jesus rejoiced, saying, I thank Thee, Heavenly 
Father because Thou hast hidden these things from the wise and 
prudent and revealed them unto babes.' 'Except ye become like 
little children, ye shall not see the Kingdom of God.' To become like 
little children is not easy. It takes much effort to acquire the grace 
meekness of the child-like; to measure our littleness against 
the greatness of the Supreme. 

bdlya: strength which is the total elimination of the perception of 
objects of self-knowledge, jnana-bala-bhava. £. This view is different 
from what is stated above. 

Mauna is abstinence from speech. It is regarded as helpful for 
A ^meditation. We must turn away from the world of noise into the 
inward stillness, the interior silence to become aware of the reality 
which transcends time and space. Cp. Kierkegaard: ‘The present 
condition of the world is diseased. If I were a doctor and was asked 
for my advice, I should answer, Create silence, bring men to silence 
—the word of God cannot be heard in the world today. And if it is 
blazoned forth with all the panoply of noise so that it can be heard 
even in the midst of all other noise, then it is no longer the word 
of God. Therefore, create silence.' 

The true knower of Brahman devotes himself exclusively to the 
contemplation of the self and shuns all other thoughts as distractions. 


Sixth Brahmana 

BRAHMA, THE WORLD GROUND 


1. atha hainam gdrgi vacaknavi papraccha , yajnavalkya , , iti 
hovaca , yad idam sarvam apsv otam ca protam ca } kasmin nu 
khalv dpa otds ca protd£ ceti. vayau, gdrgi , iti. kasmin nu khalu 
vayur, otas ca protai ceti. aniariksa-lokesu, gdrgi , iti. kasmin 
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’-halv antanksa-lokd olds ca protds ceti. gandharva-lokcsjtP*^ 
k asm i n nu khalu gandharva-loka otas ca protds ceti. 
aditya-lokesu, gdrgi, iti. kasmin nu khalv dditya-lokd otds ca 
protas ceti. candra-lokesu, gdrgi, iti. kasmin nu khalu candra-lokd 
otas ca protas ceti. naksatra-lokesu, gdrgi, iti. kasmin nu khalu 
nadsatra-loka otas ca protds ceti. deva-lokesu, gdrgi. iti. kasmin nu 
khalu deva-loka otds ca protds ceti. indra-lokesu gdrgi, iti. kasmin 
nu khalv mdra-loka otds ca protds ceti. prajd-pati-lokesu, gdrgi, 
iti kasmin nu khalu prajd-pati-lokd otds ca protds ceti. bralrna- 
lokcsu, gargi, iti. kasmin nu khalu brahma-lokd otdi ca protds 

_Yf ’- Ca ' gargl ^Prdkfih, md te tnurdhd vyapaUat, 
anatiprasnyam vai devatdm atiprechasi, gdrgi, mdtiprdksir iti. 
tato ha gargi vacaknavy upararania. 

Wcaknavi askad kta: ■Yajnavalkya/ said she, 
since all this here is woven, like warp and woof, in water on 
wh at , pray, is water woven, like warp and woof?’ ‘On air, O 
uargi On what, then is air woven, like warp and woof?’ 

,, n ie ] ’y or < ^ s sk y. 0 Gargi.’ ‘On what then, pray, are 

the worlds of the sky woven, like warp and woof?’ ‘Ori the 
worlds of the gandJtarvas, O Gargi.’ ‘On what then, pray, are 
the worlds of the gandharvas woven, like warp and woof?’ ‘On 
the worlds of the sun, O Gargi.’ ‘On what then, pray, are-the 
worlds of the sun woven, like warp and woof?’ ‘On the worlds 
of the moon, 0 Gargi.' ‘On what then, pray, are the worlds of the , 
moon woven, like warp and woof?’ ‘On the worlds of the stars - 
O Gargi.’ 'On what then, pray, are the worlds of the stars 
woven, like warp and woof?’ ‘On the worlds of the gods O ‘ 
Gargi.’ ‘On what then, pray, are the worlds of the gods woven ! 
like warp and woof?’ ‘On the worlds of Indra, 0 Gargi.’ ‘On i 
what then, pray, are the worlds of Indra woven, like warp and 
woof?’ ‘On the worlds of Prajd-pati, O Gargi.’ ‘On what, then, | 
pia ^’ the worlds of Prajd-pati woven, like warp and j 
woof: On the worlds of Brahma, 0 Gargi.’ ‘On what then, 
pra y- a .re the worlds of Brahma woven, like warp and woof?’ 

vm , ^ a y a ! kya ) said ’ ‘ Gar b ri > do not question too much lest ‘ 
your Head fall off. Verily, you are questioning too much about 
divinity about which we are not to ask too much. Do not, O 

silent' qUeStion to ° much -’ Thereupon Gargi Vacaknavi kept 


1 he basis of this whole universe is said to be brahma-loka. 
ma atipraksih: S argues that the nature of the deity is to be gathered 
irom scriptures and not inferred by logic: svam prasnam nyaya- 
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dgamena prastavyam devatcim 


anumanena ma 


Seventh Brdhmana 

AIR THE PRINCIPLE OF THE WORLD. THE INNER 

CONTROLLER 

i atha hainam udddlaka arunih'papraccha: ydjnavalkya, iti 
hovdea madresv avasdma, patancalasya kdpyasya grhesu yajnam 
adhiydndh. tasyasid bhdryd, gandharva-grhita, tam aprcchania, 
ko’siti: so’bravit, kabandha dtharvana Hi. so’bravit, patancalam 
kdpyam ydjnikdms ca;vettha nu tvam, kdpya, tat sutram yasmmn 
(v: yena) ay am ca lokah, paras ca Mali, sarvanica bliutani 
samdrbdhdni, bhavantiti. so’bravit patancalah kdpyaJi, naham tad, 
bhagavan , vedeti. so’bravit patancalam kdpyam yajhikanis ca. veil- 
ha nu tvam, kdpya , tam antary dminam, ya imam calokam par am 
ca lokam sarvdni ca bhutdni yo'ntaro yamayatiti. so bravit patah- 
calali kdpyah , naham tam } bhagavan , vedeti. so bravit patancalam 
kdpyam ydjnikdms ca, yo vai tat , kdpya, sutram vidydt, turn 
cdntarydminamiti, sa brah/na-vit, saloka-vit,sa deva-vitj saveda-vit, 
sa bhuta-vit , sa dtma-vit, sa saroa-vit, iti tebhyo bravit tad aliam 
veda; tac cet tvam, ydjnavalkya, sutram avidvdms tam cdnta>- 
ydminam brahmagavir udajase, murdhd te vipalisyatiU. veda 
vd aiiam , gautama, tat sutram tam cdntdryaminamjti. yo vd 
idam kas cid bruyat, veda vedeti: yathd vettha, tat ha bruhiti. 

i. Then Uddalaka Aruni asked him, ‘Yajnavalkya/ said he, 
'we lived in the house of Patancala Kapya among the Madras, 
studying the scriptures on the sacrifices. Re had a wife who 
was possessed by a gandharva. We asked him, Who are 
He said, “l am Kabandha Atharvana ” He said to Patancala 
Kapya and those who studied the scriptures on the sacrifices, 
“Do you know, O Kapya, that thread by which this woild, 
the other world and all beings are held together?" Patancala 
Kapya said: “I do not know it, Venerable Sir." He said to 
Patancala Kapya and those who studied the scriptures on the 
sacrifices: 'Do you know, Kapya, that inner contioiler from 
within who controls this world and the next and all things. ^ 
Patancala Kapya said, "I do not know it, Venerable Sir. 
He said to Patancala Kapya and those who studied the scrip¬ 
tures on the sacrifices. <f He who knows that thread, 0 Kapya, 
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that inner controller, indeed knows Brahman, he knows 
the worlds, he knows the gods, he knows the Vedas, he knows 
beings, he knows the self, he knows everything.” Thus he 
explained it to them. I know it. If you, Yajnavalkya, do not 
know that thread, that inner controller and still take away 
the cows that belong only to the knowers of Brahman, your 
head will fall off.’ ‘I know, 0 Gautama, that thread and that 
inner controller.’ ‘Anyone might say, “I know, I know.” Tell 
us what you know.' 


Here is a description of the world spirit, brahma-lokanam antara- 
tamarn sutram S. It is that which binds together all beings from the 
highest to the lowest, brahmadi-stamba-paryantdni samdrbdhdni 

ore o- tit* 111.^ ~ i »ji 


samgrathiiam, S. All tlungs are strung like a garland with a thread. 

tierence here is to the sutrdtvian. Cp. Maitri. I. 4. SatasslokJ 12 
55- Man is a bead strung on the thread of the conscious self and just 
as wooden puppets are worked by strings, so the world is’operated 
by the sutratman, the thread spirit. 


2. sa hovaca vdyur vai, Gautama, tat sutram; vayund vai, 
Gautama, suirenayam ca lokah paras ca lokah sarvdni ca bhutdni 
samdrbdhdni bhavantt, tasmdd vai, Gautama, purusam pretam 
dhuli vyasramsisatdsydhgdmti; vayund hi, Gautama, siitrena 
samdrbdhdni bhavantiti. evam etat, yajnavalkya, antarydminam 
bruhiti. 

2. He said, ‘Air, verily, O Gautama, is that thread. By air 
verily, 0 Gautama, as by a thread this world, the other world' 
and all beings are held together. Therefore, verily, O Gautama 
they say of a person who dies that his limbs have been loosened,’ 
for they are held together, 0 Gautama, by air as by a thread/ 
Quite so, Yajnavalkya, describe the inner controller.’ 


3. yah prthivydm tisthan prthivyd antarah, yam prthivi na 
veda, yasya prthivi sariram, yah prthivim antaro yamayati, esa 
ta atmdntarydmy arnrtah. 

3- (Yajnavalkya said,) ‘He who dwells in the earth, yet is 
within the earth, whom the earth does not know, whose body 

cotf !? • 1S ’ who controls the earth from within, he is your 
- 11, the inner controller, the immortal.’ 


~ l Jj , Was ‘ n the world and the world was made 
world knew him not.’—St. John 1.10. 
antarah: within; sometimes ‘different from.’ 


by him and the 
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4. yo’psn tisthann, adbhyo’niarah, yam apo na viduh, yasydpah 
sariram, yo’po’ntaro yamayati, esa la atmantaryamy amrtah. 

4. ‘He who dwells in the water, yet is within the water, 
whom the water does not know', whose body the water is, who 
controls the water from within, he is your self, the inner con¬ 
troller, the immortal.’ 


5. yo’gnau tisthann, agner antarah, yam agnir na vcda, 
yasydgnih sariram, yo’gnim antaro yamayati, esa ta dtmdntar- 
ydmy amrtah. 

5. ‘He who dwells in the fire, yet is within the fire, whom 
the fire does not know, whose body the fire is, who controls the 
fire from within, he is your self, the inner controller, the 
immortal.' 

6. yo’ntarikse tisthann antariksdd antarah. yam antariksam 
na vcda, yasyantariksam sariram, yo’ntariksam antaro yamayati, 
esa ta atmantaryamy amrtah. 

6. ‘He who dwells in the sky, yet is within the sky, whom 
the sky does not know, whose body the sky is, who controls 
the sky from within, he is your self, the inner controller, the 
immortal.’ 


7. yo vayaa tisthann vdyor antarah, yam vdyur na veda, yasya 
vayuh sariram, yo vayum antaro yamayati, esa ta atmantaryamy 
amrtah. 

7. ‘He who dwells in the air, yet is within the air, whom the 
air does not know, whose body the air is, who controls the air 
from within, he is your self, the inner controller, the immortal.’ 

8. yo divi tisthan divo’ntarah, yam dyaur na vcda, yasya 
dyauh sariram, yo divam antaro yamayati, esa ta atmantaryamy 
amrtah. 

8 . ‘He who dwells in the heaven, yet is within the heaven, 
whom the heaven does not know, whose body the heaven is, 
who controls the heaven from within, he is your self, the inner 
controller, the immortal.’ 

9. ya dditye tisthann aditydd antarah, yam adityo na veda, 
yasyddityah lariram, ya adityam antaro yamayati, esa ta atman- 
tarydmy amrtah. 

9. ‘He who dwells in the sun, yet is within the sun, whom the 
sun does not know, whose body the sun is, who controls the 
sun from within, he is your self, the inner controller, the 
immortal.' 
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14. 


Brhad-aranyaka Upanisad 


,§L 


t is not. the ‘sun whom all men see’ but that 'whom we know 
with the mind.’ Atluirva Veda. X. 8. 14. It is the ‘light of lights.’ 
R-V. I, 113. x; B.G. XII. 17. ‘Whose body is seen by all, whose 
soul by none.’ Plato:' Laws 898 D. ‘That was the true light of the 
world.’ John I. 4; I. 9; IX. 5. See C.U. I. 6.6, which speaks of an 
effulgent person in the solar regions who is free from evil. 


10. yo diksu tisthan, digbhyo'ntarah, yam diso 11a vidnh, ■ 
yasya disah sanram, yo diso antaro yamayati, esa ta atmantar- 
yamy amrtah. 

10. ‘He who dwells in the quarters (of space), yet is within 
the quarters, whom the quarters do not know, whose body the 
quartets are, who controls the quarters from within, he is your 
self, the inner controller, the immortal.’ 


11. yas candra-tarake tisthams candra-tarakdd antarah, yam 
candra-tarakam na veda, yasya candra-tarakam sanram, yas 
candya-tdrakam antaro yamayati, esa ta atmdntaryamy amrtah. 

11. ‘He who dwells in the moon and the stars, yet is within 
the moon and the stars, whom the moon and the stars do not 
know, whose body the moon and the stars are, who controls 
the moon and the stars from within, he is your self, the inner 
controller, the immortal.’ 

12. ya akdse tisthann akasad antarah, yam dkaso na veda, 
yasydkasah sanram, ya dkaiam antaro yamayati, esa ta atmdn- 
taryamy amrtah. 

12. ‘He who dwells in the ether, yet is within the ether, 
whom the ether does not know, whose body the ether is, who 
controls the ether from within, he is your self, the inner con¬ 
troller, the immortal.’ 

13. yas tamasi tisthams tamaso' ntarah, yam tamo na veda 
yasya tamah sanram, yas tamo’ntaro yamayati, esa ta dtmdn- 
tarydmy amrtah. 

-1 ^ W ^° ^ we ^ s * n ^e darkness, yet is within the darkness, 

ioin the darkness does not know, whose body the darkness 
is, w 10 controls the darkness from within, he is your self, the 
inner controller, the immortal.’ 

y as _ tcjasi tisthams tejaso’ntarah, yarn tejo na veda, yasya 
eja sari) am, yas tejontaro yamayati, esa ta dtmdntaryamy 
amrtah. ity adhidaivatam, athddhibhutam. 

14. He who dwells in the light, yet is within the light, whom 
the light does not know, whose body the light is; who controls 
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e light from within, he is your self, the inner controller, the 
immortal. Thus far with reference to the divinities. Now with 
reference to beings.' 


adhibhutmn: pertaining to the different grades of beings from 
Brahma down to a clump of grass: brahmadi-stamba-paryantesu 
antarydmi-darsanam. S. 

15- yah sarvesu bhutesu tisthan, sarvebhyo bhutebhyo’ntarah, 
yam sarvdni bhutani na viduh, yasya sarvdni bhutani sariram, 
yah sarvdni bhutani antaro yamayati, esa ta dtmdntarydmy amrtah. 
ity adhibhiitam; athddhydtmam. 

15. ‘He who dwells in all beings, yet is within all-beings, 
whom no beings know, whose body is all beings, who contiols 
all beings from within, he is your self, the inner controller, the 
immortal. Thus far with reference to the beings. Now with 
reference to the self.’ 

16. yah prane tisthan prandd antarah, yam prdno na veda, 
yasya pranah sanram, yah prdnam antaro yamayati, esa ta 
dtmdntarydmy amrtah. 

16. ‘He who dwells in the breath, yet is .within the breath, 
whom the breath does not know, whose body the breath is, 
who controls the breath from within, he is your self, the inner 
controller, the immortal.’ 

prana, breath. S means by it the nose, prana-vdyu-sahite ghrdne. 

, I 7 - y° vaci~ tisthan vdco’niarah, yam van na veda, yasya vak 
sat Irani yp vdcam antaro yamayati, esa ta dtmdntarydmy amrtah. 

17. He who dwells in (the organ of) speech, yet is within 
speech, whom speech does not know, whose body speech is, 
who contiols speech from within, he is your self, the inner 
controller, the immortal.’ 


18. yas caksusitisthams caksuso’ntarah, yam caksur na veda, 
yasyu ca su.i sanram, yas caksur antaro yamayati, esa ta 
atmantarydmy amrtah. 

18. He who dwells in the eye, yet is within the eye, whom 
the eve from no L kno ) v . whose body the eye is, who controls 
immortal ’ ^ ^ lm ' 1C S ^ 0Ur se ^> ^e inner controller, the 


yasya ^rotratk^arimh ’ ** *'*'** wrfa ’ 

atmantarydmy amrialP ° es ‘< 
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do'^w l dWClIS the ear> y et is within the ear, whom the 
ear tm wlh Wh ° SC b ° dy the ear is - who controls the 
immortal/ h ' he 13 y ° Ur Self ’ the inner controller, the 


<SL 


, manas i tisthan manaso’ntarah, yam mano na veda 

t«ryLy 'ZL,f riram ’ maK °' nt <"° yomuyaii, m ta at,m,» 

theming 110 d T, lls “ tll<! mind ' 3 *** s within the mind whom 
the m nd Wh0Se bod y the mi " d ^ who controls 

immortal > m ’ he 15 S' 0 ” self ' the controller, the 


tvlk\ y nylll aCi tl -- hmhs ivaco’ntarah, yam Ivan na veda, yasva 
amrlah. ’ ^ tvacam antaro y an ^yati, esa ta dtmdntarydmy 

thf:^, Ub ° dwells in the skin, yet is within the skin whom 


22. yo vijndne tisthan , vijnanad antarah yam dnnw 

h£“t “ iss» s 


) 


Madhyandina ^tensions speak of'th 8 2 °- Bot1 } the Kai?va an . d th e 
selves as different from each other d un / Versa and th e individual 

^sBms-s0 »sSs 

1 >ctrine of vimfddvaita^ 8 P ° rtant as a su PP ort for hisV 


- cx xvamduuja inis ] 
doctrine of vUistddvaita. 

Madhva uses this tex,t in support of liis tlieorv of +K« »k i . ' 
distinction between Brahman and the individual soul. absolute 


>4 £££ yf **»• 

® 1ZtZ!V7 ta,f & ’“ z ° 4rs 

• 7 M - nan y ot °sti drasta, wnyo’to’sti irotd, ndnyo’to’sti 
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ntd, nanyo’to'sti vijhdtd: esa ta atmantaryamy amrtah: 
ato’nyad artam. tato hoddalaka arunir uparardma. 

23. He who dwells in the semen, is other than the semen, 
whom the semen does not know,.whose body the semen is, who 
controls the semen from within, that is your self, the inner 
controller, the immortal. He is never seen but is the_seer, he is 
never heard but is the hearer. He is never percmvecl, but is the 


perceiver. He is never thought but is the thinker. There is no 
other seer but he, there is no other hearer but he, there is no 
other perceiver but he, there is no other thinker but he. He is 
your self, the inner controller, the immortal. Everything else 
is of evil. After that Uddalaka Aruni kept silent. 


Everything that is not the self perishes. 

Though he is free from all the empirical qualities, he still controls 
them all. 

Cp. 5 . sarva-samsdra-dhanna-varjitah sarva-samsarindth kanna- 
phala-vibhdga-kartd. 


Eighth Brahmana 

THE UNQUALIFIED BRAHMAN 

1. atha ha vdcaknavy uvaca, brahmana bhagavantah, hanta, 
aham imam dvau pra&nan praksydmi; tau cen me vaksyati, na vai 
jatu yusmakam imam kas cid brahmodyam jctcti. prccha, gargiti. 

1. Then Vacaknavl said: ‘Venerable Brahmanas, I shall ask 
him two questions. If he answers me these, none of you can 
defeat him in arguments about Brahman.’ ‘Ask, Gargi.’ 

•Vacaknavl is also Gargi but she is not the Gargi, who is the wife\ 
of Yajnavalkya. x 

brahmodya: discussion about Brahman which often accompanied 
the sacrifices. r 

2. hovdca. aham vai tva, yajnavalkya, yathd kasyo va 
\ ‘ n e 10 u & c j-putrah, ujjyam dhanur adhijyam krtvd, dvau 

ai.iavan au sapatna-ativyddhinau haste krtva upotlisthet, evam 

C prccha gdrg^iti ^™ 71 ^^^hydrn upodasthdm, tau me bruhiti. 

. a warr i° r son of the Kasis or the Videhas 
mig. e up against you, having strung his unstrung bow 
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laving taken in his hand two pointed foe-piercing arrows, 
;n so, 0 Yajnavalkya, do I face you with two questions. 
Answer me these.’ ‘Ask, Gargi’ (said he) 


*SL 


3 . sa hovaca: yad urdhvam, yajnavalkya, divah, yad avdk 
prthivyah, yad antard dydvdprthivi ime, yad bhutam ca bhavac 
ca bhavisyac ceti acaksatc; kasmims tad otam ca protam ceti. 

3 - She said: ‘That, 0 Yajnavalkya, of which they say, it is 
above the heaven, it is beneath the earth, that which is between 
these two, the heaven and the earth, that which the people 
call the past, the present and the future, across what is that 
woven, like warp and woof?’ 


avdk: below, arvdk. 


f sa hovaca, yad urdhvam, gargi, divah, yad avdk prthivyah 
yad antara dydvdprthivi ime, yad bhutam ca bhavac ca bhavisyac 
cety acaksatc , dkdse tad otam ca protam ceti . 

, 4 - He said: ‘That which is above the heaven, that which is 
oeneath the earth, that which is between these two, heaven 
and earth, that which the people call the past, the present and 
no latuie, across space is that woven, like warp and woof.' 


5 - S(l hovaca, namas te’stu, yajnavalkya, yo ma etam vyavocah: 
aparasmai dhdrayasvcti. prccha, gargi, iti. 

5. She said, ‘Adoration to you, Yajnavalkya, who have 
answered this question for me. Prepare yourself'for the other ’ 
Ask, Gargi. 


6 sa hovaca. yad urdhvam, yajnavalkya, divah, yad aval 
prthivyah, yad antard dydvd-prthivi ime, yad bhutam ca bhavac cc 
bhavisyac cety acaksatc: kasmims tad otam ca protam ceti. 

6. She said: ‘That, 0 Yajnavalkya, of which they say, it i: 
above the heaven, it is beneath the earth, that which is betweer 
these two the heaven and the earth, that which the people cal 

the past, the present and the future, across what is that wovei 
like warp and woof?’ 


% 


7- hovaca, yad urdhvam, gargi, divah, yad avdk brthivvdh 
yad antara dyavaprthivi ime, yad bhutam ca bhavac ca bhavisyac 
cety acaksatc akasa eva tad otam ca protam ceti; kasmin nu khalv 
akasa otas ca prof as ceti. 

K 7- ?M aid: T hat which is above the sky, that which is 
w C ear !\ that whlch is between these two, sky and 
earth, that which the people call the past, the present and the 
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uture, across space is that woven like warp and woof. Across 
what is space woven fiTSTwarp and woof?' 


It is a difficult question. If Yajnavalkya does not explain it because 
he thinks it inexplicable, he lays himself open to the charge of non¬ 
comprehension, a-pratipatti; if, on the other hand, he attempts to 
explain what is inexplicable he would be guilty of contradiction, 
vi-pratipatti. 


8. sa liovaca , etad vai tad aksaram, gargi , brahmana abhiva- 
danti , astliulam, ananu, ahrasvam, adirgham, alohitam, asneham, 
acchayam, atamah , avdyv andkdsam , asahgam, arasam , agan- 
dham, acaksuskam , asrotram, avdk, amanah , aiejaskam , aprdnam, 
amukham , amdtram , anantaram, abdhyam; na tad asndti kirn 
cana, na tad asndti kas cana . 

8. He said: ‘That, 0 Gargi, the knowers of Brahman , call 
the Imperishable. It is neither gross nor fine, neither short nor 
long, neither glowing red (like fire) nor adhesive (like water). 
(It is) neither shadow nor darkness, neither air nor space, un¬ 
attached, without taste, without smell, without eyes, without 
ears, without voice, without mind, without radiance, without 
breath, without a mouthy without measure, having no within 
and no without. It eats nothing and no one eats it/ 

.''This passage brings out that the Imperishable is neither a sub¬ 
stance nor a possessor of attibutes. 

aksara: It is not the letter but the Supreme Self, aksaram paramdtmd 
eva, na varnah . S.B. I. 3. 10. It is the changeless reality. 


9. etasya vd aksarasya prasasane , gargi , surydcandramasau 
vidhrtau tisthatah; etasya vd aksarasya pra&asanc, gargi, dydvd- 
prthivyau vidhrte tisthatah; etasya vd aksarasya prasasane , gargi, 
nimesd, muhurta, ahordtrany ardhamdsd , rtavah , samva*- 

smz fcfo. vidhrtas tisthanti; etasya vd aksarasya prasasane, gargi , 
pracyo nya nadyah syandante ivetebhyah parvatebhyah^praticyo’ 
nydh ; yam yam cd disam anu; etasya vd aksarasya prasasane, 
gargi, dadato manusyah praiarhsanti; yajamdnam devdh, darvim 
pitaro nvayattdh. 

9. Verily, at the command of that Imperishable, 0 Gargi, 
, e sun anc le moon stand in their respective positions. At 
that Imperishable, 0 Gargi, heaven and earth 

Imperishable o'' tlVe P ositions - At the command of that 
rf ’^hts l i| Jar *f' what are called moments, hours, days 

respectrM^r n ‘ hS ' seasons - 5' eMS stan(1 in 

P ' P 0SJtl0ns - At the command of that Imperishable, 0 
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fi, some rivers flow to the east from the white (snoW 
stains others to the west in whatever direction each 
• th e command of that Imperishable, O Gargi, men 
piaise those who give, the gods (are desirous of) the sacrificer 
ana the fathers are desirous of the darvi offering.’ 

/ • Inferential^ evidence from the orderliness of the world is here 
given. anumanam pramanam upanyasyati. $. 

• rh f main tenance of the respective positions of heaven and earth • 
.S po f lb - e W , lthout th , e guidance of an intelligent transcendent! 
w/T £ lavantam praiasttSnm asamsdrinam antarena naitad 


TO. yo vd etad aksaram, gargi, aviditvasmiml loke juhoti 
y h V?h tapClS { a 'Py ate > bahiini varsa-sahasrdny antavad evdsya tad 
bhavah yo va etad aksaram, gargi, aviditvdsmdl lokat praiti, sa 

brdhmanah y<l *** ak?aram ’ gdrgi ' vidit ™smdl lokat praiti, sa 

T I0 : .‘Whosoever, 0 Gargi, in this world, without knowing this 
mpeiishable performs sacrifices, worships, performs austerities 
or a thousand years, his work will have an end; whosoever O 
Gaigi, without knowing this Imperishable departs from this 
woral, is pitiable. But, O Gargi, he who knowing the Im¬ 
perishable departs from this world is a Brdhmana (a knower of 


yad ajnanat samsdra-prdptih, yad jndnac camrtatva-prdptih. R. 

tad vd etad aksaram, gdrgi, adrstam drastr, asrutam, 


ii. 


i , , - imrsium arastr, asrutam 

siotr, amatam mantr, avijndtam vijndtr, ndnyad ato’sti drastr 

iSf- U 0 1 Sr °n ai °’ Sti mant ?> ndn y ad ai0 ’ "sti 

vijnatr etasminnu khalv aksarc, gdrgi, dkdsa otas ca protas ca 
Ve l lly ’ $**■ perishable, 0 Gargi, is unseen but is the 
nn , 1 ’ 1S un ^ eai 4 b ut is the hearer, unthought but is the thinker 
unknown but is the knower. There is no other seer but this’ 
there is no other hearer but this, there is no other thinker but 
this there is no other knower but this. By this Imperishable, O 
Gargi, is space woven like warp and woof.’ 


12. sa hovaca; brahmand bhagavantah, tad eva bahu manve- 
dhvam yad asman mmaskdrena mucyedhvam; na vai jdtu vusmd - 

rardma.^ ****** bmhmodymh 3 eteti - tato ha vdcaknavy upa- 

12. She said: ‘Venerable Brahmanas, you may think it a great 
thing if you get off from him though bowing to him. Not one 
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of you will defeat him in arguments about Brahman / Thereupon 
(Gargi) Vacaknavi kept silent. 


£ says that the same Brahman on account of the differences in 
limiting adjuncts, upadhibhedena is called differently: tasmdn 
nirupddhikasydtmano nirupdkhyatvan nirvisesatvdd ekatvdc ca neti 
nctlti vyapadeso bhavati, avidya-kama-karma-visista-kdrya-karano- 
pddhir atmd samsdri jiva ucyate; nitya-niratisaya-jhana-sakty-upadhir 
atmantaryamlsvara ucyate; sa eva nirupadhih kevalah suddhah svena - 
svabhdvendksaram par am ucyate: 

Therefore the unconditioned Self, being beyond speech and mind, 
undifferentiated and one, is defined as 'not this/ 'not this’; when it 
I has the limiting adjuncts of the body and the organs, the products 
of ignorance, desire and work, it is called the individual ego; when the 
self has the limiting adjunct of eternal knowledge and power, it 
is called the inner controller, the Supreme Lord. The same self, 
absolute, alone, pure is called the Imperishable Supreme Self. The 
self is everywhere assuming different forms. For £ the differences 
are all traceable to limiting adjuncts and to nothing else, upadhi - 
bhedenaivaisdm bliedah , ndnyathd. 


Ninth Brdhmana 

MANY GODS AND ONE BRAHMAN 

i. citha hainam vidagdhah sakalyah papraccha: kati devah, 
yajnavalkya, iti. sa haitayaiva nivida pratipede , ydvanto vaisva - 
devasya nividy ucyante; trayai ca trl ca sata f trayas ca tri ca 
sahasreti. aum iti . hovdca , kaly eva devah , yajnavalkya iti. trayai 
trimsad iti. Aum iti. hovdca, katy eva devah, yajnavalkya , iti. sad 
iti. aum iti. hovdca, katy eva devah , yajnavalkya , iti. tray a iti. aum 
iti . hovdca , katy eva devah , yajnavalkya, iti. dvdv iti. aum iti. 
hovdca, •katy eva devah, yajnavalkya, iti. adhyardha iti. aum iti . 
hovdca, katy eva devah, yajnavalkya, iti. eka iti. aum iti. hovdca 
katame ie trayas ca tri ca sahasreti. 

i. fhenVidagdha Sakalya asked him: 'How many gods are 
there, Yajnavalkya ?' He answered, in accord with the following 
nivid (invocation of the gods). 'As many as are mentioned in 
the nivid of the hymn of praise to the Vi£ve-devas, namely, three 
hundred and three, and three thousand and three/ 'Yes/ he 
said, but bow many gods are there, Yajnavalkya?' 'Thirty 
three, res, he said, ‘but how many gods are there, Yajna- 
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a '■ Six.’ ‘Yes,’ said he, ‘but how many gods are there 
ajnavalkya ? Three. Yes, said he, ‘but how many gods are 
there, Yajnavalkya?’ ‘Two.’ ‘Yes,’ said he, ‘but how many 
gods are there, Yajnavalkya?’ ‘One and a half.’ ‘Yes,’ said he, 
but how many gods are there, Yajnavalkva?’ ‘One ’ ‘Yes ’ 



many gods are there, Yajnavalkya?’ ‘One.’ ‘Yes’ 
said he, ‘but which are those three hundred and three and 
three thousand and three?’ 


group of verses giving the number of the gods which are 
recited in the hymns of praise to the Visve-devas. devatd-samkhyd-vd- 
cakani mantra-padani kdnicid vaisva-deve sastre sasyamte. S. 

2 1 s . a . hovaca, mahimana evaisdm cte, tray as trimsat tv eva 
devaiti katame te tray as trimsad iti. astau vasavah ckddasa 
rudrah, dvadasdditydh, te ekatrimsat indras caiva prai abatis ca 
trayastrimsav iti. 

2. He (Yajnavalkya) said, ‘They are'but the manifestations 
of them, but there are only thirty-three gods.’ ‘Which are these 
thirty-three?’ ‘The eight Vasus, the eleven Rudras, and the 
twelve Adityas, these are thirty-one, Indra and Prajd-Pati 
(make up) thirty-three.’ 


mahitnanah: manifestations: vibhutayah. $. 

3 ; katame vasava iti. agnis ca prthivi ca vdyus cdntariksam 
cddityas ca dyaus ca candramds ca naksatrani ca, ete vasavah 
eiesu hidam sarvam hitam iti, tasmdd vasava iti. 

3 - ‘Which are the Vasus?’ ‘Fire, the earth, the air, the sky, 
the sun, the heaven, the moon, the stars, these are the Vasus 
for in them all this is placed: therefore they are called Vasus ’ 

Hie \ asus transform themselves into bodies and organs of all 
beings which serve as the support for their work and its fruition as 
also into their dwelling-places. They help other beings to live and 
they themselves live;' prdninam karma-pkalasrayatvena kdrya- 
karana-samghdta-rupena tan nivasatvena viparinam anto jagad idatii 
sarvam vasayanti vasanti ca. 

Because they help others to live they are called Vasus: teyasmdd 
vasayanti, tasmdd vasava iti. S. 

katame rudra iti. daieme puruse prdndh atmaikddasah; te 
yaddsmdt sarirdn martydd utkrdmanti, at ha rodayanti, tad y ad 
rodayanti, tasmdd rudra iti. 

4- ‘Which are the Rudras?’ ‘These ten breaths in a person 
with the mind as the eleventh. When they depart from this 
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^Jortal body, they make us (his relatives) weep. So because 
they make us weep, therefore they are called Rudras.' 


ten breaths: the ten sensory and motor organs, jhdna-karmendriydni 
dasa purusasthdni. R. 

5. katama aditya iti. dvadasa vai mdsah samvatsarasya, eta 
adityah, ete hidam sarvam ddaddnd yanti; te yad idarii sarvam 
ddaddnd yanti, tasmdd aditya iti. 

5. ‘Which are the Adityas?’ ‘Verily, the twelve months of the 
year, these are Adityas, for they move carrying along all this. 
Since they move carrying along all this, therefore they are 
called Adityas.’ 

6. katama indrah, katamah prajapatir iti, stanayitnur eve- 
ndrah, yajhah prajapatir iti. katamah stanayitnur iti. asanir iti.- 
katamo yajha iti. pasava iti. 

6. ‘Which is Indra? Which is Prajd-pati ? ‘Indra is the 
thunder, Prajd-pati is the sacrifice.’ ‘Which is the thunder?’ 
‘The thunderbolt.’ ‘Which is the sacrifice?’ ‘The (sacrificial) 
animals.’ 


asanih: thunderbolt, vajram S. 

Animals are called sacrifices, as the latter depend on animals. 
yajhasya hi sddhandni pasavah. S. 

7. katame sad iti. agnis ca prthivi ca vdyui cantariksam 
cadityas ca dyaus ca, ete sat; ete hidam sarvam sad iti. 

7. ‘Which are the six?' ‘Fire, the earth, the air, the sky, the 
sun and the heaven, these are the six, for the six are all this.’ 


& katame te trayo deva iti. ima cva trayo lokah, esu Mme sarve 
devd, iti. katamau tau dvau dcvdv iti, annam caiva pranas ceti. 
katamo dhyardha iti. yo yam pavata Hi. 

8. Which are the three gods?' ‘They are, verily, the three 
worlds, for m them all these gods exist.’ ‘Which are the two 
gods? Food and breath.’ ‘Which is the one and a half?’ ‘This 
one here who blows (the air' ' 


th JsimTrS fhl d fc he rite m l ke one g° d - sky and the air another, 
antariksam vdy W Tlalm^f'2S V 'r T™ ^ftyaiko devah, 

tytiyahjaeva trayo devd itdl ^ dwam adllyam caiklk r^ 

devaii °aimvos^Lmipl'l [ ' ?l e - r - St deve l°ps: annam caiva prdnascaitau 
aevau, anayos sarvesam utdanam antarblidvah. S. ' 
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tad ahull, y ad ay am eka ivaiva pavate, atha katham adkyr- 

Tti kata™ h a V nmn t . ld L mh sarvam adhydrdhnot, tenddhyardha 
.katama cko devaiti. prana iti, sa brahma, tyad ity dcaksatc 

W f r egarC ! ing thls ’ some sa y- sinc e he who blows is like one 

hvlTen S h, r„ a "i a ha ' f? (The ms ' Kr is > b «^se in him 

grew up ' ' WMch is thl! one God?- 
ne Dreadi. He is Brahman. They call him tyat (that).’ 

adI Thfl Up ’^ t f t f ainSgreat growth - adhiruddhvm prdpnoti. S. 

ne one, God has different names, forms, activities attributes 
nd powers owing to differences of function- devasvaikasva 

nama-rupa-karma-guna-iakti-bhedo’ dhikdra-bheddt S •> -> 


EIGHT DIFFERENT PERSONS AND THEIR 
CORRESPONDING DIVINITIES 


io prthivy cva yasydyatanam, agnir lokah, mano jyotih yo 
vai tam purusam vidydt sarvasydtmanah pardyanam, sa mi 
vedita syat, yajnavalkya. veda vd aham tarn purusam sarvasvd- 
tmanah pardyanam yam dttha; ya evdyam sdrlrah purusah, 
a esah vadaiva iakalya, tasya ka dcvatd iti. amrtam iti hovdca. 
./J '\ enl y- he who knows that person w'HosTabode is the 
worldis t^fire, whosgiightkthejnia^who is 
ultl nj 5 te support of every souI 7 “he, venlj^would be a 
knower, O Yajnavalkya. Verily, I know that person, who is 
the ultimate support of every soul, of whom you speak ’ This 

he ' Tel1 me ‘ fekalya ’ wh0 is 
dy at an am: abode: dsrayah. $. ddhdrah. R 

pardyanam: ultimate support: par am' ayanam para dsrayah S 
parama-prapya-blmtah purusa-sabditah paramatma. R. ' ' 

ii. kdma cva yasydyatanam, hrdayam lokah, mano jyotih vo 
vai tam purusam vidydt sarvasydtmanah pardyanam, sa’vai 
vedita syat, yajnavalkya. veda vd aham tarn purusam sarvasya 
atmanah par ayanam, yam dttha; y a evdyam kdmamayah purusah 
sa esah vadaiva iakalya, tasya kd dcvatd iti. stryyah . iti hovdca 
ii. Verily, he who knows that person whose abode is 
desire, whose worldJsjhe.heart, whose light is the mind 
who is the ultimate support of everyYoul7he7vOTl^oufd be 
admower, O Yajnavalkya.’ ‘Verily, I know that person who is 
the ultimate support of every soul, of whom vou speak This 

SS-'S 0 18 madeddesire is he - Tel1 me > ^kalya, who 
is his god ? Women, said he. 
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III. 


desire, desire for sex pleasures, stn-vyatikardbhildsah kdman 
[yam lokah: We see through the intellect: hrdayena buddH 
__ asyati. S. 

women: for men’s desire is inflamed through them : strito hi kamasya 
diptir jayate. 5 . 



12. r up any eva yasyayatanam, caksur lokah, mano jyotih, yo 
vai tam purusam vidydt sarvasydtmanah parayanam, sa vai 
vedita sydt, yajnavalkya. veda vd aharii tam purusam sarvasydt¬ 
manah parayanam, yam dttha. ya evasav dditye purusah, sa 
esah. vadaiva, sdkalya, tasya kd devatd Hi. satyam iti hovdca. 

12. ‘Verily, he who knows that person whose abode is_forms,_ 
whose world is the eye, whose light is the mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
O Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in the sun is he. Tell me, Sakalya, who is his god?' 
‘Truth,’ said he. 

forms: colours like white and black: sukla-krsnddini. S. 

13. dkdsa eva yasyayatanam, sroiram lokah, mano jyotih, yo 
vai tam purusam vidydt sarvasydtmanah parayanam, sa vai 
vedita sydt, yajnavalkya. veda vd aham tam purusam sarvasydt¬ 
manah parayanam, yam dttha; ya evdyam srautrah pratisrutkah 
purusah sa esah. vadaiva, sdkalya, tasya kd devatd iti. disah_ 
iti hovdca. 

13. ‘Verily, he who knows that person, whose abode is 
space, whose world is the ear, whose light is mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
0 Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in hearing and who is in the echo is he. Tell me, Sakalya, 
who is his god?' ‘The quarters of space,’ said he. 

pratisrutkah: pratidhvani-visistah. R. 

14. iama eva yasyayatanam, hrdayam lokah, mano jyotih, yo 
vai tam purusam vidydt sarvasydtmanah parayanam, sa vai 
vedita sydt, yajnavalkya. veda vd aham tam purusam sarvasydt¬ 
manah, parayanam, yam dttha; ya evdyam chdydmayah purusah 
sa esah. vadaiva, sdkalya, tasya kd devatd iti. mr tyur iti hovdca. 

14. enly, he who knows that person, ’whose abode is 
dar mess, whose world is the heart, whose light is the mindTwho 
is the ultimate support of every soul, he, verily, would be a 
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r, O Yajnavalkya.’ ‘Verily, I know that person who is 
ultimate support of every soul, of whom you speak. This 
very person who is made of shadow is he. Tellme, Sakalya 
who is his god?’ ‘Death,’ said he. ’ 


<SL 


15. rup a ny eva yasydyatanam, caksur lokah, memo jyotih, yo 
vat tarn purusam vidydt sarvasydtmanah parayanam, sa’vai 
vedita syat, yajnavalkya. veda vd aham tam purusam sarvasydt¬ 
manah parayanam, yam dttha. ya evdyam ddarse purusah, sa 
esah. vadaiva, sdkalya, tasya kd devatd iti, astir iti hovdea. 

15. Verily, he who knows that person, vftose abode is forms, v 

whose world is the eye, whose light is the mind, who is the 
^ support of every soul, he, verily, would be a knower, 

O Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in the looking-glass is he. Tell me, Sakalva, who is his 
god?’‘Life,’said he. 


16. dpa eva yasydyatanam, hrdayam lokah, mano jyotih, yo 
vai tam purusam vidydt sarvasydtmanah parayanam, sa vai 
vedita sydt,yajnavalkya. veda vd aham tam purusam sarvasydt¬ 
manah parayanam, yam dttha. ya evdyam apsu purusah sa esah. 
vadaiva, sdkalya, tasya kd devatd iti. varuna iti hovdea. 

7-6. ‘Verily, he who knows that person, whose abode is water, 
whose world is the heart, whose light is the mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
G Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
suppoit of every soul, of whom you speak. This very person 
who is in water is he. Tell me, Sakalya, who is his god?’ 
Varuna,’ said he. 

varuna: rain. 


17. reta eva yasydyatanam, hrdayam lokah, mano jyotih yo 
vai tam purusam vidydt sarvasydtmanah pardvanam sa vai 
vedita sydt, ydjhavalkya. veda vd aham tam purusam sarvasydt- 
■manah, par ay ay am, yam dttha. ya evdyam putramayah purusah, 
sa esah. vadaiva, sdkalya, tasya kd devatd iti. prajdpatih iti 
hovdea 

17. ‘Verily, he who knows that person, whose abode is 
semen, whose world is the heart, whose light is the mind, who 
is the ultimate support of every soul, he, verily, would’be a 
knower, O Yajnavalkya.' ‘Verily, I know that person who is 
the ultimate support of every soul, of whom you speak. This 
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hry person who is made of a son is he. Tell me, Sakalya, who 
is his god?’ 'Prajd-pati,' said he. 


18. Sdkalya, Hi hovdca ydjnavalkyah, tvam svid ime brahmand 
ahgdydvaksayanam akrala u iti. 

18. ‘ 3 akalya,’ said Yajnavalkya, ‘have these Brahmanas made 
you their remover of burning-coals?’ 


‘Have these Vedic scholars thrown you to me to be burnt or 
consumed by me?’ 


FIVE DIRECTIONS IN SPACE, THEIR DEITIES AND 

SUPPORTS 


19. yajnavalkya, iti liovaca sdkalyah, yad idam kuru-pamd- 
landrii brdhmandn atyavddih, kim brahma vidvan iti, diso veda 
sadevah sapratisthd iti. yad diso vettha sa dev ah sapratisthah. 

19. ‘Yajnavalkya,’ said Sakalya, ‘What is the Brahman 
you know, that you have talked down the Brahmanas of the 
Kuru-pancalas?’ ‘I know the quarters with their deities and. 
supports.’ ‘If you know the quarters with their deities and 
supports, 

20. kim-devato’sydm pracyam disy asiti. aditya-devata iti. sa 
adityah kasmin pratisthita iti. caksusiti. kasmin nu caksuh 
pratisthitam Hi. rupesv iti. caksusd hi riipam pasyati. kasmin nu 
rupani pratisthitaniti. hrdaye iti liovaca, hrdayena hi rupani 
jdndti, hrdaye hy eva rupani pratisthitdni bhavantiti. evam 
evaitat, yajnavalkya. 

20. ‘What deity have you in this eastern quarter?’ (Yajna- 
valkya said): ‘the deity sun.’ ‘That sun, on what is it supported ?’ 
'On the eye.’ ‘On what is the eye supported?’ 'On forms, for 
one sees forms with the eye.' ‘On what are forms .supported?’ 
‘On the heart,’ said he (Yajnavalkya), ‘for one knows the 
forms through the heart; on the heart only are the forms 
supported.’ ‘Even so, Yajnavalkya.' 

Whatever forms we meditate upon, we become identified with 
B^ m '^yam yam devatdni updste ihaiva, tad bhutas tam tarn pratipad- 

hrdaya: heart. It refers to the intellect and the mind taken together: 
hr day am iti buddhi-manasi ektkrtya nirdesah. S. 

2r. kim-devato’ sydm daksindydm disy asiti. yama-devata iti 
sa yamah kasmin pratisthita iti. yajha iti. kasmin nu yajhah 
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'dlhdvlf^f ak9 J dy t m Ui i asmin m dak?ivd pratisthitdM. 
iraddhZZ t y i Z 6m sraddhattc atha daksindm daddti; 

ZatfSZJ l f fi ratl f liU itL nu sraddhd 

hydavr L * hrdayena hi sraddhdhi jdndti, 

y%ZXa SmUha mimti hhawm : 

, v ?*; <W ^ at d ^y have you in this southern quarter?’ 

he’smported^'on^h 6 Yama . on what is 

suncorted “a ?h” ff , 0n what is ‘he sacrifice 

supported Cha the offerings to the priests.’ ‘And on what 

nettW G P1 « StS su PP° rted? ’ ‘On faith, for when 

on fafth ait t h P nff 6 ' 0ffer + m § s , to the P ri <*ts. Therefore it is 
• r h fw °f ferm gs to the priests are supported ’ ‘On 

said 1 ‘L tt SU wf te u ? ’ ° n the heart ’’ he (Yajnavalkya) 
said for through the heart one knows faith- verity on the 

heart alone is faith supported.’ ‘Even so, Yajnavalkya 7 ’' 


^ aCC ° mpanW hy devotion, mkya-buMMr 


22. kim-devato’sydm pratlcydm disy asiti. varuna-devata. Hi 
LSy-*» *'«• “fsv Ui. kasmin m afiah 

"******» 

deUv V^na^L^V y ° U to * hi ? western <J“«ter?’ -The 
water • SR, at Vam, - ,a ' 011 what is he supported?’ 'Oi, 
caiei. On what is water supported?’ ‘On semen.’ ‘On whit 

is semen supported?’ ‘On the heart,’ he said. ‘Therefore thev 
y ° a new-born child who resembles (the father) that he 

EE*. r f „wfT d D of his hcart ’* 2 out ol £ 
Yajnavalkya" “ 15 SCmen su PP“ rted -’ ‘Even so. 




23. kim-devato’sydm udicydm dtiy astii. soma-devata iti sa 

P ZZ‘r f dik / yiim *'• kasmin ** *-« 

mT i Jv, Z y A-, - s T d - ap ' dik * i,am dh «’t- MyH 

Satye h y em **»« prmhita Hi. kasmin nu salyam 
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tisthitam iti. hrdaye iti hovdca, hrdayena hi satyam ja 
Pdaye hy eva satyam pratisthitam bhavatiti. evam evaital, 
ydjhavalkya. 

23. ‘What , deity have you in this northern quarter?’ ‘The 
deity Soma.’ ‘That Soma, on what is he supported?’ ‘On the 
initiatory rite.’ ‘On what is initiation supported?’ ‘On- truth, 
therefore, they say to one who is initiated, ‘‘speak the truth” 
for on truth alone is the initiation supported.’ ‘On what is truth 
supported?' ‘On the heart,' he (Yajnavalkya) said, ‘for through 
the heart one knows truth, therefore it is on the heart that 
the truth is supported.’ ‘Even so, Yajnavalkya.’ 


24. kim-devato’sydm dhruvayam disy asiti. agni-devata iti. 
so’gnih kasmin pratisthita iti. vaci iti. kasmin nu vdk pratisthita 
iti. hrdaya iti. kasmin nu hrdayam pratisthitam iti. 

24. ‘What deity have you in this fixed quarter (zenith)?’ 
‘The deity, fire.’ ‘On what is fire supported?’ ‘On speech.’ 
'On what is speech supported?’ ‘On the heart.’ ‘On what is the 
heart supported?’ 

25. ahallika iti hovdca yajhavalkyah, yatraitad anyatrdsman 
manydsai, yaddhy etad anyatrasmat sydt, svano vainad adyuh 
vayamsi vainad vimathnirann iti. 

25. ‘You ghost,’ said Yajnavalkya, ‘that you think that 
it (the heart) would be elsewhere than in ourselves, for if it were 
anywhere else than in ourselves, the dogs might eat it (the 
body) or the bird's tear it to pieces.’ 

Cp. Sumsumdra Jataka. 

ahallika: ghost, that which disappears by day, ahani liyate. A. 

Madhva means a fool, one who has his knowledge, ahar, in a 
potential, lika, condition. His knowledge is not developed. 

When the heart leaves the body, the body becomes dead. 

THE SELF 

26 . kasmin nu tvam catmd ca pratisthitau stha iti. prana iti. 
kasmin nu pranah pratisthita iti. apdna iti. kasmin nv apanah 
pratisthita iti. vydna iti. kasmin nu vyanah pratisthita iti. 
■udana iti. kasminn udanah pratisthita iti. samdna iti. sa esa, na 
iti. na ity atnui, agrhyah, na hi grhyate, asiryah na hi siryate, 
asahgah na hi sajyate, asito na vyathate, na risyati. etdny astdv 
ayatandni^ astau lokdh, astau devah, astau purusdh. sa yas 
tan purusan niruhya pratyuhyatyakrdmat, tarn tvd aupanisadam 


mis^ 
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pmp'am prcchami, tarn cen me na vivaksyasi murdha te vipatis- 
. tftiti. tam ha na mene iakalyah, tasya ha murdha vipapata, api 
hdsya parimosino’sthiny apajahruh, anyan manyamandh. 

26. Sakalya said: ‘On what are you (your body) and yourself 
(the heart) supported?’ (Yajnavalkya" said): ‘On the prana 
(life-breath—inbreath).’ ‘On what is prana supported?’ ‘On 
the apdna (the outbreath).’ ‘And on what is the outbreath sup¬ 
ported?’ ‘On the vydna (the diffused breath). ‘And on what is 
tne diffused breath supported?’ ‘On the s aman a (the equalising 
or middle breath). That self is net this, not this. It is incom¬ 
prehensible for it is not comprehended. It is indestructible for 
it is never destroyed. It is unattached for it does not attach 
itself. It is unfettered. It does not suffer. It is not injured. 
These are the eight abodes, the eight worlds, the eight gods, 
the eight persons. He who takes apart and puts together these 
persons and passes beyond them, that is the person taught in 
the Upanisads about whom I ask you. If you do not explain 
him to me your head will fall off.’ 3akalya did not know him, 
and his head fell off. Indeed robbers took away his bones, 
thinking they were something else. 
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Brahman is incomprehensible because it goes beyond the attri¬ 
butes of effects: sarva-karya-dharmatitah. 3. 
asitah: unfettered, abaddhah. 3. 
na risyati: not destroyed na vinasyati. 3. 

parimosinah: robbers, taskardh, 3 . See Satapatha Brdhmana. XI. 
6. 3. 11. 


MAN COMPARED TO A TREE 

27. atha hovdea, brdhmana bhagavanto, yo vah kamayate sa ma 
prcchatu, sarve vd md prcchata, yo vah kamayate, tam vah 
prcchdmi, sarvdn vd vah prcchamUi. te ha brdhmana na dadhr$uh. 

27. Then he (Yajnavalkya) said: ‘Venerable Brahnianas 
whosoever among you wishes to do so, may question me or 
you may all question me or I will question him of you who 
wishes (to be questioned) or I will question all of you.’ Those 
Brahnianas, however, did not dare (to say anything). 

28. tan haitaih slokaih papraccha: 

1. yathd vrkso vanaspatih, tathaiva puruso’mrsd 
tasya lomdni parnani, tvag asyotpdtikd bahih. 

2. tvaca evdsya rudhiram prasyandi, tvaca utpatah; 
tasmdt, tad dtrnndt praiti, raso vrksdd ivdhatat. 
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mamsany asya sakardni, kinatam sndva, tat sthiram; 
asthiny antarato daruni, majjd majjopamd krtd 

4. yad vrkso vrkno rohati muldn navatarah punah, 
m arty ah svin mrtyund vrknah kasmdn muldt prarohati 

5. retasa iti md vocata; jivatas tat prajayate: 
dhdnaruha iva vai vrksah ahjasa pretyasambhavah. 

6. yat samiilam avrheyuh vrksam, na punar dbhavet, 
martyah svin mrtyund vrknah kasmdn muldt prarohati 

7. jdta eva na jdyate, konvenam janayet punah; 
vijhanam dnandam brahma, rdtir datuh parayanam, 
tisthamanasya tadvidah. 


28. He questioned them with the following verses:. 

1. ‘As is a mighty tree so, indeed, is a man; his hairs are 
leaves and his skin is its outer bark. 

2. ‘From his skin blood flows forth and sap from the skin 
(of the tree). Therefore when a man is wounded blood flows as 
sap from a tree that is struck. 

3. ‘His flesh is its inner bark, his nerves are tough like inner 
fibres. His bones are the wood within and the marrow is made 
resembling the pith. 

4. ‘A tree when it is felled springs up from its root in a newer 
form; from what root does man spring forth when he is cut 
off by death? 

5. ‘Do not say "from the semen” for that is produced from 
what is alive (men). A tree springs also from the seed. After it 
is dead it certainly springs again. 

6. ‘If a tree is pulled up with the root, it will not spring 
again. From what root does a mortal spring forth when he is 
cut off by death? 

5 . 7 - When born, he is not born (again) for who should create 
him again ? Brahman who is knowledge, bliss is the final goal of 
him who offers gifts as well as of him who stands firm and 
knows (Brahman).’ ' 


SeeT.U. I. xo; II. x. 
amrsa: indeed, satyam. 8. 

c fT?!? ^ oes man spring forth when he is cut off by death? 

tn lifp f ^ 1 7 -10 - -A- man struck down by death does not come 
+r l° m s . ’ .because human seed comes from the living only 
tree f - tleid s I )rin o ,n o from grain are seen to come to life after the 


what is alive. Philo Judaeus says: ‘Are not the parents, 

' cor *eomitant causes only, while Nature is the highest,- 



Brhad-clranyaka Upanisad 


and true cause of the begetting of children? 1 Quis rcrum 
'ivmarum heres, 115. Cp. St. Thomas Aquinas, The power of 
the soul which is in the semen through the spirit enclosed therein 
fashions the body/ Summa Theologicci. III. 32. 11. 
dhdnah: seed, bijam , bljariilio'pi vykso bhavati, na kevalam kdnda-ru- 
ha eva. S. 




anjasd: certainly, sdksat. R. 
tisthamdnasya: brahma-samsthasya. 

tadvidah, brahmavidah: R. Brahman is the principle or the root of a 
new life both for those who practise works and for those who, 
navmg relinquished works, stand firm in knowledge. 
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CHAPTER iv 
First Brahman a 



INADEQUATE DEFINITIONS OF BRAHMAN 

i janako ha vaideha dsdm cakre. atha ha ydjhavalkya dvav- 
rdja. tarn hovdca: ydjhavalkya, him arthamacdnh, pasun icchan, 
anvantdn-iti. ubhayam eva, samrad Hi hovdca. 

i. Janaka (King) of Videha was seated (to give audience). 
Then Yajnavalkya came up. He (Janaka) said to him. 
‘Yajnavalkya, for what purpose have you come, wishing loi 
cattle or for subtle questions?’ He (Yajnavalkya) said (in 
reply) ‘for both, Your Majesty.’ 


asdrii cakre: was seated, dsanam krtavdn, dsthdyikdm dattavan ity 
arthah, darsana-kdmebhyo raja. S. 

acarih: dgatosi. S. , ,- 

anvantan: subtle questions, suksmdntdn, suksma-vastu-nirnayantan 
prasndn attah irotum icchan. S. arjoh suksmasya vastunah pratya- 

gatmdder antan niscayan kartum iti arthah. R. _ 

samrdt: emperor of India, bharatasya varsasya raja. S. 
himavat-setu-paryantasyeti yavat. A. 


2. yat te kai cid abravit tat irnavameti. abravin me jitvd 
sailinih, vdg vai brahmeti. yatha mdtrmdn pitrmdn dcdry'avdn 
bru-yat, tatha. tat sailinir abravit: vdg vai brahmeti, avadato hi 
kirn sydd iti. abravit tu te tasyayatanam pratisthdm. na me 
‘bravid iti. eka-pdd vd etat, samrdt, iti. sa vai no bruhi, ydjhavalkya.^ 
vdg evdyatanam, dkdsah pratisthd, prajhety cnad v.pdsita. kd 
prajhatd, ydjhavalkya. vdg eva, samrdt, iti hovdca. vded vai, 
samrdt, bandhuh prajhayatc; rg-vedo yajur-vedah, sama-vedo 
tharvdhgirasa, itihdsah, purdnam, vidyd upanisadah, slokdh, 
siitrany anuvydkhydnani, vydkhydndnistam hutam asitam pdyi- 
tam, ayam ca lokah, paras ca lokah, sarvani ca bhdtdni vacaiva, 
samrdt, prajhayante; vdg vai, samrdt, paramam brahma; nainam 
vdg jahati, sarvdny mam bhutdny abhiksaranti, devo bhiitva 
devan dpyeti, ya evahi vidvan ctad upasie. hasty-rsabham sahasram 
dadami, iti hovdca janako vaidehah. sa hovdca ydjhavalkyah, 
pita me'manyata, ndnannsisya hareteti. 

2. ‘Let me hear what any (of your teachers) may have told 
you.' ‘Jitvan Sailini told me that “speech, verily, is Brahman.” 
As one who has a mother, father and teacher should say, so 
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y bn i sa y that speech is Brahman, for what can one have 

he tel1 y° u the abode and the 

L onlv in ■ He did n <>t tell me.’ ‘This Brahman 

ell u^-Ttc k W Majesty/ ‘ Verily ’ Yajnavalkya, do 

worsen iV^ 9 ?n 1S ]USt ? P ef h > support space. One should , 

mife P YV~ in n elh f n ^' What is the nature of that intelli- 1 

fvX a ?f Jna y al .& a - ? , J USt s P eech < Your Majesty,’ said he 

recognised^Rv Z ,**- Sp ,f Ch ’ Your Ma i est y- a Wend is 
the Seised. By speech alone. Your Majesty, are the Rg Veda, 

ancient^ lore ^ ama Veda, the Atharvahgirasa, history, 

tions m ’ ^ rtS ’ t le u P an i? ads . verses, aphorisms, explana¬ 
tion^.’ XT 11 n eS ’i th t effeCtS ° f) sacrifices - oblations, food and 
hiVlier / W the other and a11 beings are known. The 

iS ’ in trutb - Speech ‘ Speech 
A hii d h ‘f?°, knowing thus, worships it as such. 
All beings approach him. Having become a god he goes even 
the gods. Janaka (King) of Videha said, ‘I shall give you 

valkvp S « vi C ?m S a 11 aS lar§e as an eiepbant.” Yajfia- 
•f? >a ., said i % fat ber thought that one should not accept 
gifts without having instructed.’ P 




prajnd: intelligence. Vdk is Logos, wisdom. 

WwTt, ls discrimination, thought, excogitation. It is logical know- 
g ' W 1 UC1 ll a preparation for prajha or intuitive -wisdom. Prajnd is 
the wusdom that sets free, that shatters the bondage of suffering and 

distinct / 1S 16 ated - t0 , the Greek P r °g nosis > knowledge a priori as 
PmjSpdrZud njna ° f kn ° Wledge by observation. Cp. the Buddhist 

Seff on^uVv 1 5’ j° nsciousness of one’s personality: visesajhdna : 

abode: dyatanam ndma sariram. 
support: tnsv api kdlesu ya dsrayah. 

one-footed, the instruction is partial only, not complete. 
ZuZl 10 u a mother, father, teacher : As one who has been taught 
77 a V\° me by bls mother - then by lus father and then bv a teacher 
without having instructed: sisyam k r tdrtham akrtvd sisydd dhanam 
na hareteti mama pitd’manyata ' y 


3- yad ova te kas cid abravit tat srnavdmeti. abravin ma 
udankah saulbayanah, prdno vai brahmeti: yathd mdtrmdn 
pitrman acdryavdn briiydt, tathd tat. saulbdyano’bravit, 'hrdno 
vai brahmeti, apranato hi kirn sydd iti. abravit tu tetasydyatanam 
prahstham. na me’bravid iti. eka-pdd vd etat, samrdd, iti. sa vai 
no bruin, ydjhavalkya, prana evdyatanavi, dkdsah pratistha, 
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yjam ity enad upasita, kd priyatd, yajnavalkya, prana 
.oumratl, Hi hovdca: prdnasya vai, samrdt, kamdydydjyam yajayati, 
apratigrhyasya pratigrhndti, dpi Ultra vadhdsahkam bhavati, 
yam disam eti, pranasyaiva, samrdt, kamaya, prano vai, samrdt, 
paramam brahma, nainarh prano jahdti, sarvany enam bhdtdny 
abhiksaranti, devo bhutva devdn apyeti, ya evam vidvdn etad 
updste. hasly-rsabham sahasram daddtni, iti. hovdca, janako 
vaidehah. sa hovdca yajhavalkyah, pita me manyata ndnanusisya 
hareteli. 

3. ‘Let me hear whatever an}' one (of your teachers) may have 
told you!’ Udanka Saulbayana told me that the vital breath, 
verily, is Brahman. As one who has a mother, father, teacnei 
should say, so did that ^aulbayana say that the vital breath 
is Brahman, for what can one have who has not the vital 
breath?’ ‘But did he tell you the abode and the support?’ 
‘He did not tell me.’ ‘This Brahman is only one-footed. Your 
Majesty.’ ‘Verily, Yajnavalkya, do tell us.’ ‘Life, verily, is its 
abode and space its support. Verily, one should worship 
it as the dear.’ 'What is the nature of that dearness, Yajna¬ 
valkya?’ ‘The vital breath itself. Your Majesty,’ said he. Verily, 
out of love for life, Your Majesty, one offers sacrifices for him 
for whom one should not offer sacrifices, one accepts gifts from 
one from whom they should not be accepted. Out of just 
love for life. Your Majesty, there arises fear of being in whatever 
direction one goes. Life is, in truth, Your Majesty, the highest 
Brahman. Life does not desert him, who, knowing thus, worships 
it as such. All beings approach him. Having become a god, he 
goes even to the gods.’ Janaka (King) of Videha said, ‘I shall 
give you a thousand cows with a bull as large as an elephant.’ 
Yajnavalkya said, ‘My father thought that one should not 
accept (gifts) without having instructed.’ 


praligraha: that which is received, a gift. 

life does not desert him: he will live long, dirghdyur bhavati. R. 

4. yad eva te has cid abravit tat srnavameti. abravin me barkur 
varsnah caksur vai brahmeti: yathd mdtrmdn pitrmdn dcdryavdn 
bruydt, tatha tad vdrsno’bravit. caksur vai brahmeti, apasyato hi 
kim syad iti. abravit tu te tasydyatanam pratisthdm. na me 
bravid iti. eka-pad vd etat, samrad, iti. sa vai no bruhi, yajna¬ 
valkya. caksur cvdyatanam, akdsah pratisthd,' satyam iti dad 
upasita. kd satyaid, yajnavalkya. caksur eva, samrad, iti hovdca, 
caksusd vai, samrdt, pasyantam dhuh; adrdksir iti, sa aha; 
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iti tat satyam bhavati. caksur vai , samrdt, paramam 
brafima. nainam caksur jahdti, sarvany enapi bhutdny abhik- 
saranti, devo bhutvd dcvdn apyeti, ya evam vidvdn etad updste. 
hasty-rsabham sahasram dadami, iti hovdca janako vaidchah. 
sa hovdca ydjhavalkyah. pita me'manyata , nananusisya 
hareteti . 

4. "Let me hear what any one (of your teachers) may have 
told you/ 'Barku Varsna told me that the eye, verily, is 
Brahman. As one who has a mother, father, teacher should 
say, so did that Varsna say that the eye, verily, is Brahman 
for what can one have who cannot see?' 'But did he tell you 
the abode and the support ?’ 'He did not tell me/ This Brahman 
is only one-footed, Your Majesty/ 'Verily, Yajnavalkya, do 
tell us/ 'The eye, verily, is its abode and space its support, 
verily one should worship it as truth/ 'What is the nature of 
truth, \ajnavalkya?' 'The eye itself, Your Majesty/ said he 
(Yajnavalkya). 'Verily, Your Majesty, when they say to a man f 
who sees with his eyes, "have you seen?" and he answers, "I 
have seen": that is the truth; verily, Your Majesty, the eye is v 
the highest Brahman . The eye does not desert him, who 
knowing thus, worships it as such. All beings approach him. 
Having become a god, he goes even to the gods/ Janaka (King) 
of Videha said, 'I shall give you a thousand cows with a bull 
as large as an elephant/ Yajnavalkya said, 'My father thought 
that one should not accept (gifts) without having instructed/ 


What is seen with the eye is regarded as more authoritative than 
what is perceived by the other senses, so it is said to be true: 
yat tu caksusd dystam tad avyabhicardt satyam eva bhavati. S; caksusa 
dystam na vismarati. R. 


5. yad eva tc has cid abravit , tat srnavdmeti . abravm me 
gardhabhivipito bhdradvdjaji: srotram vai brahmeti . yatha mdtr- 
man pitrmdn dcdryavdn bruydt, tathd tad bhdradvdjo'bravit. 
irotram vai brahmeti , asrnvato hi him sydd iti . abravit tu ie 
tasydyatanam pratisthdni. na me bravid iti. eka-pdd vd etat, 
samrad, iti . sa vai no bruhi, yajnavalkya . srotram evdyatanam , 
dkdsah pratisthd , ananta ity enad updsita . kd anantata, ydjna- 
valkya. di£a eva , samrad , iti hovdca. tasmad vai , samrad , api 
yarn kam ca diiam gacchati, naivdsya antam gacchati, ananta 
hi disah diso vai, samrdt , srotram . srotram vai , samrat, paramam 
brahma namam Srotram jahdti , sarvany enam bhutdny abhik - 
§aranti, devo bhutvd devdn apyeti, ya evam vidvdn etad upaste . 
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npiiy-rsabham sahasram dadami iti. hovdca janako vaidehaly 
~~ novdca yajhavalkyah, pita me’manyata, nananusisya haretcti. 

5. ‘Let me hear what any one (of your teachers) may have 
told you.’ ‘Gardhabhivipita Bharadvaja told me that the ear, 
verily, is Brahman. As one who has a mother, father, teacher 
should say, so did that Bharadvaja say that the ear, verily, 
is Brahman ; for what can one have who cannot hear?’ ‘But 
did he tell you the abode and the support?’ ‘He did not tell 
me.' ‘This Brahman is only one-footed, Your Majesty.’ ‘Verily, 
Yajnavalkya, do tell us.’ ‘The ear verily, is its abode and 
space its support; verily, one should worship it as the endless.’ 
‘What is the nature of endlessness, Yajnavalkya.’ ‘The quarters 
themselves, Your Majesty,’ said he (Yajnavalkya). ‘Therefore, 
Your Majesty, to whatever quarter one goes, he does not 
come to the end of it for the quarters are endless. Verily, Your 
Majesty, the quarters are the ear and the ear, Your Majesty, 
is the highest Brahman. The ear does not desert him, who, 
knowing this, worships it as such. All beings approach him. 
Having become a god he goes even to the gods.’ Janaka (King) 
of Videha said, ‘I shall give you a thousand cows with a bull 
as large as an elephant.’ Yajnavalkya said, ‘My father thought 
that one-should not accept (gifts) without having instructed.’ 

6. yad eva has cid ahravit tat srnavameti. abravtn me satyakamo 
jdbalah, mano vai brahmeti: yathd mdtrman pitrmdn acdryavdn 
bruydt, tatha taj jdbdlo'bravit, mano vai brahmeti, amanaso hi 
kirn syad iti. abravit tu to tasydyatanam pratisthdm. na me’bravtd 
iti. eka-pad vd etat samrdd iti. sa vai no bruhi, yajnavalkya. 
mana evdyatanam, akdsah pratisthd, ananda ity enad updsita, 
hd anandata, yajnavalkya. mana eva, samrdd, iti hovdca, manasd 
vai, samrat. striyam abhihdryatc, tasyani pratirupah putro 
jdyate, sa dnandah, mano vai, samrat, paramam brahma, nainarn 
mano jahati, sarvany enam bhutany abhiksaranti, devo bhiitva 
devdn apyeti, ya evam vidvan ctad upaste. hasty-rsabham 
sahasram dadami, iti hovdca janako vaidehah. sa hovdca ydjha- 
valkyah, pita me’manyata nananusisya hareteti. 

1 hear what any one (of your teachers) may have 

. dy° U ' ‘Satyakama Jabala told me that the mind, verily, 
is Brahman. As one who has a mother, father and teacher 
should say, so did that Jabala say that the mind, verily, is 
brahman, for what can one have who is without a mind?’ 
but did he tell you the abode and the support?’ ‘He did not 
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Brahman is 'only one-footed, Your Majesty 
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- Yajnavalkya, do tell us.’ ‘The mind, verily, is its abode 
ana the space its support. Verily one shouM worship it as the 
iss u W hat is the nature of blissfulness, Yajnavalkya?’ 
Just the mind, Your Majesty,’ said he. ‘Verily, Your Majesty, 

, y ie mind one takes to a woman. A son resembling him is 
born of her. He is (the source of) bliss. Verily, mind, Your 
Majesty, is the highest Brahman. The mind never deserts him 
who knowing' thus worships it as such. All beings approach 

f 0d he e° es even t0 the gods.’ Janaka 
(iiing) of V ideha said, I shall give you a thousand cows with 
a bull as large as an elephant.’ Yajnavalkya said: ‘My father 

instructed ’ 006 sh ° uld not acce P t (gifts) without having 


7. yad eva kas cidabravit, tat srnavameti. abravin me vidagdhah 
sakaiyah., hrdayam vai brahmeti, yathci mdtrmdn pitrmdn 
acaryavdn bniyat, tathd tat sdkalyo’bravit , hrdayam vai brahmeti , 
anrdayasya hi kith syad Hi. abravit tu te tasydyatanam pratis- 
tham. na me bravid iti. eka-pdd vd, etat, samrdd, iti. sa vai no 
rutii, yajnavalkya.~ hrdayam eyayatanam, akdsah pratistlid, 
s 1 ity enad npdsita. kd stkititd, yajnavalkya. hrdayam eva 
samrad, iti hovdca, hrdayam vai, samrdt, sarve?dm bhutdndm 
ayatanam, hrdayam vai, samrdt, sarvesam bhutdndm pratistha 
hrdaye hy eva, samrdt, sarvdni btutdni pratisihitdni bhavanti. 
hrdayam vai, samrdt, paramam brahma, nainam hrdayam 
jahati, sarvany enam bhfddny abhiksaranti, dcvo bhutvd devdn 
apyeti, ya evam vidvdn etad updste. hasty rsabham sahasram 
daddmi , iti hovdca janako vaidehah. sa hovdca ydjhavalkyah 
pith me manyata nananusisya hareteti. 

7. Let me hear what any one (of your teachers) may have 
told you. ‘Vidagdha Sakalya told, me that the heart, verily, 
is Brahman. As one who has a mother, father, teacher should 
say, so did that Sakalya say that the heart, verily, is Brahman 
tor what can one have who is without a heart?’ ‘But'did he 
f dl . yo " ^ ab °de and the support?’ ‘He did not tell me.’ 
this Brahman is only one-footed, Your Majesty.’ ‘Verily 
Yajnavalkya, do tell us.’ ‘The heart, verily, is its abode and 
the space its support. One should worship it as the stable ’ 
What is the natureof stability, Yajnavalkya?’ ‘Just the heart, 
tour Majesty,’ he (Yajnavalkya) said; ‘the' heart, Your 
Majesty, is the abode of all things and the heart, Your Majesty, 
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the support of all beings. On the heart, Your Majesty, all 
beings are supported. The heart, verily, Your Majesty, is the 
Supreme Brahman. The heart never deserts him who knowing 
thus, worships it as such. All beings approach him. Having 
become a god, he goes even to the gods.’ Janaka (King) of 
Videha said, 'I shall give you a thousand cows with a bull as 
large as an elephant.’ Yajnavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed.’ 

See III. 9. 24. 


Second Brahmana 
CONCERNING THE SOUL 

1. janako ha vaidehah kurcdd upavasarpann uvdca: namas 
te’stu yajnavalkya, anu ma sddhili. sa hovdca: yathd vai, samrat, 
mahdntam adhvanam esyan ratham vd navam vd samddadita, evam 
evaitabhir upanisadbhih samdhitatmdsi, evam brnddraka adhyah 
sann adhita-veda ukta-apanisatkah, ito vimucyamdnah kva 
gamisyasiti. ndhani tad, bhagavan, vcda, yatra gamisydmiti; atha 
vai te’ham tad vaksydmi, yatra gamisyastti, bravitu, bhagavan, iti. 

1. Janaka (King) of Videha, descending from his lounge 
and approaching said: ‘Salutations to you, Yajnavalkya, 
please instruct me.’ He (Yajnavalkya) said: ‘As one who wishes 
to go a long distance. Your Majesty, would secure a chariot 
or a ship, even so you have a mind well equipped with the 
teachings of the Upanisads. You are likewise honoured and 
wealthy, you have studied the Vedas and heard the Upanisads. 
Where will you go when you are released (from this body)?’ 
(Janaka said) ‘Venerable Sir, I do not know where I shall go.’ 
(\ ajnavalkya said) ‘Then truly I. shall tell you that, where 
you will go.’ (Janaka said) ‘Tell me, Venerable Sir.' 

kurcat. from the lounge, asana-visesat. S. 
bpidarakah: honoured, pujyah. 
dihyah: ^wealthy, isvarah, na daridrah. S. 

I lie theoretical knowledge of the Vedas and the Upanisads is 
not enough, for it does not remove fear. We require knowledge of Self 
01 ^ ranman for salvation: evam sarva-vibhuti-sampanno’pi san 
bhaya-madhya-stha eva paramatmajhanena vind akrtdrtha eva tdvat. S. 

2. mdho ha vai namaisa yo’yam daksine’ksan pnrusah: tarn 
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'■/. ipdhath santam indy a ity acaksate parokscnaiva, -fiarok 
^y^a~fiyiyd ivn hi dcvdh, firatyaksa-dvisah. 

2. ‘Indha by name is this person who is in the right eye. Him, 
verily, who is that Indha people call Indra, indirectly, for the 

gods are fond of the indirect, as it were, they dislike the direct 
(or the evident). 


:§L 


Indha is the self, identified with the physical self. 


3 - athaitad vdmc’ksani purusa-rupam, esasya paint vir at, tayor 
csa samstdvoya eso’ntar-hydaya dkdsah, athainayoy etad annani va 
eso ntar-hydayc lohita-fiindah, athainayoy etat firdvaranam yad 
etna antar-hrdaye jdlakam iva; athainayoy esa srtih samcarant 
yaisa hydayad iiydhvd nady uccarati. yathd keiali sahasradha 
bhtnnah evam asyaitd hitd ndma nady o’ntay-hydayc pyatisthitd 
bhavanti; etabhiy vd etad dsyavad dsyavati ; tasmdd esa pyaviviktd- 
havataya tvaiva bhavaty asmdc cayiyad atmanah. 

■ !'■ which' s hi the form of a person in the left eye 

is his wife Viraj. Their place of union is the space within the 
heart. Their food is the red (of blood) lump in the heart. Their 
covering is the net-like structure in the heart. Their path for 
moving is that channel which goes upward from the heart; 
like a hair divided-a thousandfold, so are the channels called 
mta which are established within the heart. Through these 
flows that which flows on. Therefore that (self composed of 

-ndha and Virdj) is, as it were, an eater of finer food than the 
bodily self. 


Indra is Vaisvdnara and Virdj or matter is said to be his wife, 
for it is the object of enjoyment, bhogyatvad eva. S. 
samstdva: place of union, literally the place where they sing praises 
together, the meeting-place. 
sytih: path, mdrgah. §. 

The subtle body is nourished by finer food than the gross: tasmac 
chanrdd atmanah vaisvanardt taijasah sttksmdnnopacito bhavati. 

In the dream state the self is identified with the subtle body. 

4. tasya firdci dik praheah prdnah, daksina dig daksine 
fij anal}, firattci dik firatyancah prdnah, udict dig udaheah firdnah, 
urdhvd dig urdhvah firdnah, avdet dig avdheah firdnah; sarvd 
disah, sarve firdnah, sa esa neti ncty dtind agrhyah na higyhyate; 
astryah, na hi siryate; asahgah na hi sajyate; asito na vyathate; 
na risyati abhayam vai,janaka, fir dp to’ si, iti hovdea ydjhavalkyah. 
sa hovdea janako vaidchah, abhayam tvd gacckatdt, ydjhavalkya, 
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nah; bhagavan, abhayam vedayase; namas te’stu; imc videhdli 
ay am aham asmiti .' 

4. ‘Of him the eastern direction is the eastern breaths, the 
southern direction is the southern breaths, the western direction 
is the western breaths, the northern direction is the northern 
breaths, the upper direction is the upper breaths, the lower 
direction is the lower breaths, all the quarters are all the 
breaths. But the self is not this, not this. He is incompre¬ 
hensible for he is never comprehended. He is undestructible for 
he cannot be destroyed. He is unattached for he does not 
attach himself. He is unfettered, he does not suffer, he is not 
injured. Verily, Janaka, you have reached (the state of) 
fearlessness,’ thus said Yajnavalkya. Janaka (King) of Videha 
said: ‘May fearlessness come unto you, Yajnavalkya, to you, 
Venerable Sir, who make us to know (the state of) fearlessness. 
Salutations to you. Here are the people of Videha, here am I 
(at your service).’ 

See III. 9. 26. 

abhayam: jamna-maranddi-nimitta-bhaya-sunyam. S. 


Third Brdhmana 

THE LIGHT OF MAN IS THE SELF 

1. janakam ha vaideham yajhavalkyo jagania: sa mene: 11a 
vadisya iti. atha ha yaj janakas ca vaideho yajhavalkyas cdgni- 
hotre samuddte, tasmai ha yajhavalkyo varam dadau: sa ha 
kama-prasnam eva vavre, tam hastnai dadau. tarn ha samrad 
eva purvah papraccha. 

1. Yajnavalkya came to Janaka (King) of Videha. He 
thought (to himself) ‘I will not talk.’ But when (once) Janaka 
(King) of Videha and Yajnavalkya discpssed together at an 
agnihotra ceremony, Yajnavalkya granted the former a boon. 
He chose to ask any question he wished. He granted it to him. 
So‘(now) His Majesty first asked him. 

Though Yajnavalkya did not wish to say anything, Janaka 
asked him a question, for on a former occasion Yajnavalkya per¬ 
mitted Janaka to ask him any questions he liked. See Satapatha 
Brdhmana. XI. 6. 2. 10. 

Sometimes sa mene na vadisya iti is read as sam enena vadisya 
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ajfiavalkya came to Janaka intending to speak with him. This 



only an ingenious conjecture. 


2. ydjnavalkya, kim-jyotir ayam purusa iti. aditya-jyotih, 
samrdt, iti hovdca, ddityenaivdyam jyotisdste, palyayate, karma, 
kurute, vipalyetlti. evam evaitat, ydjnavalkya. 

2 What light does a person here have? (What serves as 
the light for man ?)’ ‘He has the light of the sun, Your Majesty,’ y 
he said, ‘for with the sun indeed as the light, one sits, moves 
about, does one’s work and returns.’ ‘Just so,' Yajnavalkya.’ 

3- astain ita dditye, ydjnavalkya, kim-jyotir evdyam purusa 
iti. candramd evasya jyotir bhavati, candramasaivayarii jyotisdste, 
palyayate, karma kurute, vipalyetlti. evam evaitat, ydjnavalkya. 

■ 3. When the sun has set, Yajnavalkya, what light does a 

person here have?’ ‘The moon, indeed, is his light, for with the 
moon indeed as the light, one sits, moves about, does one’s 
work and returns.’ ‘Just so, Yajnavalkya.' 

4. astam ita dditye, ydjnavalkya, candramasy astam ite, kim- 
jyotir evdyam purusa iti. agnir evasya jyotir bhavati, agni- 
naivdyam jyotisdste, palyayate, karma kurute, vipalyetlti. evam 
evaitat, ydjnavalkya. 

4. When the sun has set, Yajnavalkya, and the moon has 
s ^’ light does a person here have?’ The fire, indeed, is 
his light, for with the fire, indeed as the light, one sits, moves 
about, does one’s work and returns.’ ‘Just so, Yajnavalkya.’ 

5. astam ita dditye, ydjnavalkya, candrafhasi astam ite, sdntc 
agnau, kim-jyotir evdyam purusa iti. vdg evasya jyotir bhavati, 
vdcaivdyam jyotisdste, palyayate, karma kurute, vipalycti, tasmdd 
vai, samrad, api yatra pdnir na vinirjhdyate, atha yatra vdg 
uccarati, upaiva tatra nyetlti. evam evaitat, ydjnavalkya. 

5. ‘When the sun has set, Yajnavalkya, and the moon has 
set and the fire has gone out, what light does a person here 
have?’ ‘Speech, indeed, is his light for with speech, indeed, as 
the light, OifcTsits, moves about, does one’s work and returns. 
Therefore, Your Majesty, even where one’s own hand is not 
discerned there when speech is uttered one goes towards it.’ 
‘Just so, Yajnavalkya.’ 

speech: sound, vdg iti sabdah parigfhyate. 

6. astam ita dditye, ydjnavalkya, candramasy astam ite, sdnte 
agnau, sdntdydm vaci, kim-jyotir evdyam purusa iti. dtmaivdsya 

1* 
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IV. 



''T'i^jyoiir bhavati, dtmanaivdyam jyotisdste, palyayate, karma 
kurute, vipalyeti iti. 

6. ‘When the sun has set, Yajnavalkya, and the moon has 
set, and the fire has gone out and speech has stopped, what 
light does a person here have?’ ‘The self, indeed, is his light,’ 
said he, ‘for with the self, indeed, as the light, one sits, moves 
about, does one’s work and returns.’ 

f- This self is present in all the states of waking, dream and sleep. 
, It is the light different from one’s body and organs and illumines 
them though it is itself not illumined by anything else: kdrya-kara- 
na-svdvayava-samghdta-vyatiriktam, kdrya-karandvabhdsakam, ddit- 
yadi bdhya-jyotirvat svayam anyenanavabhdsyamanam abhidhiyate 
jyotih. S. 


THE DIFFERENT STATES OF THE SELF 


7. katama atmeti. yo’yam vijhdnamayah pranesu, hrdy 
antarjyotih purusah, sa samdnah sann ubhau lokdv anusaficarati, 
dhydyativa leldyativa, sa hi svapno bhutvd, imam lokam atik- 
rdmati, mrtyo riipdni. 

7. ‘Which is the self?’ ‘The person here who consists of 
knowledge among the senses, the light within the heart. He 
remaining the same, wanders along the two worlds seeming to 
think, seeming to move about. He on becoming asleep (getting 
into dream condition), transcends this world and the forms of 
death. 

seeming to think: he does not really think but only witnesses the acts 
! of thought. 

seeming to move about: Thought and action do not belong to the real 
nature of the self. The universal self appears limited on account of 
the conjunction of the self, with buddhi or understanding, with its 
modifications of desire and aversion, pleasure and pain. In the state 
of liberation the connection with understanding terminates, ydvad 
ay am dtmd samsdri bhavati, tavad eva asya buddhi-samyogdh, na tu 
paramarthatah, dtmanah samsdritvam buddhi-samyogdd iva. S. B. 
II- 3 - 30 . ’ 

who consists of knowledge. § argues that the self is so called because 
we fail to discriminate its association with the limiting adjunct: 
buddhi-vijnanopddhi-samparkdvivekdd vijhdnamaya ity ucyate. 
svapno bhutvd: svapnavastho bhutvd. R. 

8. sa vd ayam puruso jayamanah, sariram, abhisampadyamd- 
nah papmabhih sarhsrjyate, sa utkraman, mriyamanah pdpmano 
vijahati. 


MiNisr^ 



L 


leaves all evils behind. 

evils: sources of good and evil, body and the organs: pdpmasama- 
vayibhir dharmddliarmasrayaih kdrya-karanaih. S. 
samsrjyate: becomes connected, samyujyate. §. 
vijakati: leaves behind, parityajati. S. 

9- tasya vd etasya purusasya dve eva sthane bhavatah: idam ca 
para-loka-sthanam ca; sandhyam trtiyam svapna-sthanam; tasmin 
sandhye sthane tisthann, ubhe sthane pasyati, idam ca paraloka- 
sthdnam ca atha yathakramo’yam para-loha-sthdne bhavati, tain 
akramam dkramya, ubhayan papmana anandams ca pasyati. 
sa yatra prasvapiti, asya lokasya sarvavato matram apadaya, 
svayarh vihatya, svayam nirmaya, svena bhasa, svena jyotisd 
prasvapiti; atrdyam purusah svayani-jyotir bhavati. 

9. ‘Verily, there are just two states of this person (the state 
of being in) this world and the state of being in the other world. 
There is an intermediate third state, that of being in sleep 
(dream). By standing in this intermediate state one sees both 
those states, of being in this world and of being in the other 
world. Now whatever the way is to the state of being in the 
other world, having obtained that way one sees both the evils 
(of this world) and the joys (of the other world). When he goes 
to sleep he takes along tire material of this all-embracing 
world, himself tears it apart, himself builds it up; he sleeps 
(dreams) by his own brightness, by his own light. In that state 
the person becomes self-illuminated. 

sandhyam: intermediate state: literally, the junction, sandhi, of the 
two. 

dkrama: the way, that by which one proceeds, support or outfit. 
dkramaty anenety dkramah dsrayah, avastambhah. $. He provides 
himself with whatever knowledge, work and previous experience he 
may have for the attainment of the next world. para-loka-pratipaUi- 
sadhanena vidyd-karma purva-prajhd-laksanena yukto bhavati. S. 
prasvapiti: sleeps, dreams, svapnam anubhavati. R. 

10. na tatra rathah, na ratha-yogdh, na panihd.no bhavanti; atha 
rathan, ratha-yogdn, pathah srjate; na tatrdnanddh, mudah 
pramudo bhavanti, athdnandan, mudah, pramudah srjate; na 
tatra vcsdntdh puskarinyah sravantyo bhavanti; atha veiantdn, 
puskarinih sravantih srjate. sa hi kartd. 

10. 'There are no chariots f herc, nor animals to be yoked to 



The Principal Upanisads IV. 3. 

, no roads but he creates (projects from himself) chariots, 
animals to be yoked to them and roads. There are no joys 
there, no pleasures, no delights, but he creates joys, pleasures 
and delights. There are no tanks there, no lotus pools, no rivers, 
but he creates tanks, lotus-pools and rivers. He, indeed, is the 
agent (maker or creator). 


'HL 


According to 5 the agency attributed to the self is only figurative. 
The light of the self, whiph is pure intelligence, illumines the body 
and organs through the internal organ and they perform their 
functions being illumined by it: yac caitanydtmajyotis-dntahkarana- 
dvdrendvabhdsayati kdrya-karandni . . . tatra kartytvam upacaryata 
dtmanah. 

According to R, the agent is the Supreme Lord, sakala-prapan- 
ca-ndtaka-siitradhdrah sarvesvarah khaln tatra karta. 


11. tad ete sloka hhavanti: 

svapnena sdriram abhiprahatydsupiah suptdn abhiedkasiti; 
sukram dddya punar aiti sthdnam, hiranmayah purusa 
eka-hamsak. 

11. ‘On this there are the following verses. Having struck 
down in sleep what belongs to the body, he himself sleepless 
looks down, on the sleeping (senses). Having taken to himself 
light he goes again to his place, the golden person, the lonely 
swan (the one spirit). 

While one is in the state of dream, the self makes the body to sleep 
but the self remains awake and notices the impressions of the deeds, 
that have been left upon the mind. By associating himself with the 
consciousness of the sense-organs, the self causes the body to awake. 
the golden person: the light that is pure intelligence, hiranya-maya 
iva caitanya-jyotis svabhavah. £. 

Sleep is the indispensable condition of physical health and mental 
sanity. In sound sleep there is a respite from craving and aversions, 
fears and anxieties. In that state the individual is obscurely at one 
with the divine ground of all being. 

the lonely swan : he moves alone in the waking and dream states, 
in this^ world and the next, eko jdgrat svapnehaloka-para-lokddln 
gacchatlty eka-hamsah. £. salt ahum so’ham. ‘That I am’, harhsa, a 
swan, the symbol of the spirit of the universe. 

12. pranena raksann avaram knldyam bahis kulaydd amrtas 

caritva, 

sa iyate amrto yatra kdmam, hiran-mayah purusa eka- 
hamsah. 
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Guarding his low nest with the vital breath, the immortl?^ 
T, res ) out of the nest. That immortal one goes wherever he 
1Kes > the golden person, the lonely bird. 

low > nikrjfam. anekdiuci-samghdtatvdd atyanta-bibhatsam. §. 
ftuiayatn: nest, utdam, scinruvi. S. 

lyatc. goes, gacchati. S. The eternal self goes wherever he desires. 


13 .- svapndnta uccdvacam iyamdno rupdni devah kurutc bahtini 
utcva stribhih saha modamdnah jaksat, u'tevdpi bhavdni 
pasyan. 

mam/ w the , st * t ? of dream S°' m S up and down, the god makes 
‘ forms for himself, now as it were enjoying himself in the 
company of women or laughing or even beholding fearful sights 


f 1”!?' in * he sta i, e of dream - svapna-sthdne. §. in the middle of 
a aream, svapna-madhye , anta-sabdo madhya-vacanah. R, 


aramam asya pasyanti, na tarn pasyati kas cam- 
m. tarn nayatam bodhayed ity dhuh; durbhi ? ajyam hdsmai 
onavati, yam esa na pratipadyate. atlio khalv dhuh, jdgarita-deia 
evasyaisah; yam hi eva jdgrat pasyati, tdni supta iti. atrdyam 
purujah svayam-jyotir bhavati. so’ham bhagavate sahasram 
uaaamt; ata urdhvam vimoksaya bruhiti. 

M- r v er\one sees his sport but himself no one ever sees There¬ 
fore they say that one should not wake him (the sleeping 
person) suddenly; for it is difficult to cure if he does not get 
)ack (rightly to his body). Others, however, say that (the state 
of sleep) is just his waking state for whatever objects he sees 
when awake, those too, he sees, when asleep; (not so) for in 
the dream state the person is self-illuminated.’ Janaka said, ‘I 
give you a thousand (cows), Venerable Sir, please instruct me 
further, for the sake of my liberation.’ 

himself no one ever sees-, everyone is aware of the experiences but 
no one sees the experience!-; regret is expressed that the self so 
near to us is yet unperceived by us: yac-chakya-darsanam apy 
atmanam tam na pasyati, lokath praty anukrosam darsayati srutih § 
on should not wake the sleeping person suddenly: this has reference 
? ^ le popular belief that the self leaves the body in the dream state 
ayatam: sleeping, gadha-suptam. R. 

To disprove the theory of self-illumination it is said that the 
state of dream is the same as that of waking as we see in dreams 
what we see in the waking state. This is wrong because in dreams 
tile senses cease to function; so only the light inherent in the self 
is active in the dream state. 
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^ 15. sa vd esa etasmin samprasade ratva caritvd drstvaiva 
puny am ca pap am ca, punah pratinydyam pratiyony ddravati 
svapndyaiva; sa yat tatra kirii cit pasyati ananvdgatas tena 
bhavati; asahgo hy ayam purusa iti. evam evaitat, yajnavalkya . 
so'harn bhagavate sahasram daddnii , ata urdhvam mmoksayaiva 




bruhvti. 

15. ‘After having tasted enjoyment in this state of deep 
sleep, after having roamed'about and seen good and evil, he 
returns again as he came to the place from which he started 
(the place of sleep) to dream. Whatever he sees in that state, he 
is not followed (affected) by it for this person is not attached 
(to anything).’ (Janaka said) ‘Just so, Yajnavalkya, I give you 
a thousand (cows) Venerable Sir, please instruct me further, 
for the sake of my liberation. 


samprasada: deep sleep, the state of highest serenity, samyak 
prasidaty asminn iti samprasddah. S. The true nature of the self 
remains unaffected. 

pratinydyam — yathanydyam, yathagatam, ni ayah, nyayah, ayanam 
ayah, nigamanam, punah purva-gamana-vaiparltycna yad dgamanam, 
sa pratinydyah, yathagatam punar dgacchatxty arthah. S. 

16. sa vd esa etasmin svapne ratva caritvd drstvaiva punyam 
ca papam ca, punah, pratinydyam pratiyony ddravati buddhdn- 
tayaiva sa yat tatra kirn cit pasyati, ananvdgatas tena bhavati: 
asahgo hy ayam, purusa iti. evam evaitat, yajnavalkya. so’ham 
bhagavate sahasram daddnii, ata urdhvam vimoksdyaiva bruhiti. 

16. ‘After having tasted enjoyment in this state of dream, 
after having roamed about and seen good and evil, he returns 
again as he came to the place from which he started to the 
state of waking. Whatever he sees in that state he is not 
followed (affected) by it for this person is not attached (to 
anything),’ (Janaka said) ‘Just so, Yajnavalkya, I give you a 
thousand (cows). Venerable Sir, please instruct me further for 
the sake of my liberation,’ 

buddhdntdyaiva: the state of waking, jagarita-sthanaya. S. 

17. sa vd esa etasmin buddhante ratva caritvd drstvaiva punyam 
ca papam ca, punah pratinydyam pratiyony ddravati svapndn- 
tdyaiva. 

17. ‘After having had enjoyment in this state of waking, 
after having roamed about and seen good and evil, he returns 
again as he came to the place from which he started, the state 
of dream (or that of deep sleep). 
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/JPx? at ^ a P ndnta „ ma y also be interpreted as deep slefep'- 
“eam ' ? f S f f 1S unaffected ln all the three states of waking, 
cdtmanah * Sa * saham ^^tatvam 


18. tad yathd mahdmatsya ubhe kule anusamcarati, Mirvam 

SnT-\ Ca : eVa T evd y am P uru ?a etdv ubhdv antdv anusarhcarati, 
svapncmtam ca buddhantarii ca. 

thehitwT T+t - la / g ! 1 fish moves alon 8 both banks of a river, 
these st t nC +i^ 16 b Jrt b er > so also this person moves along both 

wakfng ’ State ° f dream (01 ' 3lee P) and the ***** of 




statlh!-! 13 dlffe , r 1 ent fr , 0m the bod y and the organs. In the waking 
and de\th P £ r t S heV 0USh lg ‘ lorance > as connected with attachments 
the forks 'f co " nected desire but free from 

to an “ lher ' so does the “ 


the self in deep sleep 


srdntJht ya f lcisr,u * m dkdie fy &no va suparno vd viparipatya 
2vt al S f nhat y a £ ak?au samlaydyaiva dhriyate, evam evdyam 

UmZtTlZ mmya dh i mti yatm m 

mmayate , no kam cana svapnam pasyati. 

arm? J AS ° V any ° ther ( swift ) bird having flown 

dmvn to its nest 7 beC0mcs + . wear T- f °lds its wings and is borne 

selff where he?? 1 ’- n ^ tblS person haste ns to that state (of 
sett) where he desires no desires and sees no dream. 


samlayah: nest, nidah. S. 

The fatigue theory of sleep is suggested here. 


bhlvn i i- a ?- a hltan f ma ^Hyah, yathd kesah sahasractha 
haritn h ta 'py mn na tisthanh, iuklasya, nilasva, pihgalasya, 
ZT, ya ‘ l f! tas y a fiurmh; atha yatrainam ghnativa, jinantlva 

Z Zu gar - am im ***■ bhayZL 

pasyati, tad atravidyaya manyate, atha yatm deva iva rdjeva- 
aham evedain, sarvo smih manyate; so’sya paramo lokah. J 
20. In him, venly, are those channels called hitd which are 
as line as a hair divided a thousandfold and filled with white 
blue, yellow, green and red- (fluids). Now when (he feels) as if 
ie were being killed, as if he were being overpowered, as if he 




The Principal Upanisads 

pursued by an elephant, as if he were falling into a w< 
thinks (imagines) through ignorance whatever fear he has 
seen (experienced) in the waking state. But when he thinks 
that he is a god, as it were, that he is a king, as it were, that I 
am all this, that is his highest world. 


hita: See II. I. 19; IV. 2. 3. The subtle body is said to be in these 
channels. 

The place where the two selves unite is the heart. They have a 
path in common. The vein susumna leads upwards from the heart 
to the top of the skull. See C.U. VIII. 6. 6. When their union takes 
place, self-consciousness disappears as well as the distinction between 
the outer and the inner world. The highest reality, the all-conscious¬ 
ness, free from fear and grief is reached. 

Dream states are traced to impressions of waking experiences. 
Ignorance avidyd is not natural to the self; if so it cannot be removed 
even as heat and light cannot be removed from the sun: na 
dtnia-dharmo’vidyd na hi svdbhdvikasyocchittih kadacid apy upapadyaie 
savitur ivausnya-prakasayoh. 5 . 


21. tad vd asyaitad aticchando’pahatapdptndbhayath rupam. 
tad yatha priyaya striya samparisvakto na bahyam kith cana 
veda nantaram, evatn evdyam purusah prayhcnatmand samparis¬ 
vakto na bahyam kith cana veda nantaram. tad vd asyaitad 
apta-kdmam, dtma-kdmam, a-kamath rupam sokdntaram. 

21. This, verily, is his form which is free from craving, free 
from evils, free from fear. As a man when in the embrace of 
his beloved wife knows nothing without or within, so the person 
when in the embrace of the intelligent self knows nothing 
without or within. That, verily, is his form in which his desire 
is fulfilled, in which the self is his desire, in which he is without 
desire, free from any sorrow. 


beyond desires: chandah kdmah atigalah chando yastnat riipdt tad 
aticchandam rupam. S. 

iokdntaram: free from any sorrow, soka-varjitam S. 

The analogy of man and wife is given to show that it is not a state 
of unconsciousness. 

We get on earth to the Kingdom of heaven. In sex intercourse 
when it is rightly conceived, we have an act of pure delight which is 
not mere physical satisfaction but a psycho-spiritual communion. 
The rich deep fulfilment of love between a man and a woman is a 
condition of earthly beatitude so simple, so natural and- so real, 
that it is the happiest of all earthly conditions and many mystics 
employ this as the symbol of divine communion. The mystic union 
of the finite and the divine is compared in this passage to the self- 


miST/fy 
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»n of earthly lovers where each is the other. It is a fuller identi 

no i. 1-* ^1* J 1 _ "I • r , f' . 



the. mere sympathetic understanding of two individuals, 
n Vaisnava literature the soul pining for union with God is said 
? e ^ bride and the divine love which sanctifies, purifies and < 
elevates the soul to itself is said to be the bridegroom. 

k. Bernard speaks of the highest contemplation as spiritual 
marriage which impels the soul to go forth to bear spiritual offspring 
1° 1 1 *" 0I d' Richard of St. Victor, St. Bernard’s contemporary, 
ciwe is upon four phases of spiritual marriage—espousals, marriage, 
wedlocks, child-bearing. John Ruysbroeck’s chief work is called The 
Adornment of the Spiritual Marriage. St. John of the Cross says: ‘The 
end 1 have in view is the divine embracing, the union of the soul with 
the divine substance. In this loving obscure knowledge God unites 
Himself with the soul eminently and divinely.’ Ascent of Carmel. II.24. 
w i- *T? r some Sufis, is the Eternal Feminine. The Muslim poet 
wall of Delhi composed love poems in which the lover is God and the 
loved one sought is the human soul invited to unite with God. 


22 1 aira . Pitd’pita bhdvati, matd’mdtd, lokah alokah, dcvd 
ddevali, vedd avedah; aira steno’stcno bhavati bhrunahdbhrunaha, 
caj 4 dlo candalah, paulkaso*paulkasah , sraniano’sravianah , 
tapaso’tdpasdh, ananvagatam punycna, ananvdgatam papena, 
hrno hi tada sarvan sokan hrdayasya bhavati. 

22. ‘There (in that state) a father is not a father, a mother 
is not a mother, the worlds are not the worlds, the gods are not 
the gods, the Vedas are not the Vedas. There a thief is not a 
thief, the murderer is not a murderer, a canddla is not a canddla, 
a paulkasa is not a paulkasa, a mendicant is not a mendicant', 
an ascetic is not an ascetic. He is not followed (affected) by 
good, he is not followed by evil for then he has passed beyond 
all the sorrow's of the heart. , 


The state is beyond empirical distinctions, avidvd-kama-karma- 
vinmnuktah. S. 

It exceeds the limitations of caste and stages of life. 
bhrunahd: murderer of a noble Brahmana, varistha-brahma-hantd. A. 

t also refers to one who kills an embryo, one who produces an 
abortion. 

The Self is untouched either by good or by evil and the sorrows of 
t ne heart cease to be sorrows and are turned into joy. 


23. yad vai tan na pasyati, pasyan vai tan na pa&yati; na hi 
■ drastur drstcr viparilopo vidyate, avindsitvdt; na tu tad dvitiyam 
a sti, tato’nyad vibhaktam yat pasyct. 

23. Verily, when there (in the state of deep sleep) he does 
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not see, he is, verily, seeing, though he does not see for there is 
no cessation of the seeing of a seer, because of the imperish¬ 
ability (of the seer). There is not, however, a second, nothing 
else separate from him that he could see. 


Even in the state of deep sleep when the eye and the other senses 
are at rest, the self is the seer, though he does not see with the eyes. 
The seer can never lose the character of seeing, even as fire cannot 
lose the character of burning so long as it is fire. The self sees, by 
its own light, like the sun, even when there is no second, no object 
but the self that could be seen, the seer is. 

svayarii-jyotih: self-light viparilopah'. destruction, vinasah; attnd 
avinasi. £. 

R adopting the views of Ramanuja says, ‘jnatur dhartndbhuta- 
jhdnasya nityatvdt vindso ndsti. 


24. yad vai tan na jighrati, jighran vai tan na jighrati: na hi 
ghrdtur ghrdter viparilopo vidyate, avindsitvat; na tu tad dvitiyam 
asti, tato’nyad vibhaktam yaj jighret. 

24. ‘Verily, when there (in the state of deep sleep) he does not 
smell, he is, verily, smelling, though he does not smell for there 
is no cessation of the smelling of a smeller, because of the im¬ 
perishability (of the smeller). There is not, however, a second, 
nothing else separate from him that he could smell. 

25. yad vai tan na rasayati, rasayan vai tan na rasayati na 
hi rasayitu rasayater viparilopo vidyate, avindsitvat, • na tu tad 
dvitiyam asti, tato’ nyad vibhaktam yad rasayet. 

25. ‘Verily, when there (in the state of deep sleep) he does not 
taste, he is, verily, tasting though he does not taste, for there 
is no cessation of the tasting of a taster, because of the im¬ 
perishability (of the taster). There is not, however, a second, 
nothing else separate from him that he could taste. 

26. yad vai tan na vadati, vadan vai tan na vadati, na hi 
vaktur vakter viparilopo vidyate, avindsitvat; na tu tad dvitiyam 
asti, tato’nyad vibhaktam yad vadet. 

26. ‘Verily, when there (in the state of deep sleep) he does not 
speak, he is, verily, speaking though he does not speak, for there 
is no cessation of the speaking of a speaker, because of the 
imperishability (of the speaker). There is not, however, a 
second, nothing else separate from him to which he could 
speak. 

27. yad vai tan na srnoti, srnvan vai tan na srnoti; na hi 
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. _ &uter viparilopo vidyate, avindsitvdt; na tu tad dvitiyam 

asti, tato’nyad vibhaktam yat srnuydt. 

2 7 - Verily, when there (in the state of deep sleep) he does 
not hear, he is, verily, hearing, though he does not hear, for 
there is no cessation of the hearing of a hearer, because of the 
imperishability (of the hearer). There is not, however, a second, 
nothing else separate from him which he could hear. 


<SL 


28. yad vai tan na manute, manvano vai tan na manute, na 
ht' mantur mater viparilopo vidyate, avindsitvdt; na tu ■ tad 
dvitiyam asti, tato’nyad vibhaktam yan manvita. 

28. ‘Verily, when there (in the state of deep sleep) he does not 
thmk, he is, verily, thinking, though he does not think, for 
mere is no cessation of the thinking of a thinker, because of 
the imperishability (of the thinker). There is not, however, a 
second, nothing else separate from him of which he could 
think. 


29. yad vai tan na sprsati, sprsan vai tan na sprsati, na hi 
sprastuli sprster viparilopo vidyate, avindsitvdt, na tu tad dvitiyam 
asti, tato’nyad vibhaktam yat spriet. 

29. ‘Verily, when there (in the state of deep sleep) he does 
not touch, he is, verily, touching, though he does not touch, for 
mere is no cessation of the touching of a toucher, because of the 
imperishability (of the . toucher). There is not, however, a 
second, nothing else separate from him which he could touch. 


30. yad vai tan na vijanati, vijanan vai tan na vijanati, 
na hi vijhdtur vijhdter viparilopo vidyate, avindsitvdt; na tu tad 
dvitiyam asti, tato’nyad vibhaktam yadyijdniyat. 

30. ‘Verily, when there (in the state of deep sleep) he does 
not know, he is, verily, knowing though he does not know for 
there is no cessation of the knowing of a knower, because of 
the imperishability (of the knower). There is not, however, a 
second, nothing eke separate from him which he could know. 

.. 31 - yatra vdnyad iva sydt, tatrdnyo’nyat pasyet, anyo' nyaj 
Pghret, anyo’nyad rasayct, ahyo’nyad vadet, anyo’ny at srnuydt, 
anyo’nyan manvita, anyo’nyat sprset, anyo’nyad vijdniydt. 

31 . ‘Verily, when there is, as it were, another there one 
might see the other, one might smell the other, one might taste 
the other, one might speak to the other, one might hear the 
other, one might think of the other, one might touch the 
other, one might know the other 
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He does not see or smell or taste or speak or hear or think or touch 
or know, for there is nothing separate from him, there is no second to 
him; yet he sees, smells, tastes, speaks, hears, thinks, touches^knows 
for he is one with seeing, smelling, tasting, speaking, hearing, 
thinking, touching and knowing. 

32. salila eko drastddvaito bhavati, esa brahma-lokah, samrad 
iti. hainam anusasasa ydjnavalkyah; esdsya paramd gatih, 
esdsya paramd sampat, eso'sya paramo lokah , eso'sya parama 
anandah; etasyaivanandasydnydni bhutani mdtrdm upajivanti. 

32. 'He becomes (transparent) like water, one, the seer 
without duality. This is the world of Brahma, Your Majesty/ 
Thus did Yajnavalkya instruct (Janaka): This is his highest 
goal; this is his highest treasure; this is his highest world; this 
is his greatest bliss. On a particle of this very bliss other 
creatures live/ 

like water: salila iva saliiah. S. 

transparent: svacchibhutah. £. 

one: because there is no second, dvitiyasyabliavat. S. 

the seer: the vision which is identical with the light of the self is 

never lost: dfster avipariluptatvdt, dtma-jyoti-svabhdvdyd. §. 

33. sa yo manusyanam raddhah samrddho bhavati , anyesdm 
adhipatih , sarvair manusyakair bhogaih sampannatamah, sa 
manusydndm parama anandah; atha ye satam manusydnam 
anandah, sa ekah pitfndm jitalokanam anandah; atha ye satam 
pitfndm jita-lokdndm anandah , sa eko gandharva-loka anandah; 
atha ye satam gandharva-loka anandah, sa eka karma-devdndm 
anandah , ye karmana devatvam abhisampadyante; atha ye satam 
karma-devandm anandah, sa eka djdna-devdndm anandah , yas 
ca strotriyo'vrjino } kdma-hatah; atha ye satam djdna-devdndm 
anandah , sa ekah prajd-pati-loka anandah, yas ca srotriyo } vrjino ’ 
kama-hatah; atha ye satam praja-pati-loka anandah, sa eko 
brahma-loka anandah , yas ca SYotriyo 1 vrjino'kdma-hatah; athaisa 
eva parama anandah, yas ca srotriyo vrjino' kama-hatah; athaisa 
eva parama anandah. esa brahma-lokah, samrad , iti hovaca 
ydjnavalkyah. so *ham bhagavate sahasram daddmi; ata urdhvam 
vimoksayaiva bruhiti. atra ha yajhavalkyo bibhayam cakara; 
medhavi raja, sarvebhyo niantebhya udarautsid iti. 

33. Tf one is healthy in body, wealthy, lord over others, 
lavishly provided with all human enjoyments, that is the 
highest bliss of men. This human bliss multiplied a hundred 
times makes one unit of the bliss for the fathers who have won 
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zprld. The bliss of these fathers who have won their world 
lied a hundred times makes one unit of the bliss of thegand- 
^njflworld. The bliss of the gandharva world multiplied a hundred 
times makes one unit of the bliss of the gods by action, those who 
attain their divine status by~(meritorious) action. The bliss of 
the gods by action multiplied a hundred times makes one unit 
of the bliss of the gods by birth as well as of one who is versed 
m the Vedas, who is without sin and not overcome by desire. 

he bliss,o£_the .gods by birth multiplied a hundred times makes 
one unit of the bliss in the world of Praja-pati, as well as of one 
who is versed in the Vedas, who is without sin and not overcome 
y desire.. The bliss m the world of Praja-pati multiplied a 
hundred times makes one unit of the bliss in the world of Hiranya- 
garbha as well as of one who is versed in the Vedas, who is 
without sin and not overcome by desire. This is the highest bliss 
This is the world of Brahma, Your Majesty/^aid Yajfiavalkya. 
(Janaka said) ‘I will give you, Venerable Sir, a thousand (cows) 
please instruct me further for the sake of my liberation.’ At 
this Yajfiavalkya was afraid that this intelligent king should 
drive him to ( the exposition of) the ends of his convictions. 



See T.U. II. 8. Those who live within the bonds of ignorance 
experience but a small portion of the infinite bliss. 
rdddhah: healthy, perfect of body, samsiddhah, avikalah, sama- 
gravayavak. S. 

srotriya: one versed in the sruti, the Veda. Samkara, the com¬ 
mentator of Kalidasa’s Sdkuntald quotes: ‘Birth gives the title of 
Brahmana, the sacramental rites the title of the twice-born, knowledge 
the title of vipra and the three together make a srotriya: janmand 
brahmano pieyah, samskarair dvija ucyate, vidyayd ydti vibratvam 
tribhith srotriya ucyate: 

Vedic learning, sinlessness and freedom from selfish desire are 
essential for the enjoyment of the higher forms of bliss. Cp ‘The 
sense-pleasures of the world and the great joys of heaven are not 
worth one-sixteenth part of the bliss that comes from the cessation 
of desire.’ 

yac ca kdma-sukham lone yac ca divyaih mahat sukham 
trsna-ksaya-sukhasyaite ndrhatah sodashh kaldm. 

. „ - , ' ‘ M.B. XII. 173.47. 

was afraid: bhitavdn. S. not because he was lacking in ability or 

knowledge but because he felt that under the pretext of the boon he 
had to ask me, he raises new problems every time and wishes to gain 
all my knowledge, sarvam madiyath vijndnam kdma-prasna-vydjeno- 
pdditsatiti. S. 
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4. sa vd esa, ctasmin svapndnte ratvd caritva drstv, 
'unyam ca pdpam ca, punah pratinyayam pratiyony adravati 
buddhdntdyaiva. . 

34. ‘After having had enjoyment in this state of dream (or 
sleep), after having roamed about and seen good and evil, he 
returns again as he came to the place from which he started to 
the state of waking. 

See IV. 3. 16. 


THE SELF AT DEATH 


35. tad yathd ‘nah su-samdhitam utsarjad ydydt, evam evdyam 
sdrira dtmd prdjhendtmandnvdrudha utsarjam yati, yatraitad 
■urdhva ucchvdsi bhavati. 

35- ‘ Just as a heavily loaded cart moves creaking, even so 
the self in the bed}' mounted by the self of intelligence moves 
creaking, when one is breathing with difficulty (i.e. when one 
is about to expire). 


the self in the body: the subtle body which moves between this and 
the next world as between the waking and the dream states, through 
birth and death consisting respectively in the association with and 
dissociation from the body and its organs: yas svapna-buddhdntav iva 
janma-marandbhydm ihaloka-paralokdv anusahearati. S. 
breathing with difficulty : gasping for breath. The body groans as a 
heavily laden cart groans under its burden. 


36. sa yatrdya.ni animdnam nyeti, jaraya vopatapatd vdni- 
mdnam nigacchati, tad yathamrarii vd udumbaram vd pippalam 
vd bandhandi pramucyate, evam evdyam purusa ebhyo’ hgcbhyah 
sampramucya punah pratinyayam pratiyony adravatiprandyaiva. 

36. ‘When this (body) gets to thinness, whether he gets to 
thinness through old age or disease, just as a mango or a fig 
or a fruit of the peepul tree releases itself from its bond (gets 
detached from its stalk), even so this person frees himself from 
these limbs and returns again as he came to the place from 
which he started back to (new) life. 


The dying man separates himself from his gross body even as a 
f?mt separates itself from its stalk. He goes back to his new abode 
the same way he came and there assumes another body iii which to 
begin a new life. 

, J ' !1< ' subjection of the body to old ago and disease is mentioned to 
induce the spirit of renunciation, vairdgydrtham. S, 
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''ad yathd rajanam aydntam ugrah, pratyenasah, suta- 


~gr‘dmanyo’nnaih pdnair avasathaih pratikalpante: ayam dyati, 
ayam agacchatUi, evam haivam-vidam sarvdni bhiitani pratikal¬ 
pante, idam brahmayati, idam agacchatiti. 

37. ‘Just as for a king who is coming, policemen, magistrates, 
chariot drivers, leaders of the village wait for him with food, 
drink and lodgings, saying, “here he comes, here he comes,” 
even so for him who knows this, all beings wait for him saying, 
“here comes Bralmian, here he approaches.” ’ 

ugrah: policemen, jdti-visesah, krura-karmano vd. S. . 
pratyenasah: magistrates, taskarddi dandanadau niyuktah. S. 
leaders of the village: grdma-netdro grdmanyah. 8. 

38. tad yathd rajanam prayiydsantam, ugrah pratyenasah, 
suta-grdmanyo’ bhisamayanti, evam evaimam dtmanam, antakdle 
sarvc prana abhisamayanti, yatraitad urdhvocchvdsi bhavati. • 

38. Just as policemen, magistrates, chariot-drivers, leaders 
of the village gather round a king who is departing, even so 
do all the breaths (or senses) gather round the self at the end, 
when one is breathing with difficulty (when he is about to die). 


Fourth Brdhmana 


THE SOUL OF THE UNRELEASED AFTER DEATH 


1. sa.‘ vatrayam atmd-abalyam nyetya sammoham iva nyeti, 
athain <t eve prana abhisamayanti; sa etas tejomd.tr ah sama- 
bhydu -:,*io hr day am evdnvavakramati, sa yatraisa caksusah 
purusah pardh paryavartate, athdrupajho bhavati. 

1. ‘When this self gets to weakness, gets to confusedness, as 
it were, then the breaths gather round him. He takes to himself 
those particles of light and descends into the heart. When the 
person in the eye turns away, then he becomes non-knowing of 
forms. 

When his body grows weak and he becomes apparently un¬ 
conscious, the dying man gathers his senses about him, completely 
withdraws their powers and descends into the heart. 
gets to weakness : it is the body' that becomes weak. Weakness is 
figuratively applied to the self, which, being formless, cannot become 
weak: yad dehasya daurbalyam, tad dtmana eva daurbalyam ity 
upacaryate: na hy dsau svato’ murtatvdd abala-bhdvam gacchati. S. 
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o also the self does not get confused for it is the eternal sell-' - 
luminous intelligence, nitya-caitanya-jyotis-svabhdvatvat. S. 

At the moment of death the person in the eye, i.e. prana, departs. 
So one ceases to perceive forms. The dying man becomes single. 
The principle of intelligence (vijhdna) after having absorbed all 
the functions of consciousness proceeds to continue in a new life. 


2. eki-bhavati, na pasyati, ity ahuh; cki-bhavati, na jighrati ity 
ahuh; cki-bhavati na rasayati, ity ahuh; eki-bhavali, na vadati, 
ity ahuh; eki-bhavati na srnoti, ity ahuh; cki-bhavati, na manute, 
ity ahuh; eki-bhavati, na sprsati, ity ahuh; cki-bhavati, na 
vijdndti, ity ahuh. tasya haitasya hrdayasydgram pradyotatc, 
tcna pradyotenaisa dtma niskrdmati, caksuso vd murdhno vd 
anyebhyo vd sarira-dcsebhyah; tam utkrdniantam prdno’nutkra- 
mati, pranam anutkrdmantam sarve prana anutkrdmanti; sa 
vijhdno bhavati, sa vijhdnam cvdnvavakrdmati; tam vidya- 
karmani samanvarabhete purva-prajhd ca. 

2. ‘He is becoming one, he does not see, they say; he is 
becoming one, he does not smell, they say; he is becoming 
one, he does not taste, they say; he is becoming one, he does 
not speak, they say; he is becoming one, he does not hear, 
they say; he is becoming one, he does not think, they say; he 
is becoming one, he does not touch, they say; he is becoming 
one, he does not know, they say. The point of his heart becomes 
lighted up and by that light the self departs either through the 
eye or through the head or through other apertures of the body. 
And when he thus departs, life departs after him. And when life 
thus departs, all the vital breaths depart after it. He becomes 
one with intelligence. What has intelligence departs a \ him. 
His knowledge and his work take hold of him ?s also xi«s past 
experience. 

Every organ becomes united with the subtle body, lihgdtman. S. 
purva-prajhd: past experience, former intelligence, the results of his 
past life, purvanubhiita-visaya-prajha, atita karma-phaldnubhava- 
vasand. £. 3 refers to those who are clever in painting though they 
had no practice in this life and traces their skill to past experience. 
These impressions of the past, under the control of knowledge and 
work, stretch out like a leech from the body and build another body 
in accordance with past work, vidya-karma-purva-vasand-laksanam 
etat tritayam sdkatika sambhdra-sthanlyam para-loka-pdtheyam. R. 

The individual is born according to the measure of his under¬ 
standing. Aitareya Aranyaka IT. 3. 2. See also Prasna IV. 11. 

Kalidasa in his Sdkuntala, Act IV, says that when a being who is 
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'jm other respects) happy becomes conscious of an ardent longing* 
u he sees beautiful objects or hears sweet sounds, then in all 
probability, without being aware of it, be remembers with his mind 
the friendships of former lives, firmly rooted in his heart. 

ramydni vlksya madhurams ca nisamya sabddn paryutsuki bhavati 
yat sukhino’pi jantuh 

tac cetasa smarati nunam abodhapurvam bhavasthirani janandntara 
sauhfjdani. 


fSL 


3. tadyatha trnajalayuka, trnasydntam gatva, anyam dkramam 
dkramya, atmanam upasamharati, evam evayam atmd, idam 
sanram nihatya, aviddm gamayitvd, anyam dkramam dkramya, 
atmanam upasamharati. 

3. Just as a leech (or caterpillar) when it has come to the 
end of a blade of grass, after having made another approach 
(to another blade) draws itself together towards it, so does 
this self, after having thrown away this body, and dispelled 
ignorance, after having another approach (to another body) 
draw itself together (for making the transition to another body). 

4. tad yathd pdaskan pesaso mdtrdm updddya, anyan 
navataram kalydnataram rupam tanute, evam evayam atmd, 
idam sanram nihatya, avidydm gamayitvd, anyan navataram 
kalydnataram rupam kurute, pitryam vd, gandharvam vd, 
daivam vd, prdjdpatyam vd, brahmam vd anyesdm vd bhutandm. 

4. ‘And as a goldsmith, taking a piece of gold turns it into 
another, newer and more beautiful shape, even so does this self, 
after having thrown away this body and dispelled its ignorance, 
make unto himself another, newer and more beautiful shape 
like that of the fathers or of the gandharvas, or of the gods or 
of Praja-pati or of Brahma or of other beings. 

goldsmith: peiah suvarnam, tat karotiti pesaskdri. S. 
another form: samsthdna-visesam, dehdntaram. 
kalydnataram: more beautiful. Beauty of form indicates beauty 
of soul. We cannot have beauty of form with an evil nature. 
pdpa-vrttaye na rupam: Kalidasa’s Kumdra-sambhava V. 36. Malli- 
natha cites other passages. Beauty of form and good qualities go to¬ 
gether : yatra akrtih tatra gund bhavanti. Those of good form do not 
behave in evil ways, na surupdh pdpa-samdcdrd bhavanti. In Dasa- 
kumdra-carita, it is said: seyam akrtih na vyabhicarati silam, such 
is the form, the character cannot be different. 

Beauty is a symbol of the divine. Ananda, the beloved disciple 
of the Buddha, said to the Master: ‘Half of the holy life, 0 Lord, 
is friendship with the beautiful, association with the beautiful, 
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communion with the beautiful/ ‘It is not so, Ananda, it is not 
said the Master. ‘It is not half of the holy life; it is the whole of the 
holy life/ Sarnyutta Nikdya. V. 2. 



5. sa vd ay am atmd brahma, vijhdnamayo manomayah prdyia- 
mayas caksurmayah, srotramayah, prthivimaya apomayo vdyu- 
maya dkdsamayas tejomayo' tcjomayah kdmamayo’kdmamayah, 
krodhamayo 'krodhamayo dharmamayo' dharmamayah sarva- 
mayah tad yad etat; idam-mayah adomaya iti. yatliakdri yathacdrl 
tathd bhavati, sddhukdn sddhnr bhavati, papakdrl pdpo bhavati; 
punyah pnnyena karmana bhavati, papah papena; athau khalv 
ahull; kdmamaya evdyam pimisa Hi, sa yathdkdmo bhavati, 
tat kratur bhavati, yat kratur bhavati, tat karma kurute, yat 
karma kurute, tat abhisampadyate. 

5. ‘That self is, indeed, Brahman, consisting of (or identified 
with) the understanding, mind, life, sight, hearing, earth, 
water, air, ether, light and no light, desire and absence of 
desire, anger and absence of anger, righteousness and absence 
of righteousness and all things. This is what is meant by saying, 
(it) consists of this (what is perceived), consists of that (what is 
i nferred) . Ac cordmg as^o^ acts.- aeGQ-r ding as„one behaves, so 
doS^he. become^ The doer of good becomes good, the doer of 
evil becomes evil. One becomes virtuous by virtuous action, 
bad by bad action. Others, however, say that a person consists 
i of desires. As is his desire so is his will; as is his will, so is the 
deed he does, wEafever deed he does, that he attains. 

See Manu II. 4. Cp. Plato: ‘Such as are thelrend of our desires 
and the nature of our souls, just such each of us becomes/- Laws . 
904. C. b 

kratuh; will, resolve, adhyavasayah, niicayah. S. 

attains: gains the fruit thereof, tadlyam phalam abhisampadyate. S. 

tasya phalam ca prapnoti. R. 


6. tad esa sloko bhavati: 

tad eva saktah saha karmanaiti lihgam mano yatra nisaktam 
asya; 

prapyantam karmanas tasya yat kirn ceha karoty ay am. 

tasmdl lokdt punar aiti asmai lokaya karmane 
iti nu kdmayamanah; athakamayamanah, yo'kdmo niskdma 
dpta-kama dtma-kdmah, na tasya prana utkrdmanti, brahmaiva 
san brahmdpycti . 

6. ‘On this there is the following verse: “The object to which 
the mind is attached, the subtle self goes together with the 
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attached to it alone. Exhausting the results of 
fever works he did in this world he comes again from that 
world, to this world for (fresh) work.” This (is for) the man who 
desires. But the man who does not desire, he who is without 
desire, who is freed from desire, whose desire is satisfied, whose 
desire is the self; his breaths do not depart. Being Brahman he 
goes to Brahman . 


Desire is the root of empirical existence: samsdra-mula . 

The subtle body is called mind because mind is the chief factor 
of the subtle body, manah pradhanatvat lihgasya. mano lihgam ity 
ucyate. S. 

He who has desires continues subject to rebirth. 

The man free from desires realises Brahman even here: sa ca 
vidvdn apta-kdniah dtma-kdmatayd ihaiva brahmabhutah. §. What the 
blind need is to receive sight. Sight is not change of place or trans¬ 
porting into another world. One need not wait for the death of the 
body, na sanra-pdtottara-kdlam .Freedom is the cessationof ignorance,' 
ayidyd-nivyiti. He in whom desire is stilled suffers no rebirth. 


7. tad esa sloko bhavati: 

yadd sarve pramucyante kdma yesya hrdi sritdh , 
atha martyo’mrto bhavati , atra brahma samasnnte 
iti tad yathahinirvlayani valmike mrtd pratyastd sayita, evarn 
evedam sariram setc . atliayam asanro’mrtah prdno brahmaiva, 
teja eva; so'ham bhagavate sahasram daddmi , iti hovdca 
janako vaidehah. 

7. ‘On this there is the following verse: “When all the desires 
that dwell in the heart are cast away, then does the mortal 
become immortal, then he attains Brahman here (in this very 
body).” Just as the slough of a snake lies on an anthill, dead, 
cast off, even so lies this body. But this disembodied, immortal 
life is Brahman only, is light indeed, Your Majesty.' T give you, 
Venerable Sir, a thousand cows,' said Janaka (King) of Videha. 

See Kafka VI. 14. 

, pratyasta: cast away, pratiksip'a. 

V : When we identify ourselves with the body under the influence of f 
desires and past work, we are embodied and mortal. When we 
become disembodied we become immortal, as we are no longer 
committed to embodiment, kdma-karma-prayukta-sanrdtma-bhdvcna i 
hi purvam sasanro martyas ca, tad viyogad atheddnm asarirah, ata eva i 
camrtah. S. 

light indeed: ajhdna-laksandndhakdra-pratihhata eva. R. 
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tad etc sloka bhavanti: 

anuh pantha vitatah puranah; mam sprslo’nuvitto mayaiva, 
tcna dhira api yanti brahmavidah svargath lokatn ita 
urdhVam vimuktah. 

8. ‘On this there are the following verses: ‘‘The narrow ancient 
path which stretches far away, has been touched (found) by 
me, has been realised by me. By it, the wise, the knowers of 
Brahman go up to the heavenly world after the fall of this 
body, being freed (even while living). 


anuh: narrow, being difficult to comprehend, suksmah durvijhey- 
atvdt. S. ' ' 

vitatah: stretching far away, vistirnah vispasta-tarana-helutvdd vd. 
V is vitarah. leading across. 

The teachers are the path-finders. The Buddha speaks of the 
ancient way, the wayfarer bound for home ‘from which there is 
no coming back again.’ RumI attributes to Jesus, the Logos, ‘For 
the true believers I become a bridge across the river.’ Mathnawi 
IV. io. 70. The Bodhisattva makes of himself a bridge, atldnam 
samkamam katva, by which we cross. Having first crossed over 
himself, he serves as a bridge for others. ‘I am the way.’ John XIV. 6. 
touched by me: found by me, maya-labdhah. 8. 
itah: asmdc charlra-pdtdd 8. 

They are freed even while in the body: jlvanta eva vimuktds 
santah. S. 

Cp. Taittiriya Brahmana : ‘He who makes the self (atman) his 
wayfinder is no longer stained by evil action.’ III. 12. 9. 8. 

Sometimes the verse is interpreted differently. They go beyond 
the heavenly world. There is a reading to this effect : 
tena dhira api yanti brahma-vida utkramya svargam lokam ito vimuktah 1 

9. tasmin suklam uta nilam ahtth, pihgalam, hcmtam, lohitam 
ca 

csa pantha brahmana hanuvittah tenaiti brahmavit punyakrt 
taijasas ca 

.9. ‘ “On that path they say there is white, blue, yellow, green 
and red. That path was found by a Brahmana and by it goes 
the knower of Brahman, the doer of right and the,shining one.” 


These colours do not affect the path of realisation darsana-mdrgasya 
ca suklddi-varndsambhavat. These paths belong to the world of 
empirical existence, na te moksa-mdrgah, samsara-visaya eva hi te. $.♦ 
brahmana: by a Brahmana. parcitma-svarilpenaiva brdhmancna tyak- 
ta-sarvaisanena. £. 

the doer of right: $ finds it difficult to uphold his view that spiritual 
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ind practical activity are incompatible. He cites a number 
iges from M.B., which support his view: 
apunya-punyo parameyam punar-bhava-nirbhaydh 
sdntas sathhydsino ydnti tasmai mohsdtmane namah. XII. 46. 56. 

‘Salutation to that embodiment of liberation whom serene monks, 
fearless about rebirth, attain after the cessation of the effects of 
their good and bad deeds.’ 

nirdsisam, andrambham, nirnamaskdram, astntim 

akstnam, ksina-karmdnam, tain devd brdhmanam viduh. XII. 

269. 34. 


‘The gods consider him to be a knower of Brahman who has no 
desires, who undertakes no work, who does not bow (to others) or 
praise (any one), who remains unchanged, whose work is exhausted.’ 
naitadrsam brdhmanasydsti vittam yathaikata, samata, satyatd ca 
sllam, sthitim, danda-nidhdnam, drjavam, tatas tatas coparamah 
kriydbhyah. XII. 174. 37. 

‘For a knower of Brahman, there is no wealth comparable to the 
sense of oneness, the sense of equality, truthfulness, virtue, stead¬ 
fastness, non-injury, integrity and withdrawal from all activities.’ 

That the knowers of Brahman are doers of good is said by way 
of eulogy. This view of S is not the obvious meaning of the text 
which seems to suggest jhdna-karma-samuccaya. 


10. andham tamah pravisanti ye vidyam updsate 
tato bhuya iva te tamah ya u vidydydrii ratdh. 

10. ‘Into blind darkness enter they who worship ignorance; 
into greater darkness than that, as it were, they that delight 
in knowledge (enter).’ 

See Isa 9. § means by avidya works, and by knowledge the ritual 
part of the Vedas. 

vidydydm: avidyd-vastii-pratipddikdydm karmdrtJtdydm trayydm. S. 


11. anandd ndnia te lokdh, andhena tamasdvrtdh 

tarns te pretydbhigacchanti avidvdmso’budho jandh. 

11. Those worlds covered with blind darkness are called 
joyless. To them after death go those people who have not 
knowledge, who are not awakened. 


See Katha I. 3: ha 3. 

not awakened: devoid of the knowledge of the self, atmdvagama- 
v arjitdh. S. pratyag-atina-vidyd-sunyah. R. 

12. dtmdnam ced vijdmydd ay am asmiti purusah 
him icchan, kasya kdmaya sanram anusamjvarei. 
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12. If a person knows the self as ‘I am this,’, then wi 
what, and for desire of what should he suffer in the body ? 



should suffer: santupyei, sanra-tapam anutapyeta. S. 

What craving can be left in him that he should take to himself 
another body, full of'suffering, to satisfy it ? 


13. yasydnuvittah pratibuddha dtmdsmin samdehyc gahane 
pravistah, 

sa visva-krt, sa hi sarvasya kartd, tasya lokah sa u loka eva. 
13. Whoever has found and has awakened to the self that has 
entered into this perilous inaccessible place (the body), he is 
the maker of the universe, for he is the maker of all. His is the 
world; indeed he is the world itself. 

anuvittah: found, anulabdhah. 5 . 

pralilmddah: awakened, directly realised, saksdtkrtah. S. 
samdehye: perilous, subject to many dangers: anekanartha-samkato- 
pacaye. $. 

gahane: inaccessible, with hundreds and thousands of obstacles to 
obtaining enlightenment through discrimination: aneka-sata-saha- 
sra-viveka-vijhdna-pralipaksa-visame. S. 
loka: world. According to & the Self, the Universal Self. 


14. ihaiva santo’tha vidmas tad vayam, na cet avedir mahaii 
vinastih. 

ye tad viduh, arnrtds te bhavanti, atkctare duhkham evapi- 
yanti. 

14. Verily, while we are here we may know this: if (we 
know it) not we would be ignorant, great is the destruction. 
Those who know this become immortal while others go only to 
sorrow. 

avedih: ignorant, ajnanam bhavati R. 

The Eternal may be realised even while we live in the ephemeral 
body. To fail to realise him is to live in ignorance, to be subject to 
birth and death. The knowers of Brahman are immortal; others 
continue in the region of sorrow. 

Cp. the words in the Homeric hymn to Demeter written about 
the beginning of the sixth century B.c. in Attica: 'Blessed among 
men who dwell on earth is he who has seen these things; but he 
who is uninitiated, aqd has no part in the rites has never an equal 
lot when he has died and passed beneath the dank .darkness.’ Lines 
480 ff. Plutarch quotes from Sophocles: ‘Thrice blessed are those 
mortals who have seen these mysteries before they come to Hades, 
for to them alone is granted true life. All that is evil besets the 
rest.’ W. K. C. Guthrie: The Greeks and their Gods (1950), p. xiii. 
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yadaitam anupasyati atmanam dcvam anjasd, 

Udnam bhuta-bhavyasya, na tato vijugupsate. ’ 

15. If one clearly beholds him as the self, as God, as the 

01 0 what has been and what will be, he does not shrink 

away from him. 

froS the Supreme ^ afl ' aid ’ he does not wish to hide himself 

16. yasmad arvdk samvatsarah ahobhih parivartate, 
tad deva jyotisam jyotih dyur hopdsate’mrtam. ’ 

that Vl u h ait m fron A of Wh 1 ich the y ear evolves with its days, 
that the gods worship as the light of lights, as life immortal 

ayah, life-principle, sarvA-prdni-prandna-hetu-bhiitam. R. 

17. yasmtn pahca panca-jandli dkdsas ca pratisthitah, 
tarn eva many a atmanam, vidvan brahma’mrto’nirtam. 

estahliSw Tn T hl f th r five gr ° UpS 0f flve and s P ace are 
t ? at al T ° ne 1 re S ard as the self. Knowing that 
immortal Brahman I am immortal. 

fn( F Iie gr ? Ups , are the Gandharvas or celestial singers the 
fathers the gods, the demons and the Rdksasas or Titans 
space: the unmanifested principle, avydkrtdkhyah. S. 

18. pranasya prdnam uta caksusas caksuh uta srotrasva 

srotram, 

manaso ye mano viduh, te nieikyut brahma purdnam 
agryam . 

18 They who know the life of life, the eye of the eye the 
ear of the ear and the mind of the mind, they have realised 
the ancient primordial Brahman. 

Kena I. 2. 

udifferent organs do not function if they are not inspired 
by the energy of Brahman. ‘Divested of the light of the self which 
is pure intelligence they are like wood or clods of earth.’ svatah 
nastha-losta-samdni hi tani caitanydtma-jyotis-sunydni. §. 
nieikyuh: have realised, niscayena jhdtavaniah. S. 

19. manasaivanudrastavyam, naiha nanasti kirn cana: 
mrtyoji sa mrtyum apnoti yaj iha ndneva pasyati ' 

19. Only by the mind is it to be perceived. In it there is no 
diversity. He goes from death to death, who sees in it as it 
were, diversity. 


f 
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The mind purified by the knowledge of the Supreme TrutliTinc 
the instructions of the teacher directly realises Brahman .. 
paramdrtha-jhdna-saniskrtenacaryqpadesa-pfirvakam ca. S. Again, ‘the 

mind refined by the subjugation of the body, the mind and the 
senses and equipped with the teaching of the scriptures and the 
teacher forms the instrument by which the self may be seen: 
sdstrdcdryopadesa-janita-sama-damddi-saniskrtam mana atma-darsane. 


karanam. S.B.G. II. 21. 

See Kapha IV. 10-11. 

from death to death: from birth to birth, samsdrat sahisaram. R. 


20. ckadhaivanudrastavyam etad aprameyam dhruvam, 
virajah para akdsad aja dtma mahdn dhruvah. 

• 20. This indemonstrable and constant being can be realised 
as one only. The self is taintless, beyond space, unborn, great 
and constant. 


as one only: as homogeneous pure intelligence without any break in 
it, like space: vijhdna-ghanaikarasa-prakdrendkdsavannirantarena. §. 

Duality is essential for knowledge; as the self is one and there is 
nothing beside it, it is not an object of demonstration: anyena hanyat 
pramiyate, idarn tv ekam eva, ato ’prameyam. £. 
dhruvam: constant, nityam, kutastham avicdli. £. 
virajah: taintless, vigata-rajah. £. rdgddi-dosa-rahitah. R. 


21. tarn eva dhiro vijhdya prajhdm kurvlta brdhmanah 
nanudhyayad bahiin sabddn i vaco vigldpanam hi tal iti. 

21. Let a wise Brahmana after knowing him alone, practise 
(the means to) wisdom. Let him not reflect on many words, for 
that is mere weariness of speech. 

vijhdya: knowing by means of the study of the scriptures and logical 
reflection: sravana-manandbhydmjhdtvd. R. prajhdmnididhyasanam. 

R. 

vigldpanam: weariness, visesena glani-karam srama-karam hi. S. 

The Real cannot be known by vain and idle arguments. 

22. sa vd esa mahdn aja atma yo’yam vijhdnamayah pranesu; 
ya cso'ntar-hrdaya akasah tasmin sete, sarvasya vast, sarva- 
syesanah, sarvasya dhipatih; sa na sddhuna karmana bhiiyan 
no evilsddhund kamydn. esa sarvesvarah, esa bhutadhipatih, 
esa bh fdapdlah. esa setur vidharana esam lokandm asambheddya. 
lam clam vedanuvacanena brahmana ' vividisanti, yajhcna, 
danena, iapasdnasakena; darn eva viditvd munir bhavati, 
etam eva pravrajino lokam icchantah pravrajanti. etadd ha sma 
vai tat piirve vidvarhsah prajarn na kdmayante: kirn prajaya 
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ydmah; yesam no’yam *dtmayam loka iti. te ha sm, 

- raisayidyds ca vittaisanayas ca lokaisanayas ca. vyutthdya, 
atha bhiksd-caryam caranti; yd hy eva putraisand sa vittaisand, 
yd vittai$ana sa lokaisaijd; ubhe hy etc esane eva bhavatah sa 
esa ncti nety dtmd; agrhyah, na hi grhyate; aslryah, na hi siryate; 
asangah, na hi sajyate; asito na vyathatc, na risyati; etam u 
haivaite na tarata iti, atah papam akaravam iti, atah kalydnatn 
akaravam iti; ubhe u haivaisa etc tarati, nainam krtakrtc tapatah. 

22. Verily, he is the great unborn -Self who is this (person) 
consisting of knowledge among the senses. In the space within 
the heait lies the controller of all, the lord of all, the ruler of all. 
lie does not become greater by good works nor smaller by 
evil works. He is the bridge that serves as the boundary to keep 
the different worlds apart. Him the Brahmanas seek to know by 
the study of the Veda, by sacrifices, by gifts, by penance, by 
fasting. On knowing Him, in truth, one becomes an ascetic. 
Desiring Him only as their worlds, monks wander forth. Verily, 
because they know this, the ancient (sages) did not wish for 
offspring. What shall we do with offspring (they said), we who 
have attained this Self, this world. They, having risen above 
the desire for sons, the desire for wealth, the desire for worlds, 
led the life of a mendicant. For the desire for sons is the desire 
for wealth and the desire for wealth is the desire for worlds; 
both these are, indeed, desires only. This Self is (that which has 
been described as) not this, not this. He is incomprehensible 
for He is never comprehended. He is indestructible for He 
cannot be destroyed. He is unattached for He does not attach 
himself. He is unfettered, He does not suffer, He is not injured. 
Him (who knows this) these two (thoughts) do not overcome, 
for some reason he has done evil or for some reason he has 
done good. He overcomes both. What he has done or what he 
has not done does not burn (affect) him. 

See III. 5.1; in. 9.26; IV. 2.4. 

setu: bridge. Agni (hire) is spoken of as bridge: tvan nas tantur uta 
setur ague: Taittiriya Brdhmana. II. 4. 2. 6. Agni becomes the 
path of deva-ydna. 

Ceremonial observances are treated as means for purification See 
B.G. XVIII. 5. 

Fasting is restraint, pot abstinence, not starvation which will 
mean death: kdnidnasanatn andsaham, na tu.bhojana-ntvf'ttih bhoja- 
na-nivrttau mriyata eva. $. 

The monastic orders which developed in Buddhism and Jainism 
are forecast here. 

K 
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•d 23. tad esa rcabhyuktam: 

esa nityo mahima brdhmanasya 11a vardhate karmand no 
kantydn 

tasyaiva sydt pada-vit, tarn viditva na lipyate karmand 
papakena, 

iti tasmdd [evam-vit, sdnto ddnta uparatas titiksuh samdhito 
bhuivd, atmany evdlmanam pasyati, sarvani dtmanani pasyati; 
nainam pdpmd tarati, sarvam pdpmdnam tarati; nainam papmd 
tapati, sarvani pdpmdnam tapati; vipapo virajo ’vicikitso brdh- 
mano bhavati; esa brahma-lokah, samrdt; enam prdpito’si iti 
hovdca yajhavalkyah; so’ham bhagavatc videhan daddmi, mam 
capi saha dasyayeti. 

23. This very (doctrine) has been expressed in the hymn. 
This eternal greatness of the knovver of Brahman is not in¬ 
creased by work nor diminished. One should know the nature 
of that alone. Having found that, one is not tainted by evil 
action. Therefore he who knows it as such, having become calm, 
self-controlled, withdrawn, patient and collected sees the Self 
in his own self, sees all in the Self. Evil does not overcome him, 
he overcomes all evil. Evil does not burn (affect) him, he burns 
(consumes) all evil. Free from evil, free from taint, free from 
doubt he becomes a knower of Brahma. This is the world of 
Brahma, Your Majesty, you have attained it, said Yajnavalkya. 
Janaka (King) of Videha said, ‘Venerable Sir, I give you the 
(empire of) Videhas and myself also to serve you.’ 

pada-vit: he who knows the nature: padasya vetta, padyate gamy ate 
jhdyata iti mahimnas-svarupam eva padam. S. 

having become calm: the Bhdgavaia defines the state of tranquillity as 
one in which there is not grief nor happiness, nor worry, nor hatred, 
nor longing, not even any desire. 

nayaira duhkham na sukham na cintd, nai dvesa-rdgau na ca kdcid 
icchd. 

rasah sa sdntah kathito munmdraih sarvesu bkdvesu samah 
pramanah. 

24. sa vd esa mdhdn aja alma, annddo vasu-ddnah; vindate 
vasu ya evani veda. 

24. This is that great unborn Self, who is the eater of food 
and the giver of wealth. He who knows this obtains wealth. 

fc 

the eater of food: sarva-bhutasthas sarvdnndndm attd. S. He dwells 
in all beings and eats all food which they eat. 
the giver of wealth : the giver of - the fruits of actions. He enables 
all beings to obtain the results of their actions, dhanam sarvaprani- 
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\halam, tasya data, prdninam yatha-karma-fihalena yojayitet 


jayitety^'-*^ 


25. sa vd esa mahdn ajatma, ajaro, amaro’ mrto’bhayo brahma; 
qbhayam vai brahma, abhayam hi vai brahma bhavati ya evarii 
veda. 

25. This is that great unborn Self who is undecaying, undying, 
immortal, fearless, Brahman. Verily, Brahman is fearless. He 
who knows this becomes the fearless Brahman. 


Fifth Brdhmana 

THE SUPREME SELF AND THE SUPREME VALUE 

1. atha ha ydjhavalkyasya dve bharye babhilvatuh, maitreyl 
ca katyayani' ca. tayor ha maitreyl brahma-vadinl babhuva, 
strl-prajhaiva tarhi katyayani. atha ydjhavalkyo’nyad-vrttam 
upakarisyan. 

1. Now_ then, Yajnavalkya had two wives, Maitreyl and 
Katyayani. Of these (two) Maitreyl was a discourser on Brahma- 
knowledge, while Katyayani possessed only such knowledge as 
women have. Now then, Yajnavalkya when he wished to get 
ready for another mode of life— 

See II. 4. 

S holds that in this dialogue between Yajnavalkya and Maitreyl, 
logical argument is advanced in support of scriptural statements: 
tarka-pradhanam hi ydjhavalkyiyam kandam. 
discourser on Brahma-knowledge: brahma-vadana-sila. S. 

2. maitreyi, iti hovdca yajhavalkyah, pravrajisyan vd are’ham 
asmat sthdndd asmi; hanta te’naya kdtydyanydntam karavdniti. 

2. ‘Maitreyi,’ said Yajnavalkya, To, verily, I am getting 
away from this state (into the forest). Forsooth, let me make 
a settlement for you and that Katyayani, 

3. sd hovdca maitreyl: yan mi ma iyam, bhagoh, sarvd prthivl 
vittena pimia syat, sydm nv aham tendmrtd: aho na iti, na iti, 
hovdca ydjhavalkyafi; yathaivopakaranavatam jivitam, tathaiva 
te jivitam syat; amrtatvasya tu ndsdsti vittencti. 

1 3- Then said Maitreyi: 'My Lord, if, indeed, this whole earth 
filled with wealth were mine, do I become immortal by it or 
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^™?’ ‘No,’ replied Yajnavalkya. ‘As the life of people 
"nave plenty of things will your life be, but there is no hope of 
immortality through wealth.’ 

4. sa hovaca maitreyi: yendham ndmrtd sydm, kirn aharii icna 
kurydm. yad eva bhagavdn veda, tad eva me bruhiti. 

4. Then Maitreyi said: 'What shall I do with that by which 
I do not become immortal? What you know (of the way to 
immortality). Venerable Sir, that, indeed explain to me.' 

5. sa hovaca yajhavalkyah: priyd vai khalu no bhavatl sati 
priyam avrdhat. hanta tarhi, bhavati, etad vydkhydsydmi te, 
vyacaksanasya tu me nididhyasasveti. 

5. Then Yajnavalkya said: ‘You have been truly dear to me 
(even before), now you have increased your dearness. Therefore, 
if you wish, my dear, I will explain it to you. As I am expounding 
to you, seek to meditate on it.’ 

priyaiva purvam khalu nah, asmabhyam bhavatl, bhavanti satl priyam 
evavrdhat, vardhitavati, nirdharitavaty asi. S. 

6. sa hovaca: na vd are patyuh kamdya patih priyo bhavati, 
dtmanas tu kamdya patih priyo bhavati; na va arc jayayai 
kdmaya jdya priya bhavati, dtmanas tu kamdya jdyd priyd 
bhavati; na va are putrandm kamaya putrah priyd bhavanti, 
dtmanas tu kamaya putrah priyd bhavanti; na va are vittasya 
kamaya vittam priyam bhavati, dtmanas tu kamaya vittam 
priyam bhavati; na vd are pasiindm kamaya pasavah priya 
bhavanti, dtmanas tu kdmaya pasavah priyd bhavanti; na vd are 
brahmanah kamdya brahma priyam bhavati, dtmanas hi kamaya 
brahma priyam bhavati; na vd are ksatrasya kamdya ksatram 
priyam bhavati, dtmanas tu kamdya ksatram priyam bhavati; 
na vd are lokdndm kdmaya lokah priyah bhavanti, dtmanas tu 
kamaya lokah priyd bhavanti; na vd are devanam kamdya devdh 
priyd bhavanti, dtmanas tu kamdya devdh priya bhavanti; 
na vd are vedandm kdmaya veddh priya bhavanti, dtmanas 
tu kamaya veddh priya bhavanti. na vd are bhiitanam kdmaya 
bhutani priyani bhavanti, dtmanas tu kdmaya bhutdni priyani 
bhavanti; na vd are sarvasya kamaya sarvam priyam bhavati, 
dtmanas tu kamaya sarvam priyam bhavati. dtmd vd are 
drastavyah irotavyo mantavyo nididhyasitavyah, maitreyi; dtmani 
khalv are drste, &ute t mate, vijhate, idarh sarvam viditam. 

6 . Then, he (Yajnavalkya) said: ‘Verily, not for the sake of 
the husband is the husband dear but for the sake of the Self 
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husband dear. Verily, not for the sake of the wife is the’ 
Fite dear but for the sake of the Self is the wife dear. Verily, 
not for the sake of the sons are the sons dear but for the sake 
of the Self are the sons dear. Verily, not for the sake of wealth 
is wealth dear but for the sake of the Self is wealth dear. Verily, 
not for the sake of the cattle are the cattle dear but for the sake 
of the Self are the cattle dear. Verily, not for the sake of the 
Brahmana is the Brahmana dear but for the sake of the Self is 
the Brahmana dear. Verily, not for the sake of the Ksatriya 
is the Ksatriya dear but for the sake of the Self is the Ksatriya 
dear. Verily, not for the sake of the worlds are the worlds dear 
but for the sake of the Self are the worlds dear. Verily, not for 
the sake of the gods are the gods dear but for the sake of the 
Self are the gods dear. Verily, not for the sake of the Vedas are 
the Vedas dear but for the sake of the Self are the Vedas dear. 
Verily not for the sake of the beings are the beings dear but 
for the sake of the Self are the beings dear. Verily, not for the 
sake of all is all dear but for the sake of the Self is all dear. 
Verily, the Self, Maitreyi, is to be seen, to be heard, to be 
reflected on, to be meditated upon; when, verily, the Self is 
seen, heard, reflected on and known, then all this is known. 




to be heard: from the teacher and the scriptures, deary agatnabhy dm. S. 
to be reflected on: through argument and reasoning, tarkcnopap'attyd, S. 

7 brahma tam paradat, yo’nyatratmano brahma veda; ksatram 
tarn paradat, yo’ nyatrdtmanah ksatram veda; lokas lam paraduh, 
y o’nyatratmano lokdn veda; devds tam paraduh, y o' nyatratmano 
devdn veda; vedas tam paraduh, yo’nyatratmano vedan veda; 
bhutani tam paraduh, y o’ nyatratmano bhutdni veda; sarvam tam 
paradat, yo’nyatrdtmanali sarvam veda; idam brahma, idam 
ksatrain, 'me lokah, ime devdh, ime veddh, imdni bhiitdni, idam 
sarvam, yad ayam dtmd. 

7 Brahmanahood deserts him who knows Brahmanahood in 
anything else than the Self. Ksatriyahood deserts him who 
knows Ksatriyahood in anything else than the Self. The worlds 
desert him who knows the worlds in anything else than the 
Self. The gods desert him who knows the gods in anything else 
than the Self. The Vedas desert him who knows the Vedas in 
anything else than the Self. The beings desert him who knows 
the beings in anything else than the Self. All deserts him who 
knows all in anything else than the Self. This Brahmanahood, 
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Ksatriyahood, and these worlds, these gods, these 
these beings, this all are the Self. 


8. sa yatfid dundubher hanyamdnasya na bahydn, sabdan 
saknuyad grahandya, dundubhes tu grahanena dundubhy-dghdta- 
sya vd sabdo grhitah. 

8. Just as when a drum is beaten, one cannot grasp the 
external sounds but by grasping the drum or the beater of the 
drum, the sound is grasped; 


9. sa yathd sahkhasya dhmdyamdnasya na bahydn Sabdan 
saknuyad grahandya, sahkhasya tu grahanena sahkha-dhmasya 
va sabdo grhitah. 

9. Just as when a conch is blown one cannot grasp the 
external sound but by grasping the conch or the blower of the 
conch, the sound is grasped; 

10. sa yathd vinayai vddyamandyai na bahydn sabdan saknuyad 
grahandya, vinayai tu grahanena vind-vadasya vd sabdo grhitah. 

10. Just as when a Vina (or lute) is played one cannot grasp 
the external sounds but by grasping the vina or the player of 
the vina, the sound is grasped; 


11. sa yathdrdraidhagner abhyahitasya prthag dhumd vinis- 
caranti, evam vd are’sya mahato bhutasya nihsvasitam etad yad 
rg vedo, yajur vedah, sama vedo ’tharvdhgirasa itihdsah purdnam 
vidyd upanisadah slokdh sutrani, anu-vydkhydnani vydkh- 
yandnistam hutam dsitam payitam ay am ca lokah paras ca lokah 
sarvani ca bhutani, asyaivaitani sarvani nihsvasitani. 

11. As from a fire kindled with damp fuel various kinds of 
smoke issue forth, so, verily, from this great being has been 
breathed forth that which is the Rg Veda, the Yajur Veda 
the Sama Veda, the hymns of the Atharvans and the Angirasas, 
legend, ancient lore, sciences, sacred teachings, verses, aphor¬ 
isms, explanations, commentaries, sacrifice, oblation, food, 
drink, this world and the other and all beings. From it, indeed, 
have all these been breathed forth. 

12. sa yathd sarvasdm apahi samudra ekayanam, evam 
sarvesdm sparsdnam tvag ekayanam, evam sarvesdm gahdhdnam 
ndsike ekayanam, evam sarvesdm rasdndm jihvaikdyanam, evam 
sarvesdm rupanam caksur ekayanam, evam sarvesdm sahddndm 
sroiram ekayanam, evam sarvesdm samkalpdndm mana ekayanam, 
evam sarvasdm vidydndiii hrdayam ekayanam, evam sarvesdm 
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anam hastdv ekdyanam, evam sarvesdm ananddndm upastha 
ekdyanam, evam sarvesdm visargdndm payur ekdyanam, evam 
sarvesdm adhvanam padav ekdyanam, evam sarvesdm vedandm 
vdg ekdyanam. 

12. As the ocean is the one goal (meeting-place) of all waters, 
as the skin is the one goal of all kinds of touch, as the nose 
is the one goal of all smells, as the tongue is the one goal of all 
tastes, as the eye is the one goal of all forms, as the ear is the 
one goal of all sounds, as the mind is the one goal of all inten¬ 
tions, as the heart (intellect) is the one goal of all knowledge, 
as the hands are the one goal of all kinds of work, as the genera¬ 
tive organ is the one goal of all forms of delight, as the anus 
is the one goal of all evacuations, as the feet are the one goal 
of all movements, as the (organ of) speech is the one goal of 
all the Vedas. 




13. sa yathd saindhava-ghanah anantaro’bdhyah, krtsno rasa- 
ghana' eva, evam vd are’yam atmd, anantaro’bdhyah, krtsnah 
prajndna-ghana eva; etebhyo bhiitebhyah samutthaya, tany evd- 
nuvinasyati na pretya samjndsti, iti are bravimi, iti hovaca 
ydjnavalkyah. 

13. ‘As a mass of salt is without inside, without outside, is 
altogether a mass of taste, even so, verily, is this Self without 
inside, without outside, altogether a mass of intelligence only. 
Having arisen out of these elements (the Self) vanishes again in 
them. When he has departed there is no more (separate or 
particular) consciousness. Thus, verily, say I’, said Yajnavalkya. 

Particular consciousness is due to association with elements; | 
when this association is dissolved through knowledge, knowledge of 
oneness is obtained and particular consciousness disappears. 

14. sa hovaca maitreyi: atraiva via bhagavdn mohdntam 
apipipat ; na vd aham imam vijdndmiti. sa hovaca ; na vd are’ 
ham moham bravimi, (iviniisi vd are’yam atmd, an-ucchitli- 
dharma. 

I 4 - Then Maitreyi said: ‘Here, indeed, Venerable Sir, you 
«ave caused me to reach utter bewilderment. Indeed,’ I do not 
at all understand this (the Self).’ He replied, ‘I do not say 
anything bewildering. This Self, verily, is imperishable and of 
indestructible nature. 

indestructible nature: it is not subject to destruction either in thei 
lorm of change or extinction, ndpi vikriya-laksano, ndpy uccheda -■ 
laksano vindso’sya vidyate. $. 
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5. yatra hi dvaitam iva bhavati, tad itara itaram pasj 
ad itara itaram jighrati, tad itara itaram rasayate, tad itara 
itaram abhivadati, tad itara itaram srnoti, tad itara itaram 
vijdnati; yatra tv asya sarvam dtmaivdbhut, tat kena kam pasyet, 
tat kena kamjighret, tod kena kam rasayet, tat kena kam abhivadet, 
tat kena kam spiny at, tat kena kam manvita, tat kena kam 
spriet, tat kena kam vijaniydt; yenedam sarvam vijdnati, tarn 
kena vijaniydt. sa esa neti n ety dtma; agrhyah, na hi grhyate, 
asiryah na hi siryate; asahgah, na hi 'sajyate, asito, na vyathate, 
na risyati. vijndtdram are kena vijaniydt, ity uktdnusdsandsi, 
maitreyi; etdvad are khalv amrtatvam, iti hoktvd, yajhavalkyo 
vijahdra. 

15. ‘For where there is duality as it were, there one sees 
the other, one smells the other, one tastes the other, one speaks 
to the other, one hears the other, one thinks of the other, 
one touches the other, one knows the other. But where every¬ 
thing has become just one’s own self, by what and whom should 
one see, by what and whom should one smell, by what and 
whom should one taste, by what and to whom should one 
speak, by what and whom should one hear, by what and of 
whom should one think, by what and whom should one touch, 
by what and whom should one know? By what should one 
know him by whom all this is known? T hat self is (to be 
described as) not this, not this. He is incomprehensible for he 
cannot be comprehended. He is indestructible for He cannot be 
destroyed. He is unattached for He does not attach himself. 
He is unfettered, He does not suffer, He is not injured. Indeed, 
by what would one know the knower? Thus you have the in¬ 
struction given to you, 0 Maitreyi. Such, verily, is life eternal.’ 
Having said this, Yajnavalkya went away (into the forest). 

See III. 9. 26; IV. 2. 4; IV. 4. 22. 
vijahdra: went into the forest, pravrajitavdn. S. 
by what would one know the knower? The suggestion is that the knower 
cannot be known in the usual way. He can only be experienced. 

S makes out that all the four chapters had the one end in view, 
knowledge of Brahman, culminating in renunciation: brahtna-vidyd 
samnydsa-paryavasana, etavdn upadesa, etad veddnusdsanam, esa 
parama-nistha, esa purusartha-kartavyatdnta iti. S. > 

This is the instruction, this is the teaching of the Vedas, this is 
the ultimate goal/this is the end of man’s effort to achieve his 
highest good. 

Different views are expressed according to the B.S., about the 
/ relation of the individual and the universal Self. A^marathya holds 
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te unity of tlie two is emphasised to indicate that when flK'b I , 
ersal Self is seen all else is seen. I. 4. 20. Audulomi thinks that 
identity taught here refers to the state which the individual 
finally attains when he is released from all limitations. I. 4. 21. 
Kasakrtsna holds that the identity is taught because the individual 
is the form in which the Universal exists. I. 4. 22. 


Sixth Brahmana 


THE SUCCESSION OF TEACHERS AND PUPILS 


1. atha vamiah. pautimdsyo gaupavanat, gaupavanah pauti- 
mdsydt, pautimdsyo gaupavanat, gaupavanah kauiikat, kauiikah 
kaundinydt, kaundinyah iandilyat, iandilyah kausikac ca 
gautamac ca, gautamah — 

1.^ Now the line of tradition. Pautimasya (received the 
teaching) from Gaupavana, Gaupavana from Pautimasya, 
lautimasya from Gaupavana, Gaupavana from Kausika, 
Kausika from Kaundinya, Kaundinya from handily a, Sandilya 
from Kausika and Gautama, Gautama— 


2. dgnivesyat, dgnivesyo gargyat, gargyo gargyat, gargyo 
gautamdt, gautamah saitavat, saitavah par diary ay anat pdra- 
saryayano gdrgydyandt, gdrgydyana udddlakdyandt, ' uddalakd- 
yano jabalayanat, jabdldyano mddhyandindyandt, mddhyan- 

S -! aU - ar i y - aVd \ T kardya ^ ^dyandt, kdsayanah 
sayakayanat, sayakayanah kaustkdyaneh, kauiikdyanih— 

cLllT- Agm / e ^ a > A S nive sya from Gargya, Gargya from 
& W p- ^ argY - afromGau _ tama : Gautama fromSaitava, Saitava 
ni f ai a ' a ^ a C Par - ar yayana from Gargyayana.Gargya- 
yapa from Uudalakayana, Uddaiakayana from fabalavana, 
Jabalayana from Madhyandinayana, Madhyandinayana‘from 
Saukarayana, Saukarayana from Kasayana, Kasayana from 
ayakayana, Sayakayana from Kausikayani, Kausikayani- 


- 3 - _ ghrtakauiikdt, ghrtakauiikah par diary ay anat, pdrd- 
dst{rh' a> ' l{ -^ 'Pardiarycit, pdraiaryo jdtukarnyat, jatiikarnya 
ciif f),, ; ca ydskac ca, dsurayanas traivaneh, traivanir 

bhdrnd--- 6 ^ au P a i andhantr asureh, dsurir 'bhdradvdjdt, 
rmf Vl -{ a ^reyat, dtreyo manteh, mantir gautamdt, gautamo 
kaii -P , S autamo vdtsydt, vdtsyah idr.dilydt, sandtlyah 
isoryat kapydt, kaiioryah kdpyah kmndra-kdntdt, kumdra- 

K* 
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r^mjito galavat, galavo vidarbhi-kaundinydt, vidarbht-kaundi ^ 
mtsanapato bdbhravat , vatsanapad bdbhravah pathah saubharat , 
panthdh sanbharoydsydd dhgirasdt, aydsya dngirasa abhutes 
ivastrdt, dbhutis tvdstro visva-yupdt tvastrdt, visva-rupas ivdstro 
’svibhyam, asvinau dadliica ditharvandt, dadhyahn atharvano 
’tharvano daiva t, atharvd daivo mrtyoh pYddhvamsanat, nirtyuJi 
prddhvamsanah pyadhvanisandi, pyadhvamsana ekarsch , ekaysir 
vipracittehy vipyacittiy vyastch, vyastih sandy oh, sanayuh sand-, 
tandt, sandtanah sanagat , sanagah paydmcsthinah, payamesthi 
byahmanah , byahma svayambhu , byahmane namah. 

3. from Ghrtakausika, Ghrtakausika from Parasaryayana, 
Parasaryayana from Parasarya, Parasarya from Jatukarn^a, 
Jatukarnya from Asurayana and Yaska, Asurayana from 
Traivani, Traivani from Aupajandhani, Aupajandhani from 
Asuri, Asuri from Bharadvaja, Bharadvaja from Atreya, 
Atreya from Manti, Manti from Gautama, Gautama from 
Gautama, Gautama from Vatsya, Vatsya from Sandilya, 
Sandilya from Kaisorya Kapya, Kaisorya Kapya from Kumara- 
harita, Kumara-harita from Galava, Galava from Vidarbhi- 
kaundinya, Vidarbhi-kaundinya from Vatsanapat. Babhrava, 
Vatsanapat Babhrava from Pathin Saubhara, Pathm Saubnara 
from Ayasya Angirasa, Ayasya Angirasa from Abhuti Tvastra, 
Abhuti Tvastra from Visva-rupa Tvastra, Visva-rupa lvastra 
from the two AAvins, the two Asvins from Dadhyahn Athai vapa, 
Dadhyahn Atharvana from Atharvan Daiva, Atharvan Daiva 
from Mrtyu Pradhvamsana, Pradhvamsana from Ekarsi, 
Ekarsi from Vipracitti, Vipracitti from Vyasti, Vyasti from 
Sanaru, Sanaru from Sanatana, Sanatana from Sanaga, Sanaga 
from Paramesthin, Paramesthin from Brahma; Brahma is 
the self-existent. Salutation to Brahma. 


the line of tradition: Udyotakara defines sanipyaddya as uninterrupted 
succession of pupils and teachers by which scriptural knowledge 
is conserved “and transmitted, sanipyaddyo ndma sisyopddhyaya- 
sambandhasya avicchedena sdstra-pydptih. A living culture preserves 
the treasures of the past and creates those of the future. 
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chapter v 
First Brahmana 

BRAHMAN THE INEXHAUSTIBLE 




i. purnam adah, purnam idam, p urnat purnam udacyate 
purnasya punt am adaya purnam evdvasisyate. 

Aum kham brahma, kham purdnam, vayuram kham, iti ha 
smdha kauravydyani-putrah, vedo’yam brahmana viduh; vedainena 
yad vcditavyam. 

x. That is fall, this is full. From fullness fullness proceeds. If 
we take away the fullness of fullness, even fullness then remains. 
(The syllable) Aum is Brahman (who) is the ether, the primeval 
ether, the ether that blows. Thus, verily, the son of KauravyayanI 
used to say. This is the Veda which the knowers of Brahman 
know; through it one knows what is to be known. 

that is full: the reference is to the Absolute. 

this is full: the reference is to the manifested world presided over 
by the Personal Lord. 

While this world in infinite, it has its roots in the Absolute. The 
manifestation of this world does not take away from the fullness 
or integrity of the Absolute. 

veda: the knowledge by which whatever is to be known is known 
vi)anaty anenayad vcditavyam tasmdd vedah. S. 


Second Brahmana 

THE THREE PRINCIPAL VIRTUES 

R traydh prajapatyah prajdpatau pitari brahma-caryam Usuk, 
devamanusya asurah, usitvd brahmacaryam devd ucuhj bravitu 
no bhavaniti; lebhyo haitad aksaram uvdca; da iti, vyajhdsistd 
iti; vyapiasisma iti hocuh, ddmyata, iti na dtthcti, aum iti 
novaca, vyajhdsisteti. 

d*™ ThC v th J edo]d offs P rin g of Prajd-pati, gods, men and 

kn^T!; 1Ve T d T Wlth their father Pr m-paii as students of sacred 
Knowledge Having completed their studentship the gods said, 

a ( lnstruct ) us ’ sir -’ To them then, he uttered the 

‘W*i la ( and asked ) <Have y°n understood?’ Thev (said) 
vve have understood, you said to us “ddmyata,” ‘‘control 
y uiselves . He said, ‘Yes, you have understood.’ 
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he gods are said to be naturally unruly and so are asked 
Practise self-control, adantayUyam svabhdvatah ato ddntd bhavateti. $. 
iisuh: usitavantah. R. 

aura: yes, samyak. S, anujhatn eva vibhajate. A, satyam. R. 


2. atha hainam manuyyd iicuh: bravitu no bhavdn iti; tebhyo 
haitad evdksaram uvdca; da iti; vyajhasistd iti, vyajndsisma 
iti hocuh, datta iti na dttheti; aunt iti hovdca vyajhasisteti. 

2. Then the men said to him, ‘Please tell (instruct) us, sir.’ 
To them he uttered the same syllable da (and asked) ‘Have 
you understood?’ They said, ‘We have understood. You said 
to us “give”.’ He said, ‘Yes, you have understood.’ 


Men are naturally avaricious and so they should distribute their 
wealth to the best of their ability. 

svabhavato lubdhd yilyam, ato yathasaktyd samvibhajata. S. 


3. atha hainam asura iicuh, bravitu no bhavdn iti; tebhyo 
haitad evdksaram uvdca; da iti, vyajhasistd iti, vyajndsisma 
iti hocuh, dayadhvam iti na dttheti, aum iti hovdca vyajhasisteti. 
tad ctad evaisa daivi vag anuvadali stanayitnuh — da, da, da iti, 
damyata, datta, dayadhvam iti. tad etat trayam siksct, damam, 
danam, daydm iti. 

3. Then the demons said to him, ‘Please tell (instruct) us, 
sir.’ To them he uttered the same syllable da and asked, ‘Halve 
you understood?’ They said, ‘We have understood, you said to 
us, "dayadhvam,” “be compassionate.” He said, ‘Yes, you have 
understood.’ This very thing the heavenly voice of thunder 
repeats da, da, da, that is, control yourselves, give, be com¬ 
passionate. One should practise this same triad, self-control, 
giving and compassion. 


The demons are cruel, given to inflicting injury on others, they 
should have compassion and be kind to all: krurd yuyam himsddi- 
parah, ato dayadhvam pranisu daydm kuruteti. S. 

It is suggested that there are no gods or demons other than men. 
If they are lacking in self-control while endowed with other good 
qualities, they are gods; if they are particularly greedy they are 
men; if they are cruel and given to inflicting injury on others, they 
are demons, Men themselves are distinguished into these three classes 
according to their lack of self-control and the possession of other 
defects or according to the tendencies of the three gunas. 
na dcva asura va nye kecana vidyante manusyebhyah. manusydndm 
evdddntd ye ’nyair uttamair gunais satnpanndh, te devdh; lobha- 
pradhana manusyah, tathd hiriisdparah krurdh asurdh. ta eva manusyd 
addntatvddi-dosa-tr'ayam apeksya devddi-sabda-bhdjo bhavanti, itardms 


-MINIS/*,. 



Brhad-aranyaka Upahisad 

'yy _ . ~ 

J^gunan sattva-rajas-tamdmsy apeksya ato mamtsyair eva hi siksitav- 

yam etat trayam iti . §. 

See B.G. XVI. 21. 

Cp. Yajhavalkya Smyti. 1. 4. 122. 

ahimsa satyam dsteyam saucam indriya-nigrahah 
ddnam damo day a sdntih sarvesdm. 

Gautama the Buddha is described as the embodiment of com¬ 
passion, karund, and non-injury, ahimsa. Matrceta in his Sata- 
paiicasatka says: 

kam nu prathamato vandc tvam mahd-karunam uta 
yayaivam api dosajhas ivam samsare dhrtas dram. 

Which shall I first extol, you or the great compassion by which you 
are held so long in sariisara, though knowing its faults so well? 59. 
viruddhesu api vatsalyam pravrttih patitcsvapi 
randresv api k/pdlutvam ka ndmeyam tavaryata. 

}- ou have affection even for the hostile, benevolence even to the 
fallen, tenderness even to the cruel, wonderful is your greatness. 105. 
akrostdro jitah ksantyd drugdhdh svastyayanena ca y 
satyena capavaktdras tray a mditryd jighdmsavah. 
iou overcame the revilers by forbearance, the malicious by blessing, 
the slanderers by truth, the wicked by kindness. 122. 

The three injunctions require us to go about doing good even 
though we find ourselves in a world of evil. Self-control is necessary 
for we must not be elated by success or deterred by failure. Duyd 
01 compassion is more than sympathy or intellectual and emotional 
ee mg. It is love in action, fellowship in suffering. It is feeling as 
^ ° wn circumstances and aspirations to self-perfection which 

nrir/n \ m 0t °* fhese virtues will preserve, promote 

and enhance the values of life. r 1 


1 hird Brdhmana 

BRAHMAN AS THE HEART 

, e ^ a P }a )d'-patir yad hrdayam, etad brahma , etat sarvam . tad 
€ a ’ r y-aksaram; hr-da-yam iti. hr ity ekam aksaram; abhiharanty 
asmai svds cdnye ca t ya evam veda; da ity ekam aksaram, dada- 
a Snia \ SV( *s canye ca ya evam veda; yam, ity ekam aksaram; eti 
wargavi lokam ya evam veda. 

r, *■ This is Praja-pati (the same as) this heart. It is Brahman. 

is all. It has three syllables, hr, da, yarn. Hr is one syllable. 
f? ls °^ n people and others bring (presents) to him who knows 
this. Da is one syllable. His own people and others give to 
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who knows this. Yam is one syllable. He who knows 
goes to the heavenly world. 

hrdayam: heart, that is the seat of intelligence, hrdayasthd buddhir 
ucyate. S. 


Fourth Brahmana 

BRAHMAN AS THE TRUE OR THE REAL 

i. tad vai tat, etad eva tad dsa, salyam eva. sa yo haitan mahad 
yaksam prathamajam veda; satyam brahmeti, jayatimaml lokdn. 
jita in nv asdv asat, ya evam etan mahad yaksam prathamajam 
veda; satyam brahmeti. satyam hy eva brahma. 

i. This, verily, is that. This indeed was that, the true. He 
who knows that wonderful being, the first born as the Brahman, 
conquers these worlds, and conquered likewise may that (enemy) 
be and become non-existent he (for him) who knows that 
wonderful being, the first born as the true Brahman-. 

satya: the true, the real, sat and tyat, the formed and the formless 
elements. 

jitah: conquered, vasikrtaJi. S. and R. 
asau: of the enemy, latriir updsakasya. R. 


Fifth Brahmana 
THE REAL EXPLAINED 

i. dpa evedam agra asuh, td apah satyam asrjanta, satyam 
brahma, brahma frajdpatim, prajdpatir devan. te devdh satyam 
evopdsate, tadetat try-aksaram: sa-ti-yam iti. sa ity ekam aksaram; 
ti ity ekam aksaram, yam iti ekam aksaram: prathama uttame 
aksare satyam, madhyato’nrtam; tad etad anrtam ubhayatah 
satyena parigrhitam satyabhuyam eva bhavati. naivam vidvdmsam 
amrtam hinasti. 

I. In the beginning this universe was just water. That 
water produced the true (or the real), Brahman is the true. 
Brahman (produced) Prajd-pati and Prajd-pati (produced) the 
gods. Those gods meditated on the real. That consists of three 
syllables, sa, ti, yam: sa is one syllable, ti is one syllable, and 
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0 m is one syllable. The first and the last syllables are the truth; 
in the middle is untruth. This untruth is enclosed on both sides 
by truth; it partakes of the nature of truth itself. Him who 
knows this, untruth does not injure. 


@L 


Water is the seed of the universe and in the beginning it is in 
an undifferentiated form: cipo blja-bhutd jagato vyakrtcttmana 9 vas - 
thitdh . S. 

In commenting on Thales' choice of water as the first principle, \ 
Aristotle suggests that ‘he got the notion perhaps from seeing that 1 
the nutriment of all things is moist, and that heat itself is generated 
b} 7 the moist and kept alive by it. . . and that the seed of all creatures 
has a moist nature, and water is the origin of the nature of moist [ - 

things. See W. K. C. Guthrie: The Greeks and their Gods (iqso). * 
p. 134. . h 

1 here is a play on the letter, sa and ya have nothing in common 
with mrtyu and anrta- whereas t occurs in the syllable ti. Untruth 
leads to death. 


2. tad yat tat satyam asait sa adityah. ya esa etdsmin mandate 
puruso yas cay am daksine’ksan purusah . tdv etav anyo’nyasmin 
pratisthitau; rasmibhir eso’smin pratisthitah pranair ay am 
amusmin, sayadotkramisyan bhavali . suddham evaitan mandalam 
pasyati. nainam etc rasmayah pratyuyanti. 

2. Now what is the true that is the yonder sun. The person 

k° 1 , S , ther f m that orb and the person who is here in the right 

+1 ° n ea v ch l . other - ^ugh his rays that one 

When on, it T’’ !Y °7 the vital breaths this one on that. 

mvs no tnnrl ab * ° 1 depart> he sees that orb as clear. Those 

rays no moie come to him. 

suddham: clear, rasmi-pratighata-rahitam. R. 

> T Tf. e f jasmin mandate purusah, tasya bhur iti sirah; 
ekam sirah, ekam etad aksaram; bhuva iti balm; dvau bdhu, dve 
ete aksare; svar iti pratisthd; dve prathisthe dve etc aksare. 
syopamsad ahar ih\ hanti pdpmdnamjahdti ca,ya evam veda. 

thG , ? erSOn 111 that orb > the syhable bhuh is the head; 
-pi e lead is one and this syllable is one. Bhuvah is the arms. 

tVet Tn are two arms and these are two syllables'. Svah is the 
na ™ •? are two feet and these are two syllables. His secret 
behind. 1S W ^° ^ 110ws ^is destroys evil and leaves it 

pratisthd: feet, pdda. R. 

upanisat: secret name, rahasya-ndma. R. 
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4. yo’yam daksine'ksan purusah, tasya bhur iti sir ah, eh 
Hr ah, ekam etad aksaram; bhuva iti bdhii; dvau bahu, dve cte 
aksare; svar iti pratisthd; dve pratisthe, dve ete aksare. tasyo- 
panisad aham iti; hanti papmdnam jahdti ca ya evam veda. 

4. Of this person who is in the right eye, the syllable bhiih 
is the head. The head is one and the syllable is one. Bhuvah is 
the arms. There are two arms and these are two syllables. 
Svali is the feet. There are two feet and these are two syllables. 
His secret name is T.' He who knows this destroys evil and 
leaves it behind. 


In some cosmogonic hymns Satyam or Skambha is represented as 
turned upside down, his head being bhiih, his arms bhuvas and his 
feet svah. 


Sixth Brahmana 
THE PERSON 

1. manomayo’yam purusah, bhdh satyah tasminn antar-hrdaye 
yatha vrihir vd ydvo va. sa esa sarvasyeidnah, sarvasyddhipatih, 
sarvam idam prasasti yad idam him ca. 

1. This person who consists of mind is of the nature of light, 
is within the heart like a grain of rice or of barley. He is the 
ruler of all, the lord of all and governs all this whatever there is. 

of the nature of light: bhd eva satyam, sad-bhavah, svarupam yasya 
so'yam bhdh satyah, bhdsvarah. S. 

By meditating on Brahman in the form of mind, we attain identity 
with Him as such, for one becomes what one meditates on: tarn 
yatha yathopdsate tad eva bhavati. Satapatha Brahmana. X. V. 2. 20. 

Seventh Brahmana 

BRAHMAN AS LIGHTNING 

I. vidyud brahma ity dhuh; viddnad vidyut, vidyaty enarn 
pdpmanah, ya evam veda, vidyud brahmeti, vidyud hy eva brahma. 

1 Lightning is Brahman, they say. It is called lightning 
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ruse it scatters (darkness). He who knows it as such that 
lightning is Brahman, scatters evils (that are ranged against 
him), for lightning is, indeed, Brahman. 




scatters: destroys, avakhandayati, vinasayati. Lightning cuts through 
the darkness of clouds as the knowledge of Brahman cuts through 
the darkness of ignorance and evil. 


Eighth Brdhmana 

SPEECH SYMBOLISED AS A COW 

1. vacant dhenum updstta. tasyas catvarah stanah; svdhd-kdro 
vasat-karo hanta-karah svadhd-kdrah; tasyai dvau stanau devd 
upajivanti, svdha-kdram ca, vasat-kdram ca; hanta-karam manu- 
sydh, svadhd-kdram pitarah. tasydh prana rsabhah, mano vatsah. 

1. One should meditate on speech as a milch cow. She has 
four udders which are the sounds, svdha, vasat, hanta and 
svadhd. The gods live on two of her udders, the sounds svdha 
and vasat; men on the sound hanta, and the fathers on the 
sound svadhd. The vital breath is her bull, and mind the calf. 


Ninth Brdhmana 
THE UNIVERSAL FIRE 

1. ay am agnir vaisvdnaro y o'yam antah purusc, yenedam 
annam pacyate yad idam adyate; tasyaisa gkoso bhavati yam 
ctat karnav apidhaya srnoti, sa yadotkramisyan bhavati, nainam 
ghosarn srnoti. 

1 - This fire which is here within a person is the Vaisvdnara 
(the universal fire) by means of which the food that is eaten is 
cooked (digested). It is the sound thereof that one hears by 
covering the ears thus. When one is about to depart (from this 
life) one does not hear this sound. 

thus: by closing with the fingers, ahgullbhydm apidhdnam krtvd. S. 


miSTffy 
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Tenth Brahmana 

THE COURSE AFTER DEATH 



V. 



1. yadd vai puruso’smdl lokat praiti, sa vdyum dgacchali; 
tasmai sa tatra vijihite yatha ratha-cakrasya kham; tena sa 
urdhva dkramatc, sa adityam agacchati; tasmai sa tatra vijihite 
yatha lambarasya kham; tena sa urdhva dkramate, sa candramasam 
agacchati, tasmai sa tatra vijihite yatha dundubhch kham; tena 
sa urdhva dkramate. sa lokam agacchaty asokam ahimam; tasmiii 
vasati sasvatih samdh. 

x. Verily, when a person departs from this world, he goes 
to the air. It opens out there for him like the hole of a chariot 
wheel. Through that he goes upwards. He goes to the sun. 
It opens out there for him like the hole of a lambara. Through 
that he goes upwards. He reaches the moon. It opens out 
there for him like the hole of a drum. Through that he goes 
upwards. He goes to the world free from grief, free from snow. 
There he dwells eternal years. 

lambara: a kind of musical instrument, vaditra-viscsa. S. 
asokam: free from grief, free from mental troubles, mdnasa duhkhena 
vivarjitam. S. 

ahimam: free from snow, free from physical sufferings, sarira-duh- 
kka-varjitum. 

eternal years: He lives there during the lifetime of Hiranya-garbha: 
anantdn samvatsardn. R. 


Eleventh Brahmana 
THE SUPREME AUSTERITIES 


1. etad vai paramam tapo yad vydhitas tapyate; paramam 
haiva lokam jayati, ya evarh veda; etad vai paramam tapo yam 
pretam. aranyam haranti; paramam haiva lokam jayati, ya evam 
veda etad vai paramam tapo yam pretam agnav abhyddadhati. 
paramam haiva lokam jayati, ya evam veda. 

1. Verily, this is the supreme austerity which a man laid up 
with illness suffers. He who knows this wins the supreme world. 
Verily, this is the supreme austerity when they carry a dead 
person into the forest. He who knows this wins the supreme 
world. Verily, this is the supreme austerity when they lay a 
dead person on the fire. He who knows this wins the supreme 
world. 
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y$Mt> with illness: vydtkitah, jvarddi-parigrhltas san. S. 

, Suffering is to be endured. We do not condemn it, anindato 
visidatah. sa csa ca tena vijhdna-lapasd dagdha-kilbisah. 5. 

Retirement to the forest from the village is also an austerity, 
grdmdd aranya-gamanam paramam tapa iti hi prasiddham. 


Twelfth Brdhmana 

i. annum brahma ity eka ahnh, tan na tathu, piiyati vd annum 
rte praiidt; prdno brahma ity eka ahuh, tan na tathd, susyati 
vai prana rte nndt, ete ha tv eva dcvate, ekadhdbhuyam bhutva, 
pai amatam . gacchatah iadd ha smaha prdtrdah pilar am, kim 
svul evaivam viduse sadhu kuryam, kim evasma asddhu kurydm 
ih. sa' ha smaha pdnind: ma pratrda, kas tv enayor ekadhd 
bhuyam bhutva paramatdm gacchattti. tasma u haitad uvdca; 
m ’ l ^ 1, wnnamyai vi; anne himdni sarvdni bhutani vistdnl; ram 
iti, prdno vai ram, prune himdni sarvdni bhutani ramante; 
sarvani ha vd asmin bhutani visanti, sarvdni bhutani ramante, 
ya cvath vcda. 

I. ‘Brahman is food’ say some. This is not so, for, verily, 
food becomes putrid without life. 'Life is Brahman’ say some. 
This is. not so, for life dries up without food. But these two 
deities when they become united attain their highest state. 
So Pratrda said to his father: 'What good, indeed, can I do to 
one who knows this, or what evil, indeed, can I do to him?’ 
The father said to him with (a gesture of) his hand, ‘Oh, no, 
Pratrda, who attains the highest state (merely) by entering 
into unity with these two?’ Then he said to him this. ‘This is vi. 
Food is vi, for all these beings rest in food. This is ram. The 
vital breath is ram, for all these beings delight in life. Verily, 
indeed, all beings enter into him, all beings delight in him who 
knows this.’ 

The mutual dependence of life and matter, prana and anna, is 
brought out. 

Thirteenth Brdhmana 
MEDITATION ON LIFE-BREATH 

i. uktham. prdno vd uktham, prdno hidarh sarvam utthapayati. 
uddhdsmdd uktha-vid virus listhati, ukthasya sdyujyam salokatdhi 
jayati, ya evam veda. 
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The uktha'. The life breath, verily, is the uktha for itl 
ie life breath that raises up all this. From him there rises up 
a son who knows the uktha. He who knows this wins union 
with and abode in the same world as the uktha. 


uktha: a hymn of praise, sastram. $. One should meditate on the 
life-breath as the uktha. 

For uktha as the principal part of the maha-vrata sacrifice, see 
Aitareya Aranyaka II. i. 2 and K.U. III. 3- / ■ i ■ 6 

No man without life ever rises: na hy apranah kascid uthsthah. S. 


2. yajuh. prdno vai yajuh, prune htmdni sarvani hhutdni 
yujyante; yujyante hdsmai sarvani hhutdni sraisthydya. yajusah 
sayujyam salokatdm jay ati, ya evahi veda. 

2. the Yajus: The life-breath, verily, is the yajus for in 
life-breath are all beings here united. United, indeed, are all 
beings for (securing) his eminence. He who knows this wins 
union with and abode in the same world as the \ ajus. 

One should meditate on the life-breath as the yajus. It is the 
name of one of the Vedas, but here is used for the principle of union. 
No one without life has the strength to unite with another: na hy 
asati prdne kenacit kasyacidyoga-sdmarlhyam. S. 

3. sdnta: prano vai sama, prdne himdni sarvani bhutani 
samyahei; samyanci hdsntai sarvani hhutdni sraisthydya kalpante. 
samnah sayujyam salokatdm jay ati, ya evath veda. 

3. The Saman: The life-breath, verily, is the sdman for in 
life do all these beings meet. All beings here meet for securing 
his eminence. He who knows this wins union with and abode 
in the same world as the Sdman. 


kalpante: samarthyante. S. 

4. ksatram: prdno vai ksatram. prano hi vai ksatram; trayatc 
hainam pranah ksanitoh. pra ksatram atram dpnoli. k$atrasya 
sayujyam salokatdm jayati, ya evam veda. 

4. The Ksatra : The life-breath, verily, is the rule, for verily, 
life-breath is rule. The life-breath protects one from being hurt. 
He attains a rule that needs no protection. He who knows this 
wins union with and abode in the same world as the Ksatra. 


ksanitoh: Life protects the body from wounds. It has the property 
of self-repair, sastradi-himsitdt punar mamsendpurayati yasmat. S. 
ksatram atram: V ksatramdtram, obtains identity with the ■ ksatra 
or becomes the life-breath, pvdiio bhavati. S. 
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Fourteenth BrahmaUa 
THE SACRED GAYATRl PRAYER 



i. bhumir antariksam dyauh ity astav aksarani; astaksaram 
ha vd ekam gayatryai padam, ctad u haivasya etat, sa yavad esu 
trisu lokesu, tdvaddha jayati, yo’syd etad evam padam veda. 

i. The earth, the sky and heaven (make) eight syllables. 
Of eight syllables, verily, is one foot (line) of the Gdyatri. This 
(one foot) of it is that. He who knows the foot of the Gayatn 
to be such wins as far as the three worlds extend. 


The Gayatn (or Sdvitri) is a sacred verse of the R.V. It reads:— 
tat savitur varenyam, bhargo devasya dhimahi, dhiyo yo nah praco- 
dayat: We meditate on the adorable glory of the radiant sun; may 
y, e _ ins P ire our intelligence,’ III. 57. 10 There is a metre called 
Gayatn which has three feet of eight syllables each. The Gayatn 
verse is in this metre. 


2. rco yajumsi samani, ity astav aksarani; astaksaram ha 
vd ekam gayatrai padam. etad u haivasya etat. sa yavatiyam 
trayi vidya, tavad ha jayati. yo’syd etad evam padam veda. 

2. Rcah (verses) Yajumsi (sacrificial formulas) Samani 
(chants) (make) eight syllables. Of eight syllables, verily, is one 
foot of the Gdyatri. This (one foot of it) is that (series). He who 
knows the foot of the Gdyatri to be such wins as far as this 
threefold knowledge extends. 

The three Vedas constitute the second foot of the Gdyatri. 

3. prdno’pdno vydnah, ity astav aksarani; astaksaram ha vd 
ekam gayatrai padam. ctad u haivasya etat. sa yavad idam prdiii, 
tavad ha jayati, yo’syd etad evam padam veda. athdsya etad eva 
turiyam darsatam padam paroraja ya esa tapati; yad vai catur- 
tnam tat turiyam; darsatam padam iti, dadrsa iva hy csah; 
paroraja iti, sarvarn n hy evaisa raja upari upari tapati. evam 
haiva sriyd, yasasd tapati, yo’syd etad evam padam veda. 

3. Prana (in-breath), apdna (out-breath), vyana (diffused 
breath) (make) eight syllables. Of eight syllables, verily, is 
°ne foot of the Gayatn. This (one foot of it) is that series. 
He who knows the foot of the Gdyatri to be such wins as far 

his breathing extends. Of this (the Gdyatri) this, indeed, 
is the fourth, the visible foot, above the dark skies (the sun) 
who glows yonder. This fourth is the same as the turiya. It is 
called the visible foot because it has come into sight as it were. 
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s called above the dark skies, because he glows yonder 
her and higher than everything dark. He who knows that 
foot of it to be such, he glows with prosperity and fame. 

darsatam: visible, dadrsa iva, drsyata iva. 


4. saisd gdyalry etasmims turiye darsate pade parorajasi 
pratisthita, tad vat tat satye pratisthitam; caksur vai satyam, 
caksur hi vai satyam; tasmad yad idanim dvau vivadamdndv 
eydtdm aham adariam, aham asrausam iti. ya evarh briiydt; aham 
adarsam iti, tasma eva sraddadhydma. tad vai tat satyam bale 
pratistkitarh; prdno vai oalam; tat prane pratisthitam; tasmad 
ahuh: balaih satydd ogiya Hi. evam vesa gayatry adhyatmam. 
pratisthita sd haisd gaydms tatre; prana vai gaydh; tat prandms 
tatre; tad yad gay dms tatre, tasmad gayatn ndma. sayam evam um 
savitrim anvaha, esaiva sd. sa yasmd anvdha, tasya prandms 
trayate. 

4. That Gayatri rests on that fourth, the visible foot, above 
the dark skies. That again rests on truth. Verily, truth is sight; 
for, verily, truth is sight. Therefore, if now, the two persons come 
disputing, one saying, 'I saw,’ and the other T heard, 1 we should 
trust the one who says, ‘I saw.’ Verily, that truth rests on 
strength. Life-breath, verily, is strength. Truth rests on life- 
breath. Therefore they say that strength is more powerful than 
truth. Thus is that Gayatri based with regard to the self. The 
Gayatri protects the gay as ; the gay as are the life-breaths and 
it protects the life-breaths. Now because it protects the life- 
breath, therefore it is called the Gayatri. That Savitri verse 
which (the teacher) teaches, it is just this. And whomsoever he 
teaches, it protects his life-breaths. 

The three-footed Gayatri consisting of the gross and the subtle 
worlds, rests with its three feet on the sun: yatlui murtdmurtdtmakam 
jagat tri padci gayatri dditye pratisthita. 
ogiyah: ojiyah, more powerful, ojastaram. 

gaydh: life-breaths, prdndh. or the organs such as that of speech 
which produce sound: gdyantiti gaydh vdg npalaksitds caksur-ddayah. 
A. gaya-trdndt gayatri. 


5. tdm haitdm eke savitrim anustubham anvdhnh: vdg anustup; 
etad vdcam anubruma iti. na tathd kurydt. gdyatrim eva savitrim 
anubriiydt.yadiha vd apy evam-vid bahv ivapratigrhr.dti, na haiva- 
tad gayatry a ekam cana padam prati. 

5. Some teach (to the pupil) this Savitri yerse as-an anustubh 
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;rM ( ^ y l ng) sp , eech is an mtubh and that we impart 
• ) that speech to him. One should nnt tin lii-o +k., f Vy.,„ 


■nachi that speech is anustubh and that we impart 

should f , ?r c c t0 him - 0ne shouId not do like that. One 
should teach tne Savitri which is the Gdyatri. Verily if one 

equaHoTs hl J S w * iymuch ( as gifts) that is not at all 

qual to a single foot of the Gdyatri. 


with*the univ°er S U e Ch „w n ! 35 t0 ° niUch f ° r him for he is identified 
le umverse - tta hi tasya sarvatmano bahu-ndmdsti him at. § 


pra'thamam X? l ° k . n £ fm - ldn pratigrhniydt, so’syd etat 
tdvnf fa- r ft'^ a i P l apnuyat; atha ydvatiyam trayl vidyd yas 

yavadidam ‘brdui’ S °’ Sy f. etad dvitl y am padam apnuydt; atha 
Padam d-bmtnt '' ’ u™ ^ V<U P m Bgrhmydt, so’syd etat trtiyam 

parorajdKa*esa “tablt? ^ T iuHyafh da ™atam padam, 
pratigrhniydt. ' t ^ t ‘ naiva kenacandpyam; kuta u etdvat 

accepl^hefctlonr worlds full (of wealth) he would 

in this thrPAf i 11 ° i 11 G&y a trl) . If he receives as much as 

“con 1 ^ o e t e “ "?h edge !° f the Vfdas ) he derive the 
here hr , ?i h receives as much as there is breathing 

tSleS lh ? fo0t of il - But th “‘ fourth, thf 

u • | , ' c ove dark skies, who glows vonder is not 

su“ a,,yone whaisoe ™-- h »» ““> d 
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footed three footed {’ r you are one-footed, two- 

not to You are footless for you do 

above the daik *ls m" k y °'\ ‘ he fourth ’ the visible foot . 
never u May he not attain this (may the enemy- 

bear hatred^ 18 °P ject ^ ( Should th e knower of the Gdyatri) 
‘mav ? 5 Wards anyone he should ) either (use this verse 

no ; r s r ’ Indeedthai wish is «* S 3 

«4tehrwish) salutes thus ° r ,may 1 


fiasthchia . salutation, upetya sthdnam, narnas-karanam . going near 
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staying or saluting. The act of approaching the gods witr^^ 
zxauest. The request may be imprecatory against another or 
auspicious for oneself, dvi-vidham upasthduam, abhicdrikatn, dbhyu - 
dayikavi ca. A. 

footless: in his own unconditioned form, atah parani-parena mru- 
padhikenasvendtmand’padasi. S. 


8. etadd ha vai taj janako vaideho budilam dsvatardsviin i 
uvdca: yan nu ho tad gdyatrl-vid abruthah, atka katham hasti 
bhuto vahasiti. mukham hy asydh, samrdt, na viddm cakdra, iti 
hovaca; tasya agnir eva mukham: yadi ha vd apt balm ivdgnau 
abhyddadhati, sarvam eva tat samdahati; evam haivaivam-vul 
yady api bahv iva papam kurute, sarvam eva tat sampsaya 
iuddhah puto’jaro’mrtah sambhavati. 

8. On this point, verily, Janaka (King) of Videha said to 
Budila Asvatarasvi: ‘Ho, how is it that you who spoke of 
yourself as the knower of Gayatrl, have come to be an elephant 
and are carrying?’ ‘Because, Your Majesty, I did not know its 
mouth,’ said he. Fire is, indeed, its mouth. Verily, indeed, 
even if they lay a large quantity of fuel on the fire it burns it 
all. Even so, (though) one who knows this commits very much 
evil, burns it all and becomes clean and pure, ageless and 


immortal. 


‘Why then being a fool like an elephant dost thou carry (the 
burden of sin of accepting gifts)?’ Madhva. 


Fifteenth Brahmana 

PRAYER TO ADITYA BY A DYING PERSON 

i. hiranmayena patrena satyasydpihitam mukham: 

tat tvam, ptisan, apavrnu, satya-dharmaya drstayc. 
i. The face of truth is covered with a golden disc. Unveil it, 
0 Pusan, so that I who love the truth may see it. 

See Maitri VI. 35. 

apihitam: hidden, for no one whose mind is not concentrated can 
see it, a-samdhila-cetasdm adfsyatvdt. S. ‘Verily, thou art a god that 
hidest thyself.' Isaiah. XLV. 15. , 

mukham: face, essential nature; mukha-sadrsam mana ity arthan. 

Kuranarayana. ' 

pusan: the sun, the god of light, who is the protector of the world: 
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, ^ posanat pusdravih. S. dsnta-posana-svabhdva, whose nature is 
ie_protection of those who seek refuge in him. Vedanta Desika. 
apavrtm: remove the cause of obstruction to the vision, darsana- 
'pratibandha-karatiam apanayet. S. Reality, Heraclitus observed, iikes 
to ^ hide. Fragment 123. Being remains essentially concealed and 
kGl 1S the primary mystery. We are said to behold the truth 
wften the real stands naked before us. When we break down the 
surface of appearances, reality is uncovered. 
satya-dhannaya : to me who have been worshipping truth or who have 
een pine ising virtue as enjoined. S. to me whose principle is truth. 
thought* 116041011 trut ^ w 'th liberation is traditional in Indian 

vJ \^ |,V S divorced from the one, becomes the obscuring 
the i°”t We T* « el rid of the opposition of the one and 

“ P ,°, n as the manifold one which is itself the 

expression of the Absolute One. 


pusann, ckcuse, yama, siirya, praia-patya, vyiiha rasmin 
samuha-tejah 

yut tc 1 up am kalydnatamam, tat te pasyumi yo sav asau 
purusas, so’ham asmi. 

2. 0 Pusan, the sole seer, 0 Controller, 0 Sun, offspring of 
1 rajd-pati, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form. Whosoever is 
that person (yonder), that also am I. 


ekarsih: One who travels alone, eka eva rsati gacchati ity ekarsih. S. 
l he sun moves alone, siirya ekdkl carati. Taittirlya Samhitd VII. 
4- io. 1. 

yama: the controller, sarvasya samyamandd yamah S 

rupam kalydnatamam: of loveliest form. St. John' of the Cross. 

Ie . S()1 j P ra y s to see the Face of God, which is the essential com¬ 
munication of His Divinity to the soul, without any intervening 
Tieclium by a certain knowledge thereof in divinity.’ Dom Cuthbert 
■Butler: Western Mysticism (1922), p. 72. 

so’ham asmi: refers to a form of worship in which the worshipper 
contemplates the immanent God as one with himself. He who 
wen s m the Sun is one with the light in one’s deepest nature. In 
nese verses, the seeker wishes to have God-realization, a direct 
P rception of the Reality. ‘Like as a hart desireth the water-brooks, 
-0 longest my soul after thee, 0 God.’ Psalm XLI. 

3- vciynr anilam amrtam athedam bhasmantam sanram: 

aum krato smara, krtarii smara, krato smara, krtam smara. 
3- May this life enter into the immortal breath; then may 
this body end in ashes. 0 Intelligence, remember, remember 
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iat has been done. Remember, 0 Intelligence, what has been 
done. Remember. 


amrtam anilam: immortal breath. 

Now that I am dying, may my life (vayu) abandoning its bodily 
adjunct enter the immortal.breath. B.U. III. 2. 13. R.V. X. 16. 3. 
Satapatha Brahmana X. 3. 3. 8. Aitareya Brahmana II. 6. According 
to" his physician Eustochius, the last words of Plotinus which he 
heard were: A was waiting for you, before the divine principle in 
me departs to unite itself with the divine in the universe/ 
krato: O Intelligence—the Intelligence has purposes and plans: 
sarhkalpatmaka: Cp. 'Now verily, a person consists of purpose/ 
kralu-maya. C.U. III. 14. 1. At the hour of death, we have to remem¬ 
ber our past and also meditate on the Supreme. 
krtam: what has been done; may mean the perfected. 'Remember 
perfection/ 

kratu: is also sacrifice. The Supreme is the lord of sacrifice. 

By meditating on the Supreme who is the lord of sacrifice, by 
surrendering to Him, we pray for the revelation of His Supreme 
presence: kratiirupinam bh agavai it a m j hdna-yaj ha-go car dm abhimukht 
kurvann tad-anugraham yacate: Vedanta Desika. 

4. agne nay a supathd, rdye asman ; visvdni, deva, vayunani 
vidvdn; 

yuyodhy asmaj juhardnani eno: bhuyistham tc nania-nktirii 
vidhema. 

4. 0 Agni (Fire), lead us, along the auspicious path to 
prosperity, 0 God, who knowest all our deeds. Take away from 
us deceitful sin. We shall offer many prayers unto thee. 


See R.V. I. 189. 1. 

who knowest all our deeds: It is an expression of humility born of 
the sense that we are always in God's presence, that all our thoughts 
and actions are open to His sight. He is at all times present with us. 
take away front us deceitful sin: It is an imploring or supplication 
concerning sins. God is a searcher not of words but of hearts. 
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the six bodily functions and the importance 

OF LIFE-BREATH 

ca'svdndm ° r ¥ lath ca veda > Jyesthas ca srestkas 

smkasca■ “/ “• *****“ 

1. Verilv h P vJ ' a P lca y e ?ambubhusati,yaevamveda. 

the oldest and and the ,latest becomes 

indeed, the oldest * hlS T own P eo P le - Life-breath is, 

the oldest and the greatesfofh'^' ^ who 1 knows this becomes 
Of whom he wishes so 5 ^® people as weU as °* ““se 

01dest U m V H I; ?; U ' IIL 3i *«*» H. 3. 
excellence. The'okteUs not attr ? u ‘f of P rior ‘ty in age and 
is, however, the first in time cs ?, anl y % greatest. The vital force 
’ e nrst ln tlme as well as in importance. 

mimsJha ZLlltt*’- ”*¥** ***** M«Wt 

cvaZvfa * * 4W - api “ 3*5** MMfe* y\ 

2. Verily, he who knows the most excellent v^-. ,, 

most excellent of his own people Speech N inl^ '° + f 63 the 
excellent. He who knows this becomes the !!™? d d, n the most 
own people as well as of those of whom he wishes'solo Wme. 

sSHly'lSW^ Ze^Svaskthatvf^l. ° r C0VCTS ° ne 

dg£'ZksurmifSr prati ! kt ’ mti *»w. traiUnlhaii 
UstLk% 7 ZSl “ ^i Cak - US ‘ l « «. ca iutge c,, frati- 

'3. Verilf h? Wh„ r"’ pr “ M, f“ li im **■ y“ "*»» 
even Snd a k fi n0W V he flrm basis t,as a Slm ,)a “ on 
“deed S ?? t & ™, basls , on uneveu ground. The eve, 
°n even and „n ^ *! th „‘ he eye one has a tan basis 

basis on even »r 71 grou ," d ' c* 5 ' vho knows this has a tan 

ground, h&s a. firm basis on uneven ground. 

kdtaZt* Zi l Smttpadmh v i a ! s r ftdswflt paiyale, yam kamam 
jmm m \ sa "‘f at: srotre hi ™ “tvs veil abhisam- 

veda. ’ ’ ' n msniat P ad yatc, yam kamam kdmayate, ya evam 
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Verily, he who knows prosperity, for him, indee 
attained whatever desire he desires. The ear, indeed, is pros¬ 
perity for in the ear are all these Vedas attained. For him who 
knows this, whatever desire he desires is attained. 

Only he who has the organ of hearing can study the Vedas. 

5. yo ha va dyatanarh veda, dyatanarh svanarh hhavati , 
ayatanahi jandnam. mano va dyatanam, dyatanarh svdndm 
hhavati , dyatanarh jananam, ya evarh veda. 

5. Verily, he who knows the abode becomes the abode of 
his own people as well as of (other) people. The mind, indeed, 
is the abode. He who knows this becomes the abode of his own 
people as well as of (other) people. 

6. yo ha vai prajdtim veda, prajayate ha prajayd pasubhih. 
reto vai prajatih, prajayate ha prajayd paiubhih , ya evarii veda. 

6. Verily, he who "knows procreation procreates himself 
with offspring and cattle. Semen, verily, is procreation. He who 
knows this, procreates himself with progeny and cattle. 

By semen is meant the organ of generation; retasd prajananen- 
driyam upalaksyate. &. 

7. te heme prdnah, a hath sreyase vivadamandh brahma jagmuh, 
tadd hocuh; ko no vasistha iti . tadd hovdca, yasmin va utkrdnta 
idarh sartratn pdptyo rnanyate, sa vo vasistha iti . 

7. These vital breaths, disputing among themselves about 
their self-superiority went to Brahma and said, * Which of us 
is the most excellent V He then said, that one of you is the most 
excellent after whose departure this body is thought to be 
worse off. 

vasistha: V, srestha. 


8. vd‘g ghoccakrama: sd sarhvatsaram prosy a, dgatya, uvaca . 
katham asakata mad rtejlvitiirn iti ; te hocuh / yathd kaldh avadanto 
vdca, prdnantah prdnena, pasyantas caksusd , srnvantah srotrena, 
vidvdhiso manasd, prajayamand retasd, evarn ajivismeti. pravivesa 

ha vdk . . . 

8. (The organ of) speech departed and having remained 
absent for a year came back and said, 'How have you been 
able to live without me?’ They said, 'As the dumb, not speaking 
with speech but breathing with the breath, seeing with the eye, 
hearing with the ear, knowing with the mind, piocreating with 
the semen. Thus have we lived. Then speech entered in. 


miSTfty 
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g/caksiir hoccakrdma. tat samvatsaram prosya, drntya uvdca 

tafc7ksl?d k T- mad > r l e f vitum Ui ‘ te h ocuhyathdndhdh!apasyan- 
vidvdiZ P ra1 ^ nt ^P ra Vena, vadanto vdcd, srnvantah frotrena, 

vetZ l%$! Sa ’ firavii 

came back?r,HT? e ir and u haVing remained absent for a year 

met They said “1 ?,, 0W I i aV , e y ° U been able to live "M™ 1 
breathine^h^^K th l blmd n0t seein § with the eye, but 
with thp g P?r th i f breath ’ s P ea kmg with the speech, hearing 

r ,d ’ procreating » i,h tha 

aa ' e we llved - Then the eye entered in. 

uvdca TIT h 0c . ca j ir ^ ma - tot samvatsaram prosya, a°atya 
asrnvantah svotr^'l m . airte pvitumiti. tehocuh;yathd badhirdh 

pravivesa ha srotram, * ' ^ Jayamana reta sa, evam apvismeti. 

came Sk and d s?id‘-H and i. haVing re ” ained absent for a V« ar 

me?’ They sat ’As h , T y ? U . been able to live without 
ncy said, As the deaf not hearing with the pnr w 

Z e m!nl, p^relSnfwHh £££? 
Ihus have we lived.' Then the ear entered in. S 

avidvamso manasa, trS m Lh pmncm Jadlnto 

caksusa, srnvantah srotrena, Prajdvamdndretain ’ P a J yanta * 
pravivesa ha manah. ' F J yamana retasa, evam apvismeti. 

year came back amTsaid• ba y mg remained absent for a 
without me?’ They said ^As^hr^vt^ , been able to live 

Z - the b ^« 

Semen ’ Th - h™ we .JS Z mKteredl .™ 111 ** 

l f Sa ™ atsam ? h P™sya, agatya, uvdca: 

“prajdvaZ- - 1° pmtum %U ‘ tc hocu ^ yathd klibdh, 

ntaZ caZuT U Z Sa> Pranantah prdnena, vadanto vdcd, pasya- 

ajivismeti T’ • ? rotre « a > ^vdmso manasd , ' evam 

J vneti pravivesa ha retah. 

bavin/™™ . sen J en ( the or g an of generation) departed and 
g remained absent for a year came back and said: ‘How 


JSL 



The Principal Upanisads 


vr >(2 t 

lid, ‘As 


^ you been able to live without me? 1 They said, 

impotent not procreating with semen, but breathing with the 
breath, speaking with the speech, seeing with the eye, hearing 
with the ear, knowing with the mind. Thus have we lived. 
Then the semen entered in. 


13. atha ha prana utkramisyan , yatha mahd-su-hayah saindha- 
vah padvTsa-sankhun samvrhet , evam haiveman prdndn samva- 
varha. ie hocuh: ma bhagavali utkramih, navai saksydmas tvad rte 
jivitum iti , tasyo me balim .kuruteti , tatheti. 

13. Then as the life breath was about to depart, even as a 
large fine horse of the Sindhu land might pull up the pegs to 
which his feet are tied, even so did it pull up those vital breaths 
together. They said: ‘Venerable Sir, do not go out, verily, we 
shall not be able to live without you. If I am such make me 
an offering/ ‘So be it/ 


saindhavah: sindhu-desa-prabhavali. R- _ 

to which his feet are tied', pdda-bandhana-scirikhun. R. 

14. sd ha vdg uvdca: yad vd aham vasisthasmi , tvam^ tad 
vasistho'siti. yad vd aham pratisthdsmi , ivam tat pratistho 'si ti 
caksuh . yad vd aham sampad asmi , tvam tat sampad asi f iti 
srotram . yad vd aham ayatanam asmi , tvam tad ayatanam asi, 
iti manah; yad vd aham prajatir asmi , tvam tat prajdtir asi , iti 
retah . tasyo me him annam , him vasa iti . yad idam kirn ca , d 
svabhyah , d kHmibhyah , d kita-patahgebhyah f tat te annam, dpo 
vasa iti. na ha vd asydn annam jagdham bhavati , ndnannam 
pratigrhitam } ya evam etad anasyannam veda. tad vidvamsak 
srotriyd asisyanta dcamanti, asitvdcdmanti , etam eva tad anam 
anagnam kurvanto many ante. 

14. Speech said, ‘Verily, that in which I am most excellent 
in that are you the most excellent/ ‘Verily that in which I am 
a firm basis in that are you a firm basis, said the eye. Veiily, 
that in which I am prosperity; in that are you prosperity/ said 
the ear. ‘Verily, that in which I am an abode, in that are you 
an abode/ said the mind. ‘Verily, that in which i am pro¬ 
creation, in that are you procreation, said the semen. If such 
I am, what is my food, what my dwelling? ^ Whatevei there is 
here, even unto dogs, worms, insects and birds, that is your 
food; water is your dwelling. He who knows that as the food 
of breath, by him nothing is eaten that is not food, nothing is 
received that is not food/ Therefore wise men who are versed 
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Vedas when they are about to eat, take a sip (of water)^ 
they have eaten they take a sip. So indeed, the} 7 think 
they make that breath not naked (they remove its nakedness)* 




my excellence is yours: mama vasisthatvani tvad-adhinam. 

even unto dogs: whatever is food for the dogs, etc., is food for you. 

yat kirn citprdnibhir adyamdnam annum, tat sarvarn tavannam. S. 


Second Brdhmana 

life after death 

i. svetaketur ha vd druneyah pancdldnam parisadam djagdma. 
sa djagdma jaivalim pravdhanam paricarayamdnam. tam 
udiksya, abhyuydda, kumara iti. sa, bhoh, iti pratisusrdva 
anusisto nv asi pitrcti, awn iti hovaca. 

1. "Verily, Svetaketu Aruneya went up to an assembly of 
the Pancalas. He went up to Pravahana Jaivali who was 
having his servants wait on him. Seeing him, he addressed him. 

Young man.' He answered, ‘Sir.' Then (the King said) ‘Have 
you been taught by your father?’ ‘Yes,’ he said. 

See C.U. V. 3. 10. 

2. vettha yathcmdh p/ajah prayatyo vipratipadyante, iti. na 
iti hovaca. vettho yathemam lokam punar apadyante iti via iti 
haivovdca. vettho yathdsau loka evam bahubhih punah punah 
prayadbhir na samp dry ate iti. na iti haivovdca. vettho yatithydm 
ahutyam hutdydm dpah purnsa-vdeo bhutvd samutthdya vadanti, 
ih na_ iti haivovdca. vettho deva-ydnasya vd pathah pratipadam 
pi r-ydnasya yd, yat krtvd deva-ydnam vd panthdnam pratipa- 
iyante pitr-yanam vd. api hi na rser vacah srutam. 

dve srti aynavam pitrndm aham devandm uta niartydnd.m; 
tdbhydm idam visvam ejat su'meti yad antara pitaram nulta- 
ram ca. 

iti. ndham ata ekarii cana veda, iti hovaca. 

1 iM <D ° you know how P eo P lc here on departing (from this 
bn S wf arate in different directions?’ ‘No,’ said he. ‘Do you know 
w they come back again into this world?’ 'No,' said he. ‘Do 
y ? u ai °w why the yonder world is not filled up with the many 
0, a S a,n and again, go there?’ ‘No,’ said he. ‘Do you know in 
which oblation that is offered the water becomes the voice 
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/ofa person, rises up and speaks?’ ‘No,’ said he. ‘Do you knov 
Imeans of access to the path leading to the gods or of the one 
leading to the fathers? i.e. by doing what the people go to the 
path of the gods or the path of the fathers? For we have heard 
even the saying of the seer: I have heard of two paths for men, 
the one that leads to fathers and the one that leads to the gods. 
By these two all that lives moves on, whatever there is between 
father (heaven) and mother (earth).’ ‘Not a single one of them 
do I know,’ said he. 


srti: gati. 

visvatn: all, samastam. £. 

This (earth) is the mother and that (heaven) is the father iyarn 
vai mala asau pita’: Satapatha Brdhmana XIII. 2. 9■ 7 > Taittirlya 
Brdhmana III. 8. 9. 1. Heaven and earth are the two halves of the 
shell of the universe, dyavd-prthivyav anda-kapale. b. 

3. athainam vasatyopamantraydrii cakre. anddrtya vasatirh 
kiimarah pradudrava. set djagama pitararn, tarn hovaca. iti 
vdva kiia no bhavan puranusistan avocad iti; katharh sumedha, 
iti. pahea tna prasnan rdjanya-bandhur aprdkslt; tato naikam 
cana vedeti: katame ta iti. inia iti ha pratikdny udajahara. 

3. Then he (the King) gave him an invitation to stay. 
Disregarding the invitation to stay the young man ran off. He 
went to his father. To him he said, 'Verily, you have, before, 
spoken of me as well instructed.’ ‘What then, wise one?’ 
(said the father). ‘Five questions, that fellow of the princely 
class asked me. Not a single one of them do I know. What 
are these (questions) ?’ ‘These,’ and he repeated the topics. 

4. sa hovaca: tathd nas tvam, tdta, jdnttha, yatha yad aham 
kirn ca veda sarvam aham tat tubhyarn avocam. prehi tu tatra. 
pratitya, brahmacaryam vatsydva iti. bhavan eva gacchatu iti. 
sa djagama gautanio yatra pravahanasya jaivaler asa. tasmd 
asanam ahrtya udakarn dhdrayarh cakdra; atha hasmd arghyam 
cakdra; tarn hovaca, varam bhagavate gantamdya dadma iti. 

4. He (the father) said: ‘My child, you should know me as 
such, that whatsoever I myself know, all that I have told you. 
But come, let us go there and live as students of sacred know'- 
ledge.' ‘You may go, sir,’ said the son. Then Gautama went 
forth to where (the place) Pravahana Jaivali was. (the King) 
brought him a seat and had water brought for him. He gave 
him a respectful welcome. Then he said to him. ‘A boon we 
offer to the revered Gautama.’ 
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a hovdca: pratijhaio ma csa varah; yam tu kumarasyante 
acdm abhdsathdh, tarn me bruhiti. 

5. Then he said: ‘You have promised me this boon. Please 
tell me the speech you uttered in the presence of the young man.’ 


<SL 


6. sa hovdva: daivcsu vai, gautama, tad varesu; manusandm 
bruhiti. 

6. He (the King) said, 'Verily, Gautama, that is among 
divine boons. Please state some human boon.’ 


1 ■_ sa hovdca: vijnayate ha asti hiranyasyapattam, go-asvdnam 
ddsindm pravdranam paridhdnasya; ma no bhavdn bahor anan- 
tasyaparyantasyabhyavadanyo bhiid iti. sa vai, gautama, tirthenec- 
chdsd iti. upaimy aham bhavantam. iti vded ha smaiva piirva 
up ay anti, sa hopdyana-kirtyovdsa. 

7. Ihen he said: ‘It is well known that I have abundance 
of gold, of cows and horses, maid servants, retinue and apparel. 
Be not ungenerous towards me, sir, in regard to that which is 
the abundant, the infinite, the unlimited.’ ‘Then, verily, 0 
Gautama, you should seek it in the usual form.’ ‘I come to 
you, sir, as a pupil.’ With this declaration, verily, -indeed, the 
ancients approached as pupils. So with the announcement of 
coming as a pupil he remained. 


pravarandm: retinue, parivdrdnam. S. 

tlrthena: in the usual prescribed form, nydyena sdstra-vihitena. 5. 

Tirtha is a place of pilgrimage generally on the bank of a sacred 
stream or near a holy spring. It is derived from the root, ‘to cross 
over : hose who cross over the stream wash their sins and become 
purified. 

According to the tradition, seekers belonging to higher castes have 
become pupils to teachers of a lower caste, by living with them. 
It is not necessary for them to touch the feet of the teacher or serve 
them. A simple declaration will do. 

8. sa hovdca: tatha nas tvam, gautama, maparddhas tava ca 
pitdmahdh yatha, iyam vidyetah purvam na kasmims cana 
orahmana uvasa; tarn tv aham tubhyam vaksydmi. ko hi tvaivam 
1 “vapjani arhati pralydkhydtum iti. 

us J aen (th e King) said: ‘Please do not be offended with 
Th- eV f n as y° ur paternal grandfathers did not (with ours). 

,i,L S f ,^ n ° W ^ e ^^ e ^ as never hitherto dwelt with any Brahmana 
whatsoever. But I shall teach it to you, for who can refuse 
you when you speak like this.’ 

' L 
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9. asau vai loko agnih, gautama. tasydditya eva samit, rat 
dhumah, ahar arcih, diso’hgdrah, avdntaradiso visphulihgdh,; 
tasminn etasminn agnau devdh sraddhdm julwati; tasyd dhutyai 
somo raja sambhavati. 


9. 'Yonder world, Gautama, is (sacrificial) fire. The sun itself 
is its fuel, the rays its smoke; the day the flame, the quarters 
the coals, the intermediate quarters the sparks. In this fire the 
gods offer faith. Out of that offering King Soma arises. 


yonder world: heaven, dyu-loka. 

the fuel: because of kindling, samindhandt. S. Heaven is illumined 
by the sun. 

king: of the manes and brahmanas: pitf ndm brdhmandnam ca. S. 


10. parjanyo vd agnih gautama. tasya samvatsara eva samit, 
abhrdni dhumah, vidyud arcih, asanir ahgdrah, hrddunayo 
visphulihgdh, tasminn etasminn agnau devdh somam rdjanam 
juhvati ; tasyd dhutyai vrstih sambhavati. 

10. Tarjanya (the god of rain), Gautama, is fire. The year 
itself is its fuel, the clouds its smoke, the lightning the flame, 
the thunder-bolt the coals, the thundering the sparks. In this 
fire the .gods offer the king Soma. Out of that offering rain 
arises. 

parjanya: rain god vystTpravartako devah. R. 

the clouds its smoke: A quotes Kalidasa's MeghadUta: asti khalv 
abhrandm dhuma-prabhavatve gathd, 
dhuma-jyotis-salila-marutdm sannipdtah kva meghah. 

11. ayam vai loko'gnih, gautama. tasya prthivy eva samit, 
agmr dhumah, ratrir arcih, candrama ahgdrah, naksatrdni 
visphulihgdh; tasminn etasminn agnau dcva vrstim juhvati; 
tasyd dhutyd annam sambhavati. 

11. This world, verily, Gautama, is fire. The earth itself is 
its fuel, fire the smoke, night the flame, the moon the coals, 
tue stars the sparks. In this fire the gods offer rain.-Out of that 
offering food arises. 

this world: the abode where all creatures are horn, experience the 
lesults of their past work, which consists of action, its factors and its 
results. prdni-janmopabJiogdsrc:yah knyd-kdraka-phalurvisistah. S. 

12. pun iso vd agnih, gautama. tasya vy attain eva samit, prdno 
dhumah, vag arcih , cak$ur ahgdrah, srotram visphulihgdh , 
tasminn etasminn agnau devu annam juhvati, tasya dhutyai 
rctah sambhavati. 
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‘The person (man) verily, Gautama, is fire. The open 
l itself is its fuel, vital breath the smokes, speech the 
flame, the eye the coals, the ear the sparks. In this fire the gods 
offer food. Out of that offering semen arises. 


open mouth: vivrtam mukham. 5. 


13. yosd vd agnih, gautama. tasya upastha eva samit, lomani 
dhumah, yonir arcih, yad antah karoti tc’hgdrdh, abhinandd 
visphulingah, tasminn etasminn agnau deva reto juhvati, tasya 

ahutyai purusah sambhavati. sa jivati ydvaj jlvati. atha yada 
mnyate. 

■Ph .^' Pe woman, verily, Gautama, is fire. The sexual organ 
itself is its fuel; the hairs the smoke, the vulva the flame, 
w leivone inserts, the coals; the pleasurable feelings the sparks; 
In this fire the gods offer semen. Out of this offering a person 
anses. He lives as long as he lives. Then when he dies, 


Sexual intercourse is treated as a kind of soma sacrifice, where 
the household fire is identified with the wife. The sacrificial fire is 
the divine womb into which one pours (sincati) himself and from which 
a solar rebirth ensues. 

inserts: antah-karanam, maithuna-vydpdrah. 5. 

lhe question about the number of offerings before water rises 
up possessed of a human voice and speaks is answered. 


14. athainam agnaye haranti. tasyagnir evagnir bkavati, samit 
samit, dhumo dhumah, arcir arcih, ahgdrd ahgdrdh, visphulihgd 
visphulingah . tasminn etasminn agnau devdh purusam juhvati; 
asya ahutyai puruso bhdsvara-varnah sambhavati. 

£*• \ e . y can 7 him to (be offered in) fire. His fire itself 
ecomes the fire, fuel the fuel, smoke the smoke, flame the 
name, coals the coals, sparks the sparks. In this fire the gods 

nf ? r L pei30n ' 0ut of this offering the person, having the colour 
of light, anses. 


bSrt^1 ; havin ?„ the colour of hght, radiant, exceedingly 
to S ’ h ' l Y! n £ been purified by the rites performed from conception 

nisekddibhir antydhuty antyaih 


ubdJe y Z emm f\ ad Vldu? - l> y° cdmi ara m traddhdm satyan 
na-baksmn a bhisanibhavanti, arciso'hah , ahna apiiryamd 

mdsebhvo mdsd V lda ™ dditya eti 


mdsebhvn 1 u ' , yun )un masan uaann aditya eti 

tdn vnld\n • - a '^ am > deua-lokdd ddityam, dditydd vaidyutam 
tan vaiayutan puruso mdnasa etya brahma-lokdn gamayati, * 
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su brahma-lokcsu parah paravato vasanti. tesam na p 
dvrttih. 

15. ‘Those who know this as such and those too who meditate 
with faith in the forest on the truth, pass into the light, from 
the light into the day, from the day into the half-month of 
the waxing moon, from the half-month of the waxing moon 
into the six months during which the sun travels northward, 
from these months into the world of the gods, from the world 
of the gods into the sun, from the sun into the lightning (fire). 
Then a person consisting (born) of mind goes to those regions 
of lightning and leads them to the worlds of Brahma. In those 
worlds of Brahma they live for long periods. Of these there is 
no return. 


who with faith meditate on the truth: sraddha-yuktas santah. $. 

manasah consisting (born) of mind. A person living in the world 

of Brahma sent forth, created by Brahma, by the mind, brahma- 

loka-vasl puruso brahmand manasa srstah. 

parah: exalted, niratisaydnandaisvarya-sdlinah. R. 

paravato: V pardvanto. R. 

16. atha ye yajhena danena tapasa lokah jayanti te dhumam 
abhisambhavanti, dhumdd rdtrim, rdtrcr apaksiyarnana-paksam, 
apaksiyamana-paksdd yan san mdsdn daksindditya eti, mdsebhyah 
pitr-lokam, pitr-lokac candram, te candram prdpydnnam bhavanti; 
tarns tatra deva yathd somam rajanam apyayasva, apaksiyasveti, 
evam enariis tatra bhaksayanti; tesam yada tat paryavaiti, 
athcmam evdkdsam abhinispadyante, dkdsad vdyum, vdyor 
vrstim, vrstch prthivim; te prthivim prdpydnnam bhavanti; te 
punap purusagnau huyante, tato yosagnau jay ante, lokan pratyu- 
tthdyinas ta evam evanuparivartante. atha ya etau panthanau 
na viduh, te kitah, patahgdh, yad idam dandasiikam. 

16. But those who by sacrificial offerings, charity and 
austerity conquer the worlds, they pass into the smoke (of 
the cremation fire), from the smoke into the night, from the 
night into the half-month of the waning moon, from the half¬ 
month of the waning moon into the six months during which 
the sun travels southward, from these months into the world 
of the fathers, from the world of the fathers into the moon. 
Reaching the moon they become food. There the gods, as they 
say to king Soma, increase, decrease, even so feed upon them 
there. When that passes away from them, they pass forth into 
this space, from space into air, from air into rain, from rain 
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earth. Reaching the earth they become food. Agaii 
offered in the fire of man. Thence they are bom in 
the fire of woman with a view to going to other worlds. Thus 
do they rotate. But those who do not know these two ways, 
become insects, moths and whatever there is here that bites.’ 

This Brahmana, C.U. III. 10; K.U. I give different versions of 
the two ways after death, but they all agree that there is repeated 
return to rebirth in forms determined by the deeds of the past. 
This process will continue until saving knowledge is attained, which 
frees the soul from the necessity of rebirth. 




Third Brahmana 

THE MEANS FOR THE ATTAINMENT OF A GREAT 

WISH 

1. sa yah kdmayeta: mahat prapnuydm iti, udagayana 
dpuryamana-paksasya punydhe dvadasaham upasad-vrati bhutva, 
audumbare kariisc camase vd sarvausadham phalanlti sarnbhrtya, 
pansatnuhya, parilipya, agnim upasamadhdya, paristtrya, dvrtd- 
jyaih samskrtya, puthsa naksatrcna , mantharii samniya, juhoti. 
yavanlo devas tvayi, jdta-vedah, 
tiryahco ghnanti purn?asya kamdn, 
tebhyo'hahi bhaga-dheyam juhomi: 
te ma trptdh sarvaih kamais tarpayantu: svahd 
yd tiraici nipadyatc 
ahum vidharaniti 
tdih tvd ghrtasya dhdrayd 
yajc sanirddhantm a-ham: svahd 

1. Whoever may wish, ‘I would attain greatness in the 
northern course of the sun or on an auspicious day of the half¬ 
month of the waxing moon, having performed one upasad 
ceremony for twelve days, having collected in a dish made 

fruit if T ° f the sacred fi g tree or in a CU P. all herbs and their 
built UaV1I i e swe P t around, having smeared around, having 

,, V P , a hre >. having strewn it around, having purified the 
n.uiea nutter in the prescribed manner, having compounded 
the ottering on a day presided over by a male star, makes an 
ottering, saying: O fire (all-knower), to all those gods under 
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ou who spitefully slay the desires of a person, I offer 
a share. Let them, being satisfied satisfy me with all desires: 
Hail. To that deity who turns out spiteful under your protec¬ 
tion, saying I support all, I offer,this stream of melted butter: 
Hail. 


greatness: mahattvam. S. 

all herbs and their fruits: sarvausadha-phala-visistam. 
all-knowing: jdtam jatarii vetti vd jate jdte vidyata iti. 

2. jyesthaya svahd, sresthaya svahd, ity agnau hutvd, manthe 
samsravam avanayati. 

pranaya svaha, vasislhdyai svahd, ity agnail hutvd manthe 
samsravam avanayati. 

vdee svaha, praiisthdyai svaha, ity agnau hutvd manthe samsravam 
avanayati. 

caksuse svaha, sampade svaha, ity agnau hutvd manthe sams¬ 
ravam avanayati. 

srotraya svaha, dyatanaya svaha, ity agnau hutvd manthe sams¬ 
ravam avanayati. 

manase svaha, prajdtyai svahd, ity, agnau halva manthe sams¬ 
ravam avanayati 

retase svahd ity agnau hutvd manthe samsravam avanayati. 

2. ‘To the oldest, hail; to the greatest, hail’: (saying this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion. ‘To the vital breath, hail; to the richest, hail’: 
saying this, he offers an oblation in the fire and pours the 
remainder in the mixed potion. ‘To speech, hail; to the firm 
basis, hail: (saying this) he offers an oblation in the fire and 
pours the remainder in the mixed potion. ‘To the eye, hail; to 
prosperity, hail': (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. ‘To the ear, hail; 
to the abode, hail’: (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. ‘To the mind, 
hail; to procreation, hail’: (saying this) he offers an oblation in 
the fire and pours the remainder in the mixed potion. ‘To the 
semen, hail’: (saying this) he offers an oblation in the fire and 
pours the remainder in the mixed potion. 

3. agnaye svahd, ity agnau hutvd manthe samsravam 
avanayati'. semaya svaha, ity agnau hutvd manthe samsravam 
avanayati. hhuh svahd ity agnau hutvd manthe samsravam 
avanayati. bhuvah svaha ity agnau hutvd. manthe samsravam 
avanayati. svah svahd ity, agnau hutvd manthe samsravam 
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iyati. bhur bhuyali svah svdhd ity, agnau hutvd manth 



^ - ugrwu, rmwu manme 

—nsravam avanayati. brahmane svdhd ity, agnau hutvd manthe 
samsravam avanayati. ksatraya svdhd, ity, agnau hutvd manthe 
samsravam avanayati. bhutdya svdhd ity, agnau hutvd manthe 
samsravam avanayati. bhavisyate svdhd ity,. agnau hutvd manthe 
samsravam avanayati. visvdya svdhd ity agnau hutvd manthe 
samsravam avanayati. sarvdya svdhd, ity, agnau hutvd manthe 
samsravam avanayati. prajdpataye svdhd, ity, agnau hutvd 
manthe samsravam avanayati . 

3. To fne hail/ (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. To the moon 

Sw \i yin - g th , ls ) he offers an oblation in the fire and pours the 
the miXed potion - <To the earth > ha il/ (saying 
d l he offer , s an oblation in the fire and pours the remainder 
, „ mixed potion. 'To the atmosphere, hail,’ (saying this) 

he offers an oblation in the fire and pours the remainder in 
mixed potion, "lo the sky (heaven) hail,' (saying this) he 
offers an oblation in the fire and pours the remainder in the 

' 27 0t “ n: fo the earth - atmosphere and sky, hail,’ (saying 
is) he offers an oblation m the fire and pours the remainder 
n the mixed potion. ‘To the Brahmanahood, hail,’ (saying this) 
e offere an oblation in the fire and pours the remainder in 
„rr mixed potion. . 1 o the ksatrahood, hail,’ (saying this) he 

mixed & n f bIati ”r in u the fire and pours the remain der in the 
oblattn fnT'fi ° past ’ hail >’ ( sa 3 ™§ this) he offers an 
Tn hf V he fi f e and p0urs the remainder in the mixed potion. 

fke and ^ Ure> S ad ’’ this ) he offers an oblation in the 

lire and pours the remainder in the mixed potion ‘To the 

St!’ ^ tbis ) he °« ers a » oblation in the fire and 
fsavinJ thk) m the n}ixed potion. ‘To all (things), hail,’ 

mbndfrin i^ an oblatl °n in the fire and pours the re- 

nainder in the mixed potion. ‘To Prajd-pati, hail,’"(saying this) 

mixed podon b atl ° n “ ^ ^ a " d P ° UrS the remain der § in the 


prtstaUhZ J hh T r bhrmmd , asi > jmlad asi > asi, 

asi. udatthZ ’ ek y abham asi > hmkrlamasi, hihkriyamdnam 
asi, iravitam asi ' firatydtrdvitam 

jyotir asi Shan * ?*’. * rab1 * r asi > anmm asi > 

a Th * Ukanam asi > samvargo siti . 

the moving^ the mixed P otion ) saying: 'you are 
b (as breath), you are the burning (as fire), you are 
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the full (as the sky), you are the steadfast (as the sky), you 
are the one resort (as the earth), you are the sound hih that is 
made (at the beginning of the sacrifice by the prastotf). You 
are the making of the sound hin. You are the loud chant 
(sung by the udgdtr at the beginning of the sacrifice). You are 
the chanting. You are recited (by the adhvdryu) and are recited 
back (by the dgnidhra). You are the glowing in the moist 
(cloud). You are the pervading, you are the ruler. You are food 
(as the moon). You are light (as fire). You are the end. You are 
that in which all things merge.’ 


prastabdham: steadfast, niskampam : still. A. 
drdre: in the cloud, meghodare. A. 
nidhanam: end, layah. A. 


5. athainam udyacchati: iimathsi, dmarn hi te mahi, sa hi 
rajesano' dhipatih, sa mam rajesano’dhipatim karolv iti. 

5. Then he raises it (saying), ‘You know all. We too are 
aware of your greatness. He is, indeed, the King, the Ruler, 
the Highest Lord. May he make me the king, the ruler and the 
highest lord.’ 

See C.U. V. 2. 6. 

dmathsi: You know all, tv am sarvam vijdnasi. A. 
he: the vital breath, prdno rdjadi-gunah. A. 


6. athainam acdmati: tat savitur varenyam: madhu vata 
rtdyate, madhu ksaranti sindhavah, madhvir nah santv osadhih; 
bhiih svahd, bhargo devasya dhimahi; madhu naktam utosasah, 
madhumat pdrthivam rajah, madhu dyaur asiu nah pita; bhuvah 
svaha; dhiyo yo nah pracodayat: madhuman no vanaspatih, 
madhuman astu suryah, madhvir gdvo bhavantu nah, svah 
svdheti. sarvam ca savitrim anvaha, sarvus ca madhumatih 
aham evedam sarvam bhuyasam, bhiir bhuvah svah svdheti, 
antata acamya, pani praksalya, jaghanenagnim prdk-siruh 
samvisati: prdtar adityam upatisthate: disdm eka-pundarikam 
asi, aham manusyandm eka-pundarikam bhuyasam iti. yathetam 
etya, jaghanenagnim dsino vamsam japati. 

6. Then he sips it (saying) ‘On that adorable light: The 
.winds blow sweetly for the righteous, .the rivers pour forth 
honey. May the herbs be sweet unto us. To earth, hail. Let us 
meditate on the divine glory: May the night and the day be 
sweet. May the dust of the earth be sweet. May heaven, our 
father, be sweet to us. To the atmosphere, hail. May he inspire 


»IN/Sr^ 
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, ine ) our understanding: May the tree*be sweet unto us. 
y the sun be sweet, may the cows be filled with sweetness 
for us. To the heaven, hail. He repeats the whole Savitri hymn 
and all the verses about the honey (saying), May I indeed be 
all this, hail to the earth, atmosphere and heaven. Having 
thus sipped all, having washed his hands, he lies down behind 
the fire with his head towards the east. In the morning he 
worships the sun (saying) of the quarters (of heaven), ‘you are 
the one lotus flower. May I become the one lotus flower among 

u j xl he § oes back the same way (by which he came), 
sits behind the fire (on the altar) and recites the (genealogical) 


<8L 


See R.V. III. 62. 10; I. 90. 6-8. 
varenyam: adorable, varaniyam . A. 
naktam: ratrih. A. 
utosasah: divasdh. A. 


7. tam haitam iiddcilcika drunir vajasaneyaya ydjnavalkyd - 
yantevdsina uktvovdca; api ya enam suske sthanau nisincet 
jayeran sakhah; praroheyuh paldsdniti . 

^ ben Uddalaka Aruni told this to his pupil, Vajasaneya 
ajnavalkya and said, ‘If one should sprinkle this even on a 
dry stump, branches would grow and leaves spring forth/ 


leaves: patrdni. R. 


_8 dam u haiva vdjasaneyo ydjhavalkyo madliukdya paihgyd- 

uktvovdca, api ya enam suske sthanau nisincet 
jayeran sakhah praroheyuh paldsdniti. 

m i/ ! !U1 / ajasaneya "V ajnavalkya told this to his pupil 
Madhuka, the son of Paingi and said: ‘If one should sprinkle 

tms even on a dry stump, branches would grow and leaves 
spring forth. ° 


9 . etam u haiva madhukah paihgyas culdya hhdgavittaye 
nevasma uktvovdca, api ya enam suske sthanau" nisincet 
jayeran sakhah, praroheyuh paldsdniti. 

vin'i TT M , ad ( ^ :ka Paihgya told this to his pupil Cula Bhaga- 

branohZ Said ; on(> sll0uld sprinkle this even on a dry stump, 
tches would grow and leaves spring forth.’ F 

vdntevdT, U , haim Cfd ° bhd 8 Mit f ir jdnakdya dyasthund- 

idvrrZ T-n u , ktvovaca > a P l }’ a enam suske sthanau nisi fleet 
-jayeian sakhah praroheyuh paldsdniti. 

T * 


miSTHr 
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i. Then Cula Bhagavitti told this to his pupil Janaki 
Ayasthuna and said: ‘If one should sprinkle this even on a dry 
stump, branches would grow and leaves spring forth.’ 

ii. dam u haiva janakir ayasthunah satyakamdya jabala 
ydntevdsina nktvovdca, api ya enarii suske sthanau nisihcet, 
jayeran sdkhdh. praroheyuh paldsaniti. 

11. Then Janaki Ayasthuna told this to his pupil Satyakama 
Jabala and said: ‘If one should sprinkle this even' on a dry 
stump, branches would grow and leaves spring forth.’ 

12. dam u haiva satyakdmo jabdlo' ntevdsibhy a uktvovdca, api 
ya enam suske sthanau nisihcet, jaycrah sdkhdh praroheyuh 
paldsaniti. tarn dam naputrdya vanante’vdsine vd bruyat. 

12. Then Satyakama Jabala told this to his pupils and said: 
‘If one should sprinkle this even on a dry stump, branches 
would grow and leaves spring forth. One should not tell, this 
to one who is not a son or to one who is not a pupil.’ 

For a similar prohibition about teaching sacred knowledge, see 
S.U. VI. 22; Maitri VI. 29. 

5 . mentions that the two, the son and the pupil are declared to 
be eligible to receive sacred knowledge. They are chosen out of the 
six qualified learners, vidyddhigame sat tirthdni. 

A. mentions the six, a pupil, a knower of the Vedas, an intelligent 
person, one who pays, a dear son and one who exchanges another 
branch of learning, sisyah srotriyo medhdvi dhanaddyi priyah putro 
vidyaya vidya-ddteti sat tirthdni. 

13. catur audumbaro bhavati; audumbarah sruvah, audum- 
baras camasah, audumbara idhmah,audumbaryd upamanlhanyau ; 
dasa gramyani dhdnydni bhavanti: vrihi yavds tila-mdsd anu- 
priyamgavo godhumas ca masurds ca khalvds ca khalakhulai 
ca; tan pistdn dadhini madhuni ghrla upasihcati, djyasya 
juhoti. 

13. Fourfold is the wood of the sacred fig tree (four things 
are made of it); the spoon is of the wood of the sacred fig tree, 
the bowl is of the wood of the sacred fig tree, the fuel is of the 
wood of the sacred fig tree and the two churning rods are of the 
wood of the sacred fig tree. There are ten cultivated grains 
(used), viz. rice and barley, sesasum and beans, millet, and 
panic seeds, wheat, lentils, pulse and vetches. They should be 
ground and soaked in curds, honey and clarified butter. And 
(he) offers melted butter as an oblation. 
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i.csdm vai bhutdndm prthivi rasah, prthivya apah, apam 
Gladkaya!}, osadhinam puspdni, puspdndm phalani, phaldndm 
purusah, purusasya retah. 

T* 1 ® eanh - verily, is the essence of all these beings: of 
earth (the essence is) water; of water (the essence is) plants' 
of plants (the essence is) flowers; of flowers (the essence is) 

liuits, of fruits (the essence is) the man;.of man (the essence is) 
oemGri. * 


The ceremony for obtaining a son of right qualities is given here. 

2 sa ha prajd-patir iksdm cakre: hanta, asmai pratisfhdm 
RMpayamti; sa striyam sasrje; tam srstvadha updsta; tasmdt 
s nyam adha updsita , sa darn ftrancarii gravdnarh dtmana eva 
samudaparayat, tenaindm abhyasrjat . 

2 And Prajd-pati thought (within himself): ‘Come let me 
make a firm basis (abode) for him.’ So he created woman. 
Having created her, he revered her below. So one should 
revere woman below. He stretched out for himself that which 
projects. With that he impregnated her. 


gray ay am: a stone for pressing out soma juice: 
somabhisavopala-sthdniyam kdthinya-sdmdnydt prajananendriyam S 

, n t-l U J] ya Ve ?i r u 'P astha} B lomdni barhih, carmddhisavane': 
10 madhyatastau rtiuskau / sa ydvdn ha vai vaja'bcvcna 

lT2T Sya l ° k ° bhavati bhavati),ya evZvidZ 

anopahasam carati, asam strindm sukrtam vrnkte. atha ya idam 
am van aaiopahasarii carati, dsya striyah sukrtam vrhjate. 

Afl 3 rr,'fir;In l0Wer pa , rt is the ( sacriflcial ) altar: (her) hairs the 
(sacnficia 1 ) glass, her skin the soma- press. The two labia of 

worH ii a h are * 5 ? fire the middle - v ®ly. “ great as is the 
the wor d e? th ? ‘•orifice (so great is 

“uri ?, hra ! wh0 ' , k "°™g this, practises sexual inter- 

he wh ^ ns the g00d deed3 of the wo man to himself but 

Z& <£&*“ kno T" S this ' P ractises intercourse) 
o clceds women turn into themselves. 

vedt. vcdikd visrama-sthdnam, place of rest. 

ZSahdZm-T yo f:Py ha y° f ~ l kathinau mdmsa-khandau. A, 
aancpanasatn. sexual intercourse, maithunam. R. . 
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These passages indicate the intimate connection between 
Atharva Veda and the Upanisads. Some practices in the latter are 
treated in the manner of the Atharva Veda. They include even love 
charms to compel a woman to yield her love, charms to prevent 
conception or bring it about when desired. Even here the knowledge 


motive is dominant. 

The sexual act is explained as a kind of ritual performance, the 
elements of which are identified with the parts of the woman's body. 
We are told that if a man practises sex intercourse with the know¬ 
ledge of this, he gains a world as great as he who sacrifices with 
the Vajapeya rite and takes to himself the merit of the women; 
but if he practises it without this knowledge, women take to them¬ 
selves his merit. 


4. etadd ha sma vai tad vidvdn udddlaka drunir aha; ctadd ha 
sma vai tad vidvdn nako maudgalya aha; etadd ha sma vai tad 
vidvdn kumdra-hdrita aha; bahavo maryd brdhmandyana nirin- 
driyd visukrto* smdl lokat prayanti; ya idam avidvamso’dhopa- 
hdsam carantlti , bahu vd idam snptasya vd jdgrato vd retah 
skandati. 

4. This, verily, is what Uddalaka Aruni knew when he said: 
this, verily, is what Naka Maudgalya knew when he said: 
this, verily, is what Kumara-harita knew when he said: many 
mortal men, Brahmanas by descent, go forth from this world 
impotent and devoid of merit, namely, those who practise 
sexual intercourse without knowing this. If even this much 
semen is spilled of one asleep or of one awake, 

marydh: mortal men, marana-dharmino manusydh. S. 
brahmanayanah: brahmanah ayanam yesani. R. 
nirindriyah: impotent, nirvlrydh jnana-karma-bala-hindh. R. 

5. tad abhimrict , anu vd mantrayeta: 

yan medya retah prthivim askdinislt , yad osadhir apy asarat , 
yad apah , 

idam aham tad rcta adade f punar mam aitu widriyam, punas 
tejah, punar bhagah . 

punar agnir dhisnyah yathasthanam kalpantam 
ity andmikdhguztdbhydm dddya t antarena stanau vd bhruvau vd 
nimrjyat. 

5. Then he should touch it or (without touching) recite: 
‘Whatever semen of mine has spilt on earth, whatever has 
flowed to the plants, whatever to water, I reclaim this very 
semen, let vigour come to me again, let lustre (come to me) 
again; let glow .(come to me) again. Let the fire and the altars 
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id again in their usual place; (having said this) he should 
it with his ring finger and thumb and rub it between his 
breasts or his eyebrows. 

6. atha yady udaka dtmdnarii paiyet, tad abhimantrayeta: 
mayi teja indriyahi yaso dravinam sukrtam iti-snr ha vd esd 
strinam yan malodvdsah. tasmdn malodvasasam yasasviuim 
abhikramyopamantrayeta. 

6. Now if one should see himself (his reflection) in water he 
should recite (the following) hymn. In me (may the gods 
bestow) lustre, vigour, fame, wealth and merit. This, verily, 
is loveliness among women, when she has removed her soiled 
clothes. Therefore when she has removed her soiled clothes 
and is lovely, he should approach and speak to her. 

7. sd ced asmai na dadydt, kdmatn enam avaknnlydt; sa ced 
asmai naiva dadydt, kdmatn enam yastya vd pdnina vopahat- 
ydtikramet, indriyena te yasasd yasa adade, ity ayasa eva 
bhavati. 


7 • If she does not grant him his desire, he should buy her 
(with presents). If she still does not grant him his desire he 
should beat her with a stick or his hand and overcome her 
(saying) with (manly) power and glory, ‘I take away your glory.’ 
Thus she becomes devoid of glory. 
buy her: abharanddind vasi-kurydt. R. 

8. sd ced asmai dadydt: indriyena te yasasd yasa ddadhdmi iti; 
yasasvindv eva bhavatah. 

8. If she grants (his desire), he says, ‘With power and glory,' 

I give you glory.’ Thus the two become glorious. 

9, sa ydm icchct, kamayeta meti, tasyam artham nisthaya, 
mukhena mukhahi saiiidhdya, upastham asya abhimrsya, japet: 

ahgad ahgdt sambhavasi, hrdayad adhijdyasc 
sa tvam anga-kasdyo’si; digdha-viddhdm iva mddaya imam 
am urn may i 
iti. 

9 - If one desires a woman (with the thought) may she enjoy 
o\ e with me, after inserting the member in her, joining mouth 

th 7 t Uth aud strokin g her lower P art > h e should recite, ‘You 
nat have come from every limb, who have sprang from the 
eart, you are the essence of the limbs. Distract this woman 
here in me, as if pierced by a poisoned arrow.' 
artham: member prajandnendriyam. 
kasayak: essence, rasah. A. 
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io. atha yam icchet: na garbham dadhiteti, tasyam artham 
nisthaya, mukhena mukham samdhaya abhiprdnydpanydt, indri- 
yena te retasd reta adada iti; aretd eva bhavati. 


io. Now the woman whom one desires (with the thought) 
‘may she not conceive,’ after inserting the member in her, 
joining mouth to mouth, he should first inhale and then exhale 
and say, ‘with power, with semen I reclaim the semen from you.' 
Thus she comes to be without semen (seed). 


Apparently, birth control is not a modern device. 


ii. atlia yam icchet; garbham dadhiteti, tasyam artham 
nisthaya, mukhena mukham samdhaya apanyabhipranyat; indri- 
yena te retasd reta ddadhdmi, ity, garbhiny eva bhavati. 

ii. Now the woman whom one desires (with the thought) 
'may she conceive’; after inserting the member in her, joining 
mouth to mouth he should first exhale and then inhale and 
say ‘with power, with semen I deposit semen in you.’ Thus she 
becomes pregnant. 

, 12 • atha yasya jdydyai jdrah sydt, tarn ced dvisydt, amapdtre 
’gmni upasamddhaya, pratilomam sarabarliis tirtva, tasminn 
etaJi sarabhrstih, pratilomah sarpisdktd juhuydt; mama samiddhe 
Hausih, prdndpdnau na adadeasav iti. mama samiddhe’hausih, 
piitra-pasums ta adadeasav iti. mama samiddhe’hausih istd- 
sukrte ia ddade, asav iti. mama samiddhe’hausih asd-pardkdsau 
ta adade asav iti. sa vd esa nirindriyo visukrto’smdl lokat praiti, 
yam cvam-vid^ brdhmanah sapati. tasmdt evam-vit irotriyasya 
ddrena. nopahasam icchet, uta hy evam-vit paro bhavati. 

12. If a man s wife has a lover and he hate him (wishes to 
injure him), let him put fire in an unbaked earthen vessel, 
spread out a layer of reed arrows in an inverse order, and let 
him offer (in sacrifice) in inverse order these reed arrows soaked 
m clarified butter, (saying) ‘You have sacrificed in my fire, I take 
away your m-breath and out-breath, you so and so. You have 
sacrificed in my fire, I take away your sons and cattle, you 
so and so. You have sacrificed in my fire. I take away your 
sacrifices and meritorious deeds, you so and so. You have 
sacrificed in my fire. I take away your hope and expectation, 
you so and so. Verily, he departs from this world impotent 
and devoid of merit, he whom a Brahmana who knows this 
curses therefore one should not wish to play with the wife of 
one who is learned in the Vedas, who knows this, for indeed 
he who knows this becomes preeminent. 
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Katha I. 8; Satapatha Brahmana I. 6. 1. 18; Pdraskara Grhya 
Sutra I. 11. 6. 


Spells and incantations \vere familiar practices in the age when the 
Upanisad was composed. 

13. atha yasya jay dm drtavam vindet, try aham kamse na 
pibet ahata-vdsdh; naindm vrsalah na vrsaly upahanydt, trira- 
tranta aplutya vrihin avaghatayet. 

13. .Now, when the monthly sickness comes upon one’s wife, 
for three days she should not drink from a bronze cup nor put 
on fresh clothes. Neither a low-caste man nor a low-caste woman 
should touch her. At the end of three nights after bathing she 
should be made to pound rice. 

Sometimes it is interpreted kamsena pibet ; she should drink from 
a bronze cup. 

aplutya: after bathing, svatva. 5. 

The rice is intended for the sthdli-pdka ceremony. 

After three nights she should bathe, put on new clothes and 
prepare the rice for the ceremony. 

14. sa ya icchet, putro me suklo jdyeta, vedam anubruvita, 
sarvam dyur iydd Hi, ksiraudanam pacayitvd sarpismantam 
asniydtdm; isvarau janayita vai. 

14. If one wishes that his son should be born of a fair com¬ 
plexion, that he should study the Veda, that he should attain 
a full term of life, they should have rice cooked with milk and 
eat it with clarified butter, then they should be able to beget 
(him). 

isvarau: should be able to, samarthau. R. 

15. atha ya icchct, putro me kapilah pihgalo jdyeta, dvau 
vedav anubruvita, sarvam dyur iydd iti, dadhy-odanam pacayitvd 
sarpismantam asmydtdm; isvarau janayita vai. 

15. Now if one wishes that his son should be born of a tawny 
or brown complexion, that he should study the two Vedas, 
that he should attain a full term of life, they should have rice 
cooked in curds and eat it with clarified butter, then they should 
oe able to beget (him). 

16- atha ya icchet, putro me iyamo lohitdkso jdyeta, trin vcddn 
anubruvita, sarvam dyur iydd iti, udodanam pacayitvd, 
sarpismantam asniyatam; isvarau janay ita vai. 

10 Now if one wishes that his son should be born of a dark 
complexion with red eyes, that he should study the three Vedas, 
That he should attain a full term of life, they should have rice 
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oked in water and eat it with clarified butter, then they 
should be able to beget (him). 


17. athaya icchct } duhitd me panditd jayeta, sarvam aynr iydid 
Hi, tilodanaM pdcayitva sarpismantam asniyatdm , isvarau 
janayita vai. 

17. Now if one wishes that his daughter should be bom, 
who is learned, that she should attain a full term of life, they 
should have rice cooked with sesamum and eat it with clarified 
butter, then they should be able to beget (her). 


While the Upanisad seems to grant the privilege of learning and 
scholarship to women, £ points out that this learning is limited to 
domestic affairs: duhituh pdndityam grha-tantra-visayam eva, vede' 
nadhikardt. 

The other commentators follow § whose view conflicts with 
ancient beliefs and practices. 


18; atha ya icchet putro me pandito vigitah, samitim-gamah, 
susrusitdm vacarn bhdsitd jayeta, sarvdn vedan anubruvita, 
sarvam aynr iydd Hi, mamsodanam pdcayitva sarpismantam 
asniyatdm; isvarau janayita vai, auksnena varsabhena vd. 

18. Now if one wishes that a son, learned, famous, a fre¬ 
quenter of assemblies, a speaker of delightful words, that he 
should study all the Vedas, that he should attain a full term 
of life, they should have rice cooked with meat and eat it with 
clarified butter, then they should be able to beget (such a son)— 
either veal or beef. 

vigitah: famous, vividliam gltah, prakhydtah. £. 

susriisitdm: delightful, srotum istdm, ramanlydm . 

veal or beef: uksa, secana-samarthah puhgavah, rsabhah tato py 

adkikavaydh. S. 

Evidently meat was permitted on certain occasions. A points out 
that this permission was due to local conditions, desa-visesdpeksayd 
kdla-visesdpeksayd vd mamsa-niyamah. 

Prenatal conditioning of the child’s character is advised. 

19. athdbhiprdtar eva sthdli-pdkdvrtajyam cestitvd, sthdli- 
pakasyopaghatam juhoti : agnaye svdhd, aniimataye svdha . 
devdya savitre satya-prasavaya svdhd, iti; hutvd uddhrtya 
prdindh, prdsyetarasyah prayacchati; praksalyapdni, udapdtram 
purayitvd tenaindm trir abhyuksati; 

uttisthdto visvdvaso, 
anyam iccha prapurvydm, 
sam jay dm patyd saha , iti. 
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_Now, toward morning, after having prepared clarified 

butter according to the mode of the sthdli-pdka he takes of 
the sthdli-pdka and makes an offering (saying), to fire, hail, to 
Anumati, hail, to the radiant sun, the creator of truth, hail. 
After having made the offering, he takes up (the remnants of 
the cooked food) and eats. Having eaten he offers (the rest) 
to the other (his wife). After having washed his hands and filled 
the water vessel, he sprinkles her thrice with it (water) (saying), 
‘Get up from here, Visvavasu; seek another young woman a 
wife with her husband.' 


sthdli-paka: literally, a pot of cooked food. 
avrld: according to the mode, vidhina . 

anumati: the feminine personification of divine favour. See R.V. 
A ; 5 _ 9 - 0; X. 167. 3. 

'vmavasu: gdndharva. A. God of love. See R.V. X. 2s. 22. 
prapurvydm: young girl, tarunim. A. 


20. athaindm abkipadyate: 

amo’ham asmi, sa tvam; 
sd tvam asi, amo’ham ; 
samaham asmi, rk vam ; 
dyaur aham, prihivi tvam; 
tdv ehi samrabhdvahai, 
saha reto dadhdvahai 
pumse putraya vittaye iti. 

20. Then he embraces her, (saying), ‘I am the vital breath and 
you are speech; you are speech and I am the vital breath. Iam 
the Saman and you are the Rg. I am the heaven and you are 
the earth. Come, let us strive together, let us mix semen that 
we may have a male.chjl^.’ 

abkipadyate: embraces, abhipattih dlihganam. A. 
amah: vital breath, prana. A. 

oJihito rests on Rg. while it is chanted, rg-ddkdram hi sdma giyatc. A 
amrabhavahai: let us strive together, udyamam karavdvahai. A. 


athas y* urii vihdpayati: vijihithdm dydvdprthivi, iti 

artham ni?thdya, mukhena mukham samdhdya, trir cndm 
anutomam anumdrsli: 

visnur yonim kalpayatu, tvastd rupdni pimsatu 
asincatii prajd-patih, dhdtd garbham dadhdtu tc: 
garb ham dhchi, sinivdli; garbham dhehi, prthustuke, 
garbham te asvinau dcvau ddhattdm pu§kara-srajau ! 

21. Then he spreads apart her thighs, (saying) ‘Spread your- 


mtsrfy 



W 

The Principal Upanisads 


VI. 4. 



selves apart, Heaven and Earth. After having inserted the 
member in her, after having joined mouth to mouth, he strokes 
her three times as the hair lies, (saying), 'Let Visnu make the 
womb prepared. Let Tvastr shape the (various) forms. Let 
Praja-pati pour in. Let Dhatr place the germ (the seed) for you. 
O Simvali , give the seed; give the seed, 0 broad-tressed dame. 
Let the two Asvins crowned with lotus wreaths place the seed/ 


annlomam: as the hair lies, murdhdnam arabhya paddntam. 
kalpayatu: make prepared ^putrotpatti-samartham karotu. h. 
sinivdli: the deity delightful to see: darsandrhd dev at d. A. 

'When the human father thus emits him as seed into the womb, 
it is really the sun that emits him as seed into the womb . . . thence 
is he born, after that seed, that breath/ Jaiminiya-Upanisad- 
Brdhmana III. 10. 4. see also Pancavimsa Brdhmana XVI. 14. 5. 
In Buddhist canonical literature three things are said to be necessary 
for conception, the union of father and mother, the mother's period 
and the presence of the gandharva : Majjhima Nikdya . 1. 265-266; 
see also Pancavimsa Brdhmana IX. 3. 1. The gandharva corresponds 
to the divine nature which is the primary cause of generation, while 
the parents are only the concomitant causes. See Philo: Heres. 115. 
For Aristotle, 'Man and the Sun generate man/ Physics II. 2. 
Rumi says: 'When the time comes for the embryo to receive the 
vital spirit, at that time the sun becomes its helper. This embryo 
is brought into movement by the sun, for the sun is quickly endowing 
it with spirit. From the other stars this embryo received only an 
impression, until the sun shone upon it. By which way did it become 
connected in the womb with the beauteous sun ? By the hidden 
way that is remote from our sense-perception/ Maihnawl I. 3775- 
3779. In a very real sense, the commandment is significant, 'Call vo 
man your father on earth; for one is your Father, which is in heaven/ 
John VI. 6. 3. 


22. hiranmayi ay ant yabhydm nirmanthatdm aivinau; 
tani te garbham havdmahe dasanie mast sutaye: 
yathdgni-garbhd prthivi, yathd dyaur indrena garbhini 
vdyur diiam yathd garbhah , evarii garbham 'dadhami te asav 
iti . 

22. 'The (two) Alvins twirl forth a flame with the (two) 
attrition sticks of gold. It is such a germ that we beg of you 
to be brought forth in the tenth month. As the earth contains 
the germ of fire and as the heaven is pregnant with the storm, 
as the air is the germ of quarters, even so I place a germ in you, 
so and so/ 
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•^aee R.V. X. 184. also Atharva Veda V. 25. 3; V. 25. 5. 
asav: Jasydh. S. patyur vd nirdesah. A. patnlndma grimly at. 
artasav ahum iti svdtma.no ndma gfhndti, bhdryayd vd. R. 



23. sosyantim adbhir abhyuksati; 

yatha vayuh puskarinim samingayati sarvatah 
eyd te garbha ejalu sahdvaitu jardyund: 
indrasydyam vrajah krtah sdrgalah saparisrayah, 
tam, indra, nirjahi garbhena savardm saheti. 

23. When she is about to bring forth he sprinkles her with 
water (saying): ‘Even as the wind agitates a lotus pond on every 
side, even so let your foetus stir and come out along with its 
chorion. This Indra’s fold has been made with a covering 
enclosed around. O Indra, cause him to come forth the after- 
birth along with babe. 


, lt ? ee f: V ' V - 7 8 - 7 -S- Pdraskara Grhya Sutra I. 16 ff. This hymn is 
g c ' ied or successful parturition, prasava-kale sukha-prasavandrtham. 


jardyund: with its chorion, garbha-vestana-mdmsa-khandma A 
come out: nrrgacchatu. A. 


24. jate gnim upasamadhaya, aiika ddhdya kamse prsad-diyam 
samniya,prsad-djyasyopaghatam juhoti; 

as min sahasram pusydsam edhamdnah sve grhe 
asyopasandydm md chaiisit prajaya ca pasubhii ca svahd * 
mayi prdndriis tvayi manasd juhomi, svahd: 
yat karmandtyanricam, yad vd nyunam ihdkaram,. 
ag *ll[- ats ™ 4 akrd vidvdn, svistamsuhutam karotu nah: svahd . 
af£t\ - n (the so '\ is ) born, after having prepared the fire, 
and 1 a y m f taken baby) in his lap and having put curds 
and clarified butter in a bronze cup, he makes an oblation again 
unci again with those curds and clarified butter (saying), ‘Mav 
M -f ase in thls ( son ) and nourish a thousand in my home. 
Hah * °r T T Ver depart fr0m his line with offspring and cattle. 
Whati " y ° U the vitai forces that ai e in me. 

have rW ? my + ^ ave A done t0 ° much or whatever I 

ficent n< i too little, let Agni the all-knowing, the bene- 
nt, make it fit and good for us. Hail. 

<*>» 

$*%£%%££*** butter .**«*«. mv 

P u ?ydsanc: aneka-manusya-posako bhuyasam. A. 
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25. athdsya daksinam karnam abhinidhaya; vag vag iti trill, 
atha dadhi madhu ghrtam samnlya anantarhitena jdta-upena 
prasayati; bhiis te dadhdmi, bhuvas te dadhdmi, svas te dadhdmi 
bhur bhuvah svah sarvarii tvayi dadhamlti. 

25. Then putting his mouth near the child’s right ear, he 
says thrice, ‘speech,’ ‘speech.’ Then mixing curds, honey and 
clarified butter he feeds him out of a spoon of gold which is 
not placed within (the mouth) saying, ‘I place in you the earth, 
I place in you the atmosphere, I place in you the heaven. I 
place in you everything, earth, atmosphere and heaven.’ 



jdta-rupena: hiranyena. S. 


26. athdsya nama karoti: vedo’ siti; tad asya tad guhyam eva 
nama bhavati. 

26. Then he gives him a name (saying), ‘^ou are Veda.’ So 
this becomes his secret name. 

For a description of the two ceremonies, ayusya-karman and 
medhd-janana, see, Paraskara Grhya Sutra 1 ,16. 3; I. 17. 1-4; Asva- 
layana Grhya Sutra I. 15. 1-8, Sankhayana Grhya Sutra ; I. 24; 
Gobhila Grhya Sutra II. 8. 14-17; Manu II. 30-33. 

27. athainam viatre pradaya stanam prayacchati; 

yas te stanah sasayo yo mayoohuh, yo ratnadhd vasuvid yah 
sudatrah i 

ycna visva pusyasi varyani, sarasvati, tarn iha dhatave kah. 

27. Then he presents him to the mother and gives him her 
breast saying: ‘Your breast which is unfailing and refreshing, 
wealthy, abundant, generous with which you nourish all 
worthy beings, Sarasvati, give it here (to my wife for my baby) 
to suck from.’ 


See R.V. I. 164. 49. 

sasayah: unfailing, sayah phalam, tena saha vartamdnah. A. 

28 athdsya mataram abhimantrayate: 
ilasi maitravaruni; vire viram ajijanat, 
sa tvam viravail bhava, yasmdn vlravato’karat, 
iti. tam va etam ahuh; atipita batdbhuh, atipitdmaho batdbhuh. 
paramam bata kdstham prapat, sriyd yasasa brahma-varcasena, 
ya evam vido brdhmanasya putro jdyata iti. 

28. Then he addresses the mother (of the baby): ‘You are 
lid, descended from Mitra and Varuna. Being a heroine, you 
have brought forth a hero. You who have given us a hero for a 
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>e you the mother of (many) heroes.’ Of such a son the 
y, ‘You have gone beyond your father; you have gone beyond 
your grandfather.’ Verily, he has reached the highest point 
in prosperity, fame and radiance of spirit, who is born as the 
son of a Brahmana who knows this. 



Ilci: A identifies lid with Arundhati, the wife of Vasistha, the son 
of Mitra and Varuna: mitrd-varundbhyam sambhuto maitrd-varunah, 
vasisthah, tasya bharyd maitravaruni, sa cdrundhatl. 
ila: adorable, stulyabhogydsi. A. 
vlravatl: bahu-putrd bhava. A. 

vlre: may be taken either in vocative or locative, mayi nimitta bhutc. 
brahmavarcasa: radiance of spirit shining in the face. No contempt 
for the body is indicated. Porphyry’s statement of his master: 
‘Plotinus, the philosopher of our time was like one ashamed of 
being in a body,’ will not get the support of the Upanisads. 


Fifth Brahmana 

THE SUCCESSION OF TEACHERS AND PUPILS 

1. atha vamsah: pautimasi-putrah kdtydyam-putrdt, katydyam- 
putro gautami-pntrat, gautami-putro bhdradvdji-putrdt, bhdra- 
dvaji-puirah pdrasari-pnirdt, pdrdsarT-pntra aupasvasti-putrdt 
aupasvasti-putrah pdrdsan-putrdt, pdrdsan-putrah kdtyayam-pu- 
trat, kdtyayam-pntrah kausiki-putrat, kausiki-putra alanibi- 
putrdc ca vaiydghrapadi-putrdc ca, vaiydghrapadi-putrah. kanvi- 
putrdc ca kdpi-putrdc ca, kdpi-putrah. 

1. Now the line of teachers. The son of Pautimasi (received 
this teaching) from the son of KatyayanI; the son of Katyayanl 
from the son of Gautami, the son of Gautami from the son of 
BharadvajI, the son of Bharadvaji from the son of Paraiari, 
the son of ParaSari from the son of Aupasvasti, the son of 
Aupasvasti from the son of Paraiari, the son of Parasari from 
the son of Katyayanl, the son of Katyayanl from the son of 
Kausiki, the son of Kausikl from the son of Alambi and the 
son of VaiyaghrapadI, the son of VaiyaghrapadI from the son 
°f Kanvl and the son of KapI, the son of KapI— 

^ s ays that the teachers are named after their mothers because 

_ m ^ther holds the important place in the training of children. 
s j ri ~P r ddhanydt gunavdn putro bhavatiti hi praslutam; atah strivi- 
sesenaiva. p2tira-vi&esandd dcdrya-parampara kirtyate. 
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'2. atreyl-pntrat, dtreyi-putro gautaml-putrdt, gautamt-pu\ 
bharadvaji-putrat, bharadvaji-putrah pardsari-putrat, parasan- 
putrovatsi-pntrdt,vatsi-pntrahpard&an-putrdt,pdrasari-piitro var- 
kdruni-pntrdt, vdrkdrum-putro varkarunl-putrat, varkaruni-putra 
artabhagi-putrat, artabhdgt-putrah sauhgi-putrat, sauhgi-putrah 
sdhkrtl-putrat, sdnkrtl-pv.tra dlambdyani-putrdt, dlambayanl- 
putra dlambl-putrat, alambi-putro jdyantl-putrat, jayanti-putro 
mandukayam-putrat, mdndnkdyam-putro mdnduki-putrat, mdn- 
duM-putrah sdndilt-putrdt, idndill-putro rdthitan-putrdt, rathi- 
tan-putro bhdlnki-pntrat, bhaluki-putrah kraunciki-pulrdbhyam, 
kraunciki-putrau vaidabhrti-putrat, vaidabhrli-putrah karsakeyi- 
putrat, kdrsakeyi-pntrah pracinayogl-putrat, pracinayogi-putrah 
sdnjivi-pntrat, sdnjivi-putrah prasm-putrdd asurivdsinah, 
prdsm-putra asurdyanat, dsurayana dsureh.dsurih — 

2. from the son of Atreyi, the son of Atreyl from the son 
of Gautami, the son of Gautami from the son of Bharadvaji, 
the. son of Bharadvaji from the son of Parasari, the son of 
Parasarl from the son of Vatsi, the son of Vatsi from the son 
of Parasari, the son of Parasari from the son of Varkaruni, 
the son of Varkaruni from the son of Varkaruni, the son of 
Varkaruni from the son of Artabhagi, the son of Artabhagx 
from, the son of £aungi, the son of Saurigl from the son of SankrtI, 
the son of SankrtI from the son of AlambayanI, the son of Alam- 
bayani from the son of AlambI, the son of AlambI from the son 
of JayantI, the son of JayantI from the son of MandukayanI, the 
son of MandukayanI from the son of Manduki, the son of 
MandukI from the son of Sandili, the son of Sandili from the 
son of Rathitari, the son of Rarhltari from the son of Bhaluki; 
the son of Bhaluki from the two sons of KrauncikI, the two 
sons of KrauncikI from the son of VaidabhrtI, the son of 
VaidabhrtI from the son of Karsakeyl, the son of KarSakeyl 
from the son of Pracinayogi, the son of PracxnayogI from the 
son of SanjM, the son of Sanjivi from the son of PraSni, the 
Asurivasin, the son of Pra£nl from Asurayana, Asurayana 
from Asuri, Asuri— 


3. yajnavalkyat,ydjhavalkya uddalakat, ndddlako’rundt, amna 
upaveseh, npavesih kusreh, kusrir vaja-Sravasah, vaja-iravd 
jihvavato bddhyogat, jihvavan badhyogo’sitdd vdrsagandt, asito 
vdryagano haritat kasyapat, haritah kasyapah iilpat kasyapdt, 
silpah kasyapah kaiyapdn naidhruveh, kaiyapo naidhruvir 
vdcah, vag ambhinyah, ambhiny dditydt, dditydmmdni iukldni 
yajumsi vajasaneyena ydjhavalkyendkhyayante. 
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from Yajnavalkya, Yajnavalkya from Uddalaka, Udda- 
:a, from Arana, Arana from Upavesi, Upavesi from Kusri, 

Kusri from Vajasravas, Vajasravas from Jihvavant Badhyoga, 
Jihvavant Badhyoga from Asita Varsagana, Asita Varsagana 
from Harita Kasyapa, Harita KaSyapa from Silpa Ka'syapa, 

Silpa Kasyapa from Kasyapa Naidhruvi, Kasyapa Naidhruvi 
from Vac. (speech), Vac from AmbhinI, Ambhini from Aditya 
(the sun). These white sacrificial' formulas received from the 
sun are explained by Yajnavalkya of the Vajasaneyi school. 


sukldm: white, because they are not mixed up (with Brahmanas), 
orderly, fresh: avydmisra.nl brdhmanena, athava aydtaydmdnlmdni 
yajUrhst, tdni suklani, suddhdni. $. 


4. samdnam a sanjivi-putrat, sanjivi-putro mdndukayaneh 
maypukdyanir mandavydt, rndndavyah kautsat, kautso 
mdhittheh, mahitthir vdma-kaksdyandt, vdma-kaksayanah 
vacasah rdjastambdyandt, yajnavaca rdjastambdyanah turat 
kdvaseyat, turah kavaseyah prajdpateh, prajapatir brahmanah, 
brahma svayambhu: brahmane naniah. 

4- It is the same up to the son of Sanjivi, the son of Sanjivi 
from Mandukayani, Mandukayani from Mandavya, Mandavya 
from Kautsa, Kautsa from Mahitthi, Mahitthi from Vamakak- 
sayana, Vamakaksayana from Sandilya, Sandilya from 
Vatsya, Vatsya from Kusri, Kusri from Yajnavacas Raja- 
stambayana, Yajnavacas Rajastambayana from Tura Kava- 
§eya, Tura Kavaseya from Prajd-pati, Prajd-pati from Brahma. 
Brahma is the self-existent. Adoration to Brahma. 

See Satapatha Brdhmana X. 6. 5. 9. 
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The Chandogya Upanisad belongs to the Sama Veda. Chandoga 
is the singer of the Saman . 1 The Upanisad that belongs to 
the followers of the Sama Veda is the Chandogya Upanisad. It 
is a part of the Chandogya Brahmana which has ten chapters. 
The first two chapters of the Brahmana deal with sacrifices 
and other forms of worship. The other eight constitute the 
Chandogya Upanisad. 

The first and the second chapters discuss the problems of 
liturgy and doctrine such as the genesis and significance of Awn 
and the meaning and names of Saman. 


1 chando sama gayati iti chandogah 


\ 


* 
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CHAPTER I 

Section i 

THE SYLLABLE AUM AS THE UDGlTHA 

1. aum ity dad aksaram udgitham updslta, aum iti hrd 
gayati tasyopavydkhyanam. 

x. Aum. One should meditate on this syllable, the udgltha, 
for one sings the loud chant beginning with aum. Of this 
(follows) the explanation. 

The syllable aum, with which every recital of the Vedic chants 
begins, is here represented as the symbol of the Supreme and there¬ 
fore the means of the meditation of the Supreme: arcddivat para- 
syatmanah pratlkam sampadyate; evarii namatvena pratikatvena ca 
paramdtmopdsana-sddhanam srestham iti sarva-veddntesv avagatam. S. 
Before we attain to the supreme vision of God, the contemplative 
realisation, we have to resort to prayer and meditation. We may 
chant and sing with devout mind, with fervour of spirit, with an 
inmost longing for the things above, with a purity of soul. We strive 
to keep the soul unembarrassed and at rest from all thoughts. We 
direct our attention lovingly and continuously towards God. 

In meditation, the soul is furnished with a symbol on which we 
fix our gaze, on which we concentrate all our imagination and 
reasoning. When meditation reaches its end, when there is no dis¬ 
traction or disquiet, when there is calm repose, sweet tranquillity, 
there is the vision. Any name may raise us to perfect contemplation. 
We start with prayer, we pass on to meditation. When the discursive 
acts cease, we have contemplation. The Upanisad opens with this 
instruction to concentrate on the syllable aum, to draw our thoughts 
away from all other subjects, to develop ekdgratd or one-pointedness. 
Symbol cannot be taken as final. It has a number of aspects. When 
it is transposed into the words of ordinary language it becomes dim 
arid rigid. We then tend to confine the meaning within narrow 
dogmatic frames. Even though the syllable aum like all symbols 
covers the reality as by a veil, to those who know how to look, the 
veil becomes transparent. 

2 - esdm bhutdndm prthivl rasah, prthivyd apo rasah, apdm 
osadhayo rasah, osadhlndm puruso rasah, purusasya vdg rasah, 
vaca rg rasah, rcah sdma rasah, sdmna udgUho rasah. 

2. Ihe essence of these beings is the earth; the essence of 
the earth is water. The essence of water is plants; the essence 
of plants is a person. The essence of a person is speech The 
essence of speech is the Rk (hymn). The essence of the Rk is 




The Principal Upanisads 


■<SL 


ie Sdman (chant). The essence of the Suntan (chant) is the 
udgitha. 


rasa: essence, literally flavour. 

Most of the hymns of the Sama Veda are taken from the R.V. 

3. sa esa rasdnam rasatamah paramah pardrdhyo'stamo yad 
udgithah. 

3. That is the quintessence of the essences, the Supreme, the 
highest, the eighth, namely the udgitha. 

pardrdhya: highest, from para highest and ardha place. 

4. katama katama rk, katamat katamat sama, katamah katama 
udgitha iti vimrstam bhavati. 

4. Which one is the Rk? Which one is the Satnan ? Which 
one is the udgitha ? This is what is (now) considered. 

_ 5 - v &g f va rk, prdnah sdmomity etad aksaram udgithah, tad 
va elan mithunam yad vdk ca pranas ca rk ca sama ca. 

5 - Speech, indeed, is Rk; breath is Sdman, the syllable aum 
is the udgitha. Now, this is a pair, namely speech and breath and 
also the Rk and the Sdman. 

6.^ tad etan mithunam aum ity etasminn aksare samsrjyate; 
yada vai mithunau samagacchata, dpayato vai tdv anyo’nyasya 
kdmam. 

6. This pair is joined together in the syllable aum. Verily, 
whenever a pair come together, they fulfil each other’s desire. 

7. apayita ha vai kdmdnam bhavati ya etad evam vidvan 
aksaram udgitham updste. 

7. He, who knowing this thus, meditates on the syllable as 
thf’ udgitha, becomes, verily, a fulfiller of desires. 

tad va etad anujnaksararn, yaddhi him ednujanaty aum 
ity xva tad aha, esa eva samrddh'ir yad anujhd, samardhayitd ha 
vai kamdndm bhavati ya etad evam vidvan aksaram udgitham 
' updste . 

8. Verily, this syllable is of assent, for whenever one assents 
to anything he says simply ' aum / What is assent is fulfilment. 
He, who knowing this thus, meditates on the syllable as the 
udgitha, becomes, verily, a fulfiller of desires. 

9 - teneyani trayi vidyd vartata, aum ity asravayati, aum iti 
samsati, aum ity udgdyati, etasyaivaksarasyapacityai mahimna 
rasena . 
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yM/P>y this does the threefold knowledge proceed. Saying 
'■um, one recites: saying awn, one orders: saying, awn, one 
sings aloud, in honour of that syllable, with its greatness and 
its essence. 


4>l 


IN 


— 


Threefold knowledge relates to the three orders of priests in the 
sacrificial rites. S thinks that the reference is to the Soma sacrifice. 

xo. tenobhau kuruto yascaitad evam veda yas ca na veda: 
nana tu vtdyd cavidyd ca; yad eva vidyayd karoti sraddhayo- 
panisadd, tad cva viyyavattatatn bhavatiti, khalv etasyaivdksara- 
syopavyakhydnam bhavati. 

io. He who knows this thus, and he who knows not, both 
perform with it. Knowledge and ignorance, however, are 
different. What, jndeed, one, performs with knowledge, faith 
and meditation, that, indeed, becomes more powerful. This, 
verily, is the explanation of fhis syllable. 

/ 

Vidya is right knowledge, sraddhd is faith and upanisad is medi¬ 
tative insight: upanisaddyogena. S. 

We must perform the sacrifice with knowledge and not ignorantly. 
We must understand what we are doing. God is the inspector of our 
hearts as much as the judge of our acts. Our acts must be accom¬ 
panied by the devotion of our minds. 


Section 2 

LIFE (BREATH) AS THE UDGlTHA 

i. devdsura ha vaiyatra samyetira ubhaye prdjd-patyds tadd ha 
devd udgitham djahrur anenainan abhibhavisyama iti. 

i. When the gods and the demons, both descendants of 
Prajd-pati, contended with each other, the gods took hold of the 
u dgitha, thinking, with this, we shall overcome them. 

See B.U. I. 3 . i. 

ro V( ? st [ ra: g°ds and demons. Since the word deva is derived from a 
theJ en ° tin§ dlumination, the ‘gods’ stand for such functions of 
indr,-Z SeS ,? S are illuminated (regulated) by scriptures, sdstrodbhdsitd 
^y^tayah. And ‘demons,’ opposed to the former, stand for 
ohi .! UnCtlons of the scnses as delight in activity towards all sensual 
Djects appertaining to them and are naturally of the nature of 
aarKness: tania atmikd indriya-vrttayah. . .. Thus in the body of all 
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.tags there is a perpetual fight between the two: sarva-prdr, 
'prati-deham devdsura-samgrdnio anddi-kala-pravrlta ity abhiprdyah 



2. te ha ndsikyam prdnam udgitham upasamcakrire, tam 
hasurdh pdpmand vividhuh; tasmat tenobhayam jighrati surabhi 
ca durgandhi ca, pdpmand hy esa viddhah. 

2. Then they meditated on the udgitha as the breath in the 
nose. The demons afflicted that with evil, iherefore, with it one 
smells both the sweet smelling and the foul smelling, for it is 
afflicted with evil. 


3. atha ha vacant udgitham upasamcakrire, tarn hasurdh, 
pdpmand vividhuh; tasmat tayobhayam vadati satyam cdnrtam ca, 
pdpmand hy esa viddha. 

3. Then they meditated on the udgitha as speech. The 
demons afflicted that with evil. Therefore with it one speaks 
both the true and the false, for it is afflicted with evil. 


4. atha ha caksur udgitham upasamcakrire, taddhdsurah 
papmana vividhuh; tasmat tenobhayam pasyati darsaniyam 
cddarianiyam ca, pdpmand hy etad viddham. 

4. When they meditated on the udgitha as the eye, the 
demons afflicted that with evil. Therefore with it one sees both 
the sightly and the unsightly, for it is afflicted with evil. 

5. atha ha srotram udgitham upasamcakrire, taddhdsurah 
pdpmand vividhuh; tasmat tenobhdyam srnoti sravaniyam 
cahavaniyam ca, pdpmand hy etad viddham. 

5. Then they meditated on the udgitha as the ear. The 
demons afflicted that with evil. Therefore with it one hears both 
what should be listened to and what should not be listened to, 
for it is afflicted with evil. 

6. atha ha mana udgitham upasamcakrire, taddhdsurah, 
pdpmand vividhuh, tasmat tenobhayam sanikalpayate samkal- 
paniyam casamkalpaniyam ca, pdpmand hy etad viddham. 

6. Then they meditated on the udgitha as the mind. Ihe 
demons afflicted that with evil. Therefore with it one imagines 
both what should be imagined and what should not be imagined, 
for it is afflicted with evil. 


7. atha ha ya evdyam mukliyah pranas tam udgitham updsarh- 
cakrire, tam hasura rtvd vidadhvamsur, yathdimdnam dkhanam 
rtvd vidhvamseta. 

7. Then they meditated on the udgitha as the breath in the 
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uth. When the demons hit against it they were destroyed, 
just as (a ball of earth) hitting against a solid stone is destroyed. 


mukhya prana: breath in the mouth or the principal breath, 
a ball of earth: myt-pinda. 


8. evam yathdsmdinam akhanam rtvd vidhvariisate, evarii haiva 
sa vidhvariisate ya evamvidi papam kdmayate, yas cainam 
abhiddsati: sa eso’smdkhanah. 

8. Just as (a ball of earth) striking against a solid rock is 
destroyed, so will one be destroyed who wishes evil to one who 
knows this, as also one who injures him, for he is a solid rock. 


9. nawaitena surabhi na durgandhi vijdndty-apahata-pdpmil hy 
esa, tena yad asnati yat pibati tenetardn prdndn avati, ctam u 
evantato vit volkrdmati, vyddaddty evdntata iti. 

9. With this (breath) one discerns neither the sweet-smelling 
nor the foul smelling for- this is free from evil. With this, 
whatever one eats or whatever one drinks, he protects the 
other vital breaths. And, not finding this (breath in the mouth) 
one finally departs; one finally leaves his mouth open. 

10. tam hahgira udgithain upasamcakra, etam u evahgirasam 
many ante’hgandni yad rasah. 

10. Angiras meditated on this as the udgitha. People think 
that it is, indeed, Angiras, because it is the essence of the limbs. 

11. tena tarii ha brhaspatir udgitham updsariicakra etam u eva 
brhaspatim manyantc, vdgghi brhatl tasya esa patih. 

i U- Bphaspati meditated on this as the udgitha. People think 
that it is, indeed, Brhaspati, because speech is srreat and it is 
the lord thereof. 


12. tena tam hdydsya udgitharii updsdihcdkra, etam u cvaydsyam 
manyanta asydd yat ay ate. 

.1 12 nieditated on this as the udgitha. People think 
tnat it is, indeed, Aydsya, because it comes from the mouth. 


ud]?n'i-T a J a - hha hako ddlbh y° viddriicakara, sa ha naimisiyandm 
1 a a y, abbuva > sa ha smaibhyah kdmdn dgdyati. 

the Deonip t D i lbhya knew iL became the udgdtr priest of 
6 pe °P le of Naimisa. He sang out for them their desires. 

sacrifice ?i! lbkya . ^.mentioned in the M.B. as having performed a 
P«m 41 punishln g -Ohrta-rasfra for his rude behaviour: Salya 
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14. dgdtd ha vai kd.mand.rn bhavati, ya dad evarii vih 
aksaram udgttham upasta ity adhyatmam. 

14. He obtains wishes by singing, who knowing this thus, 
meditates on the udgitha as the syllable. This, with regard to 
the self. 

These verses relate to the body and not the self. 


Section 3 

VARIOUS IDENTIFICATIONS OF THE UDGlTHA AND 
ITS SYLLABLES 

1. athddhidaivatam. ya evasau tapati tam udgttham updsito- 
dyan va esa prajdbhya udgdyali, udyams tamo-bhayam apahanti, 
apahanta ha vai bhayasya tamaso bhavati ya evam veda. 

1. Now, with reference to the divinities. Him who glows 
yonder (the Sun) one should meditate as the udgitha. VeriJy, 
on rising, he sings aloud for creatures. On rising, he dispels 
darkness and fear. He, verily, who knows this, becomes the 
dispeller of fear and darkness. 

‘As the sun arises, he removes the darkness of night and the fears 
of living beings consequent on it. One who knows the sun with these 
qualities, becomes the destroyer of all fears of the self in the shape 
of birth, death, etc., and also of the cause of fear, darkness in the 
shape of ignorance.’ £. 

2. samana u cvayarh casau, cosno’yam, usno’sau, svara itimam 
dcaksate, svara iti pratyasvara ity amurh tasmad va etarn imam 
amum codgitham upasita. 

2. This (breath) in the mouth and that (sun) are alike. This 
is warm. That is warm. This, they call sound and that, they call 
sound as the reflecting sound. Verily, one should meditate on 
this and on that as the udgitha. 

3. utha khalu vydnam evodgitham upasita; yadvai praniti sa 
prdno, yad apaniti so’pdnah; atha yah prdnapanayoh sandhill 
sa vyano, yo vydnah sd vak; tasmad aprdnann anapdnan vacant 
abhivyaharati. 

3. But one should meditate on the diffused breath as the 
udgitha. That which one breathes in, that is the in-breath; 
that which one breathes out, that is the out-breath. The 
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in of the in-breath and the out-breath is the diffused 
, The diffused breath is the speech. Therefore one utters 
speech, without in-breathing and without out-breathing. 

When we speak, we neither breathe in nor breathe out. 


4- yd vak sa rk, tasmdd apranan anapdnan ream abhivydharati; 
yark tat sama, tasmdd apranan anapdnan sdniagdyati; yat sdma 
sa ndgithas tasmdd apranan anapdnan udgdyati. 

4. Speech is Rk. Therefore one utters the Rk without in¬ 
breathing and without out-breathing. The Rk is the Sdman. 

, -fi! 6 °J e ,°? e sin § s f^- e Sdman, without in-breathing and 
without out-breathing. The Sdman is the udgltha. Therefore one 

breathing UdgUha ‘ without in-breathing and without out- 


5. ato yany anydni vlryavanti karmani, yathdgner manthanam, 
ajc i saranam. drdhasya dhanusa ayamanam, apranan anapdnams 
ani haroti; ctasya hetor vydnam cvodgltham updslta. 

Therefore, whatever other actions there are that require 
rength, such as the kindling of fire by friction, the running of 
a race, the bending of a strong bow, one performs (them) 
without in-breathing and without out-breathing. Therefore one 
should meditate on the diffused breath as the udgltha. 


Whenever we do an action which involves effort and attention 
we hold our breath. 


6. atha khaludglthdksardny updsltudgiiha iti p r dna evot- 
pranena hy uttisthati; vdg glr vdeo ha gira ity dcaksate’nnam 
tnam anne hldam sanmh sthitam. 

6 . Now one should meditate on the syllables of the udgltha, 
I ’ g 1 ’ la : !ii ‘ IS breath, for through breath one rises, gl is speech, 

established 5 ^ gimS] tha is food - for on food is a11 this 


sir' naJ LUT tf 0 ’’ antank ? mh gilR prthivl tham; dditya evot, vdyur 
dtikhe’slnf^’Jf maV6da eV °-’ y a i urvedo gir, fgvedas tham; 
etdny VdC ° doho ’ nnav ™ annddo bhavati, ya 

m 1 idyan udglthdksardny updsta, udgltha iti. 

sun is «? 7 h n p?- ^’. atm J 0S P he re is ^“ and the earth, tha. The 

Yaiurvcdn l \* ^ and the fire ' tha ' S dmaved a is ut, the 
milk is c, an $ the $g Veda, tha. Speech yields milk and the 

speech. For him, he becomes rich in food, an eater of 
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food, who knows and meditates on the syllables of the udgitha 
thus, ut, gi, tha. 


8. atha khalv asth samrddhir upasaranantty updsita y'eha 
sdmna stosyan syat tat sdmopadhdvet. 

8. Now then, the fulfilment of wishes: One should meditate 
on the places of refuge. One should reflect on the Sdman 
with which one is about to sing a praise. 

upasarandni: places of refuge. 5 means by it objects contemplated. 
upasarlavydni, upagantavydni, dhyeydni. 

g. yasyam rci tarn ream, yad arseyam tarn rsim, yam devatam 
abhistosyan syat, tdm devatam upadhdvet. 

g. One should reflect on the Rk in which the Sdman occurs, 
on the seer by whom it was seen, on the divinity to whom he is 
about to sing a praise. 


io. yen a chandasd stosyan syat tac chanda upadhdvet. yena 
stomena stosyamanah syat tarn stomam upadhdvet. 

io. One should reflect on the metre in which he is about to 
sing a praise. One should reflect on the hymn-form in which he 
is about to sing a praise. 


ii. yam disam abhistosyan syat tarn disam upadhdvet. 

ii. One should reflect'on the quarter of space in the direction 
of which he is about to sing a praise. 


12. dtmdnam antata upasrtya stuvita; kamam dhyayann apra- 
matto’bhydso ha yad asmai sa kdmah samrdhyeta, yat-kdmah 
stuviteti, yat-kdmah stuviteti. 

12. Finally, one should enter into oneself and sing a praise, 
meditating carefully on one’s desire. Quickly will be fulfilled 
for him the desire, desiring which he may sing the praise, yea, 
desiring which he may sing the praise. 

abhydsa: quickly. Be sure, depend on it that it will be fulfilled. 


Section 4 

THE SUPERIORITY OF AUM 


1. aum ity elad aksaram udgitham upasitom iti hy udgayati, 
fasyopavydkhydnam. 




one 
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am. One should meditate on the udgitha as this syllable, 


. sings the loud chant, beginning with aum. (Now follows) 
its explanation. 


2. dcva vai mrtyor bibhyatas trayim vidyam pravisams te 
chandobhir acchddayan, yad ebhir acchadayams tac chandasam 
chandas tvam. 

2. Verily the gods, when they were afraid of death, took 
re . 111 ' L ] lr eefold knowledge. They covered themselves 
with metres. Because they covered themselves with these, 
therefore the metres are called chandas. 


trayim vidyam: threefold-knowledge, the three Vedas. 


3. tan u tatra mrtyur yatha matsyam udake paripasyet; evam 
paryapasyad rci sdnmi yajusi, te nu viditvordhvd rcah sdmno 
yajusah, svaram eva pravisan. 

3 ; Death saw them there in the Rg, in the Saman and in the 
QJ US just as one might see a fish in water. When they found 
tnis out, they rose out of the Rg, out of the Saman, out of the 
1 apis and took refuge in sound. 


svaram: sound, the syllable aum. 


4 - yada va ream dpnoty aum ity evdtisvaraty evam sdmaivam 
yajur esa u svaro yad etad altsaram etad amrtam abhayam tat 
pravisya deva amrtd abhayd abhavan. 

■ 4 ;, Verily - when one learns the Rk, one sounds out aum (It 
is) the same with Saman; (it is) the same with Yarns This 

eX d A th l Syl !f b i e ' the . immortal > the Earless. Having 
entered this, the gods become immortal, fearless. 


sa ya f a(i ^am vidvan aksaram pranauty etad evaksaram 

ZZZfiXZu yam pravi * ati ** praviiya yad am rtddevds 

in 5 th re e ;^°v 1 knowin 1 g Faiaes this syllable, takes refuge 

entered it h' 1P the lmmortal - fear less sound, and having 
immortal beC ° meS lmmorta1 ' eveh as the gods become 


^andthJtof&men f |^ ee the immortalit y of 
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THE UDGITHA IDENTIFIED WITH THE SUN AND THE 

BREATH 

X. atha khalu ya udgithah sa pranavo yah pranavah sa udgitha 
ity asau va ddiiya udgitha, esa pranava, awn iti hy esa svarann 
eti. 

1. Now, verily, what is the udgitha is the Aum. What is Awn 
is the udgitha. And so verily, the udgitha is the yonder sun and 
the Aum, for (the sun) is continually sounding Aum. 

svarann: sounding or going. S. 

2. etam u evaham abhyagasisam, tasmdn mama tvam eko'siti ha 
kausitakih putram uvdea, rasmims tvam paryavartayad bahavo 
vai te bhavisyantity adhidaivatam. 

2. ‘I sang praise to him alone; therefore you are my only 
(son).’ Thus said Kausltaki to his son. ‘Reflect on the (various) 
rays; verily, you will have many sons.’ This, with reference to 
the divinities. 

3. athddhydtmam ya evdyam mukhyah pranas tarn udgitham 
updsitom iti hy esa svarann eti. 

3. Now with reference to the body. One should meditate on 
the breath in the mouth as the udgitha, for it is continually 
sounding awn. 

4. etam u evaham abhyagasisam, tasmdn mama tvam eko’siti ha 
kausitakih putram uvdea, prdndms tvam bhumdnam abhigdyatdd 
bahavo vai me bhavisyantiti. 

4. ‘I sang praise to him alone. Therefore you are my only 
(son).’ Thus said Kausltaki to his son: ‘Sing praise unto the 
breaths as manifold; verily, you will have many (sons).’ 

5. atha khalu ya udgithah sa pranavah, yah pranavah sa udgitha 
iti hotr-sadanddd haivapi durudgitam anusamdharatity anusamd- 
haratiti. 

5. Now, verily, what is the udgitha is the amw What is aum 
is the udgitha. (If one knows this), verily, from the seat of 
the Hotr priest, all wrong singing is corrected, yea is corrected. 

hotr-sadana: the place from which the Hotr priest gives instructions. 





THE RG. AND THE SAM A VEDAS 


i. iyam eva rg, agnih sama, tad dad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sama glyata, iyam eva sdgnir amas 
tat sama. 

1. This (earth) is the Rk and fire is the Sdman. This Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on 
the Rk. This (earth) is sd, and fire is am a and that makes sdman.' 

2. antariksam eva rg, vdyuli sama, tad dad etasydm rcy adhyud¬ 
ham sama, tasmdd rcy adhyudham sama giyate. antariksam eva sd, 
vdyur amas tat sama. 

2. The atmosphere is the Rk and the air is Sdman. This 
Sdman rests on that Rk. Therefore the Sdman is sung as 
resting on the Rk. The sky is sd and the air is ama, and that 
makes sdman. 

3. dyaur eva rg ddityas sama, tad elad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sama giyate, dyaur eva sadityo’mas 
tat sama. 

3- The heaven is Rk and the Sun is Sdman. This Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on the 
Rk. Heaven is sd and the sun is ama and that makes sdman. 

4- naksatrdny eva rk, candramah sama, tad etad etasydm 
rcy adhyudham sama, tasmdd rcy adhyudham sama giyate, 
naksatrdny eva sd, candramd amas tat sama. 

4. The stars are Rk and the moon is Sama. This Sama rests 
on that Rk. Therefore the Sdman is sung as resting on the Rk. 
lhe stars are sd and the moon ama and that makes sama. 

5. atha yad etad ddityasya suklam bhdh saiva rg, atha yan 
nllam par ah krsnam tat sama, tad etad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sama giyate, 

5- Now, the white light of the sun is Rk] the blue exceeding 
darkness is Sdman. This Sdman rests on that Rk] therefore 

his Sdman is sung as resting on that Rk. 

6. atha yad evaitad ddityasya suklam bhdh saiva satha yan 
ni am par ah krsnam tad amas tat sdmdtha ya eso’ntar dditye 
maymayah puruso drsyate, hiranyaAmasmr hiranya-kesa apra- 
nakhaL sarva eva suvantah. 

6. Now, the white light of the Sun is sd and the blue, 
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exceeding darkness, is arm. That makes Saman. Now that golden 
person who is seen within the sun, has a golden beard and 
golden hair. All is golden to the tips of the nails. 
suvarna: gold, used to symbolise light, life and immortality. 

7. tasya yaihd kapydsam pnndarikam evam aksini, tasyoditi 
nama; sa csa sarvebhyah papmabhya uditi; udeti ha vai sarvcbhyah 
papmabhyo ya cvarii veda. 

7. His eyes are even as a red lotus flower. His name is high 
(ut). He has risen above all evil. Verily, he who knows this, 
rises above all evil. 

The colour of the lotus is described by a comparison with the 
kapyasa or the seat of the monkey. 

8. tasya rk ca sdma ca gesnau, iasmdd udgithah, tasmdt tvevo- 
dgataitasya hi gata; sa esa ye camusmdt paranco lokds tesam ceste 
deva kdmdnam cety adhidaivatam. 

8 . His songs are the Rk and the Saman. Therefore (they are 
called) the udgitha. Hence the udgdtr priest (is so called) for 
he is the singer of this. He is the lord of the worlds which are 
beyond that (sun) and also of the desires of the gods. This, with 
reference to the divinities. 

gesnau: songs. $ means by it ‘joints.’ ‘As the God is the self of all, 
in as much as He is the lord of the desires of all the worlds, high 
and low, it is only reasonable that He should ha veRk and Saman, in 
the shape of earth and fire, for his joints.’ S. 


Section 7 

THE RG AND THE SAM A VEDAS 
{continued) 


1. athddhydtmam: vag eva rk, pranah sdma, tad etad etasydm 
rcy adhyudham sdma, tasmddrcy adhyudham sdma giyate, vdg eva 
sa prano’mas tat sdma. 

1. Now with reference to the body. Speech is the Rk : breath 
is the Saman. This Saman rests upon that Rk. Therefore the 
Saman is sung as resting on that Rk. Speech is sa and breath, 
ama and that makes saman. 
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%/caksur eva rg atma soma, tad etad etasyam rcy adhyudham 



'ma, tasrndd rcy adhyudham sdma glyate, caksur eva sd’tmd’mas 
tat sdma. 


2. The eye is the Rk\ the soul is the Sdman. This Sdman 
rests on that Rk ; therefore the Sdman is sung as resting on the 
Rk. The eye is sd and the soul ama and that makes sdman. 


3. srotram eva rh manah sdma, tad etad etasyam rcy adhyudham 
sdma, tasrndd rcy adhyudham sdma glyate, srotram eva sa 
memo’mas tat sdma. 

3. The ear is the Rk and the mind is the Sdman. This Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on the 
Rk. The ear is sd and the mind ama and that makes sdman. 

4. atha yad etad aksnah suklam bhah saiva rk, atha yan nilam 
para!} krsnam tat sdma, tad etad etasyam rcy adhyudham sdma, 
tasmat rcy adhyudham sdma glyate, atha yad evaitad aksnah 
suklam bhah saiva sa'tha yan nilam parah krsnam tad amas tat 
sama. 

4. Now, the white light of the eye is Rk and the blue, 
exceeding darkness is Sdman. This Sdman rests on that Rk. 
Therefore the Sdman is sung as resting on the Rk. The white 
light of the eye is sd and the blue, exceeding darkness, ama and 
that makes saman. 


5- atha ya eso’ntar-aksinl ptmiso drsyatc saiva rk, tat sdma, 
tad uktham, tad yajuh, tad brahma, tasyaitasya tad ’eva rupam 
yad amusya rupam,. yav amusya gesnau tan gesnau, yan ndma- 
tan ndma. 

5 - Now, this person who is seen within the eye is the hymn 
vh), the chant (the sdman), is the recitation ( uktha ), is the 
sacrificial formula {yajus), is the prayer [brahman). The form 
o this one is the same as the form of that (person seen in the 
sun). The songs of the former are the songs of this. The name 
ot the one is the name of the other. 


6. sa^ esa ye caitasmad arvdhco lokds tesam ceste manusya- 
telhana~sanayah ya vh}dydm Scanty dam tegdyanti, tasmat 

also 5 e Jf the \ 0rd of the worlds which are » n der this one and 
him TVi S desires. So those who sing on the vlna sing of 
him. Therefore they are winners of wealth. ' 8 

Vina is a musical instrument which has had a long history in India. 
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>. w t try' 7. atha ya etad evarii vidvdn sdma gayaty ubhau sa gayati, 
so’munaiva sa esa ye camusmat pararico lokas tarns capnoti 


deva-kdmdriii ca. 

7. Now, he, who knowing this, sings the Saman, sings of 
both. Through the former (person in the sun) he obtains the 
worlds which are beyond that (the sun) as also the desires of 
the gods. 


8. athdnenaiva ye caitasmad, arvdnco lokas tarns capnoti 
manusya-kdmdriis ca tasmdd u haivam-vid udgdtd bruydt. 

8. And through this (person in the eye) he obtains the worlds 
which are under the latter and also the desires of men. There¬ 
fore an udgdtr priest, who knows this, should say (the following). 

9. kam te kdmam dgdy unity esa Ivy cva kdmdganasyeste,ya evarii 
vidvdn sdma gayati, sdma gayati. 

9. What desire may I win for you by singing? ‘He, truly, 
becomes capable of obtaining desires by singing, he, who 
knowing this sings the Saman, yea, sings the Saman.’ 


Section 8 

THE IDENTIFICATION OF UDGITHA 

1. trayo hodgithe kusald babhuvuh, silakah sdldvatyas caikita- 
yano ddlbhyali, pravdhano jaivalir iti, te hocur ndgithe vai kusaldh 
smo hantodglthe katharii vadama iti. 

x. There were three persons well-versed in the ndgitha, 
Silaka the son of Salavat, the son of Cikitana of the Dalbha 
clan, and Pravahana, son of Jivala. They said: ‘We are, indeed, 
well-versed in the ndgitha. Well, let us have a discussion on 
the ndgitha.’ 

2. tatheti ha samupavivisuh, sa ha pravdhano jaivalir nvaca, 
bhagavantav agre vadatam, brdhmanayor vadator vdcarii sros- 
yamiti. 

2. 'So be it’ said they and sat down. Then, Pravahana, son 
of Jivala, said: ‘You two, sirs, speak first. I will listen to the 
words of the two Brahmanas discussing.’ 

From this it appears that Pravahana was a Ksatriya. See C.U. V. 

3. 5, where he is said to be rajanya-bandhuh. Even though he is not a 
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tana, he happens to be the one who knows the true meaning of 
igitha. ° 


§L 


3. sa ha silakah sdldvatyas’caikitdyanam ddlbhyam uvdca, 
hanta tvd prcchanJti; prccheti hovdca. 

3. Then, Silaka, son of Salavat said to the son of Cikitana of 
the Dalbha clan, 'Well, may I question you?’ He replied 
‘Question/ r ' 


4. kd sariino gatir iti, svara iti liovaca; 

svarasya kd gatir iti, prana iti hovdca; 

prdnasya kd gatir ity, annam iti hovdca 

annasya kd gatir ity, apa iti hovdca. 

4. He asked, ‘What is the goal of the SamanV He replied ‘It 

'rI° U Z. ask ed, ‘What is the goal of sound?’ He replied, 
Breath. _r <• i -r, . 


( |) rnn n , TT ——, ui ouuiiur rxe repnea, 

•it i > tt asbed - ‘What is the goal of breath?’ He replied, 

‘Water’ 6 What iS the goal of food? ’ He re P lied > 


gntil}. goal, substratum or basis or final principle: gatir asravah 
parayanam ity etat. $. ^ ’ 


5 - apam kd gatir iti, asau loka iti hovdcamusya lokasya kd 
gatir iti,- na svargam lokam atinaycd iti hovdca, svargam vayatit 
tokam sdmdbhisamsthdpaydmah svarga-sathstavam hi sameti. 

5 - (He asked) ‘What is the goal of water?’ He replied 
Yonder world.’ (He asked) ‘What is the goal of the yonder 
? He replied, One should not lead beyond the heavenlv 
world.’ We established the Sdman in the world of heaven, for 
•-he Sdman is praised in heaven. 


vedaJ he SdnM VedU iS thC W ° rId ° f heaVen: Smrg0 vai loka1 - 1 sdma 


>} a ;;! ia . silakali sdldvatvas caikitdyanam ddlbhyam uvdca: 

? am ^ Vai ie ’ dalbhya, sama; yas tv ctarhi bruydn 
murdha te vipah?yaliti miirdhd tc vipated iti. 

clan - ‘v Gn i k j’ S T ° f ^ avat said ^ Cikitana of the Dalbha 

is unesTabl sLn d ?f d ’ y ° Ur ° f y0U of the Dalbha clan > 

fall nff ab lsbed - now > someone were to say, vour head will 
tall off, SU rel y yoU r head would fall off.’ ‘ 


head will'fall off ?/ ^ ^° r i§ su ggested by the statement that your 
ian olf if one utters a curse like that. 

lokasvTkfZr Ct f bhaga y a J° }'cddniti, viddhiti hovdcamusya 
y “ katir tty ayam loka iti hovdcasya lokasya kd gatir iti 

M* 
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na pratistharn lokam atinayed iti hovaca pratistham vayam lokam 
sdmdbhisamsthapaydmah pratisthd-samstdvam hi sdmeti. 

7. He said, ‘Well, I would iike to know this from you; sir, 
‘Know it/ said he. (He asked) ‘What is the goal of the yonder 
world?' He replied, ‘One should not lead beyond this world- 
support. We establish the Sdman on the world as support for 
the Sdman is praised as the support/ 


Sl 


8. tarn ha pravahano jaivalir uvdcantavaddhai kila te saldvatya 
sama-yastvetarhi bruyan murdhd te vipatisyatiti murdhd te 
vipated iti. hantdham etad bhqgavato vedaniti viddhiti hovaca . 

8. Then Pravahana, son of Jivala, said to him, ‘Verily, 
indeed, your Sdman, O son of Salavat, has an end. If someone 
now were to say, “Your head will fall off,” surely your head 
would fall off.' He said, ‘Well, I would like to know this from 
you, Sir.' He replied, ‘Know it.' 


Section 9 

THE UDGITHA IDENTIFIED WITH SPACE 

1. asya lokasya ka gatir ity dkdsa iti hovaca. sarvdni ha vd 
imdni bhutdny dkdsdd eva samutpadyante, dkdsam pratyastam 
yanty dikdi&o hy evaibhyo jydydn , dkdsah pardyanam. 

1. ‘What is the goal of this world?' He replied, ‘Space, for 
all these creatures are produced from space. They return back 
into space. For space is greater than these. Space is the final 
goal/' 

See VII. 12. 1. 

Space is said to be the origin, support and end of all. 

The theory that space is the ultimate ground of the world is 
regarded as more satisfactory than the view which traces it to 
sound, breath, food, water, yonder world or this world. 

2. sa esa paro-vaviydn udgithah, sa eso'nantah , paro-variyo 
hdsya bhavati, paro-variyaso ha lokaii jayati ya etad evam vidvan 
parovanydm sam udgitham updste. 

2. This is the udgitha , highest and best. This is endless. He 
who, knowing this, meditates on udgitha, the highest and best, 
becomes the highest’ and best and obtains the highest and best 
worlds. 
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/tarn haitam atidhanva saunaka udara-idndilydyoktvovaca. 
ydvat ta enam prajdydm udgitham vedisyante, paro-variyo haibhyas 
tavad asmimUoke jivanam bhavisyati. 

3. When Atidhanvan Saunaka taught this Udgitha to Udara 
Sandilya, he also said: ‘As long as they shall know this Udgitha 
among your descendants, so long their life in this world will 
be the highest and best. 


<SL 


4. tathiVmusminilloke loka iti; sa ya etad evam vidvdn updste 
parovanya eva hdsyasmiml loke jivanam bhavati, tathd'musmiml 
loke loka iti, lokc loka iti. 

4. And so will their state in that other world be. One who 
thus knows and meditates—his life in this world becomes the 
highest and best and so his state in that other world, yea, in 
that other world/ 


Section 10 

THE DIVINITIES CONNECTED WITH THE SACRIFICES 

1 . mafacl hatesu kurnsv dtikya saha jdyayosastir ha cdkrayana 
ibhya-grdmc pradranaka uvdsa. 

1. Among the Kurus, when they (crops) were destroyed by 
hailstorms, 1 there lived in the village of the possessor of elephants 
a very poor man, Usasti Cakrayana, with his young wife, A tiki. 

The story is intended to make the comprehension easier. 
ibhya-grame — in the village of the possessor of elephants or in the 
village belonging to Ibhya. 

2 . ^ sa hebhyam kuhndsdn khadantam bibhikse, tarn hovdea , 
neto'nyc vidyante yac ca ye ma ima upanihitd iti . 

2. He begged (food) of the possessor of elephants, while he 
was eating beans. He (the possessor) said to him: T have no 
other than these which are set before me/ 

The rich man said that the beans. were in the plate from which 
he was eating and therefore they were impure. 

3. etesdm me dehlti hovdea , tan asmaipradadau, hantdnupdnam 
ity f ucchi$tham vai me pltam sydd iti hovdea . 

1 Professor S. K. Chattcrji suggests the alternative explanation of 
matcici, locust, an old Dravidian loan word in Sanskrit. Cp. Kannada 
midice , Brahmi malakh . 
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3. He said: ‘Give me some of them/ He gave them to him 
and said, ‘Here is water (to drink) / He replied, ‘That would be for 
me to drink something left by another (and hence impure)/ 

4. na svid ete’py ucchisthah iti, net vd ajivisyam iman akhadann 
iti hovdea , kdrno ma udaka-pdnam iti. 

4. Are not these (beans) also left over (and so impure)? 
‘Verily/ said he, ‘I could not live if I did not eat these. The 
drinking of water is at my will/ 

'One who is endowed with knowledge and fame and capable of 
helping himself and others, if such a one, falling into a state of 
distress should do such a thing (eat unclean food), no demerit 
touches him. A wrong action is faulty only when it is performed 
while other courses that are not wrong are open and would as easily 
save one's life/ S. 

5. sa ha khddiivatisesdh jdiydyd djahara , sagra eva subhiksd 
babhiiva , tan pratigrhya nidadhau. 

5. When he had eaten, he gave what still remained to his 
wife. She had eaten well even before. After taking them, she 
kept them safe. 

6. sa ha pratah samjihana uvaca, yad batdnnasya labhemahi, 
labhemahi dhana-matrdm: rajasau yaksyate, sa ma sarvair drtvij- 
yair vrniteti. 

6. Next morning, he arose and said, ‘Oh, if I could get some¬ 
thing to eat, I might make a little money. The king over there 
is having a sacrifice performed for himself. He might choose 
(select) me to perform all the priestly offices/ 

7. tarn jdyovdea, hanta eta ima eva kulmdsa iti : tan khddit- 
vdmiim yajham vitatam eydya. 

7. His wife said to him: ‘Here, my lord, are the beans/ 
Having eaten them, he went over to the sacrifice that was 
being performed. 

In addition to personal religion, the Vedas advocated public 
worship by means of sacrifices. In the period of the V eda, there were 
no temples. Public worship was needed in view of the social nature 
of man. In a crowd, emotions are more easily excited. In every 
religion, social worship of God is recognised, in which music, singing 
and ritual are employed to evoke religious feeling and actions. 
Yajhas or sacrifices are solemn and stately social acts. 

8. tatrodgdtfn dstave stosyamdndn upopavivesa, sa ha prasto- 
tdram uvaca . 
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hen he sat down near the Udgdtr priests as they were 
about to sing the hymn in the place (assigned) for singing. 
Then he said to the Prastotr priest: 
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9. prastotar yd dcvatd prastavam anvdyattd, tarn ced avidvan 
prastosyasi , murdhd te vipatisyatUi. 

9. ‘O Prastotr priest, if you sing the introductory praise 
without knowing the divinity that belongs to it, your head will 
fall off/ 


10. evam evodgdtaram uvdcodgatar yd devatodgitham anvdyattd 
iam ced avidvan udgayasi, murdhd te vipatisyatUi. 

10. In the same manner he said to the Udgdtr priest, ‘Oh, 
Udgdtr priest, if you chant the udgitha without knowing the 
divinity that belongs to it, your head will fall off/ 

11. evam eva pratihartdram uvaca, pratihartar yd dcvatd prati - 
hdram anvdyattd , tarn ccd avidvan pratiharisyasi, murdhd te 
vipatisyatUi: te ha samdratas tusnim asdthcakrire. 

11. In the same manner, he said to the Pratihartr priest, 
'Oh, Pratihartr priest, if you take up the response without 
knowing the divinity that "belongs to it, your head will fall off' 
They stopped and sat down in silence. 

In performing sacrifices we should have a knowledge of their 
meaning. 


Section n 

the divinities connected with the sacrifices 

(1 continued ) 

1. atha hainam yajamana uvaca , bhagavantam vd aham 
vividisdniti; usastir asmi cdkrdyana iti hovaca. 

1. I hen, to him, the institutor of the sacrifice said, ‘Verily, 
I would wish to know you, sir/ He replied, ‘I am Usasti 
Cakrayana/ 

2. sa hovaca, bhagavantam vd aham ebhih sarvair artvijyaih 
paryaisisam, bhagavato vd aham avitiyd-anydn avrsi. 

2. 1 hen, he said, ‘I looked for you for all these priestly 
offices. Verily, not finding you, sir, I have chosen others/ 
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3. bhagavdhis tv eva me sarvair artvijyair iti; tatheti; atna 
tarhy eta eva samatisrstah stuvatdm; ydvat tv ebhyo dhanam 
dadyds, tdvan mama dadyd iti. tatheti ha yajamdna uvdea. 

3. But now, sir, please take up all the priestly offices. ‘So 
be it,’ he said, ‘let these with my permission, sing the praises. 
But as much wealth as you give to them, so much give to me 
also.' The institutor of the sacrifice said, ‘So be it.’ 


4. atha hainam prastotopasasdda: prastotaryd devata prastdvam 
anvayattd, tarn ced avidvdn prastosyasi, murdha te vipatisyatiti: 
md bhagavdn avocat. katamd sd devateti. 

4. Then the Prastotr priest approached him (and said), 
‘You, sir, said unto me, "Oh Prastotr priest, if you sing the 
introductory praise without knowing the divinity that belongs 
to it, your head will fall off.” Which is that divinity?’ 


5- prana iti hovaca, sarvani ha va imdni bhutani pranam 
evabhisamvisanti, pranam abhyujjihate, saisd devata prastdvam 
anvayattd: tarn ced avidvdn prastosyo murdha te vyapatisyat 
tathoktasya mayeti. 

5 - ‘Breath,’ said he. ‘Verily, indeed, all beings here enter 
(into life) with breath, and depart (from life) with breath. 
This is the divinity belonging to the Prastava. If you had sung 
the Prastava without knowing it, after you had been told so by 
me, your head would have fallen off.’ 


See T.U. III. 3. 

6. atha hainam udgatopasasadodgatar yd devatodgiiham anvd- 
yattd, tarn ced avidvdn udgdsyasi, murdha te vipatisyatiti: md 
bhagavdn avocat. katamd sd devateti. 

6. Then the Udgdtr priest approached him (and said), ‘You, 
sir, said unto me: "0 Udgdtr priest, if you sing the udgitha 
without knowing the divinity that belongs to it, your head will 
fall off.” Which is that divinity?’ 

7. adttya iti hovaca, sarvani ha va imdni bhutany ddityam 
uccaih santam gayanti; saisd devatodgiiham anvayattd, tarn ced 
avidvdn udagasyah, murdha te vyapatisyat tathoktasya mayeti. 

7. ‘The, sun,’ said he. 'Verity, indeed, all beings here sing 
of the sun, when he is up. This is the divinity connected with 
the udgitha. If, without knowing this, you had chanted' the 
udgitha, after you had been told so by me, your head would 
have fallen off.’ 


miSTft,, 



Chdndogya Upanisad 

atha hainam pratihartopasasada, pratihartar yd devata prati- 
ram anvdyatta, tarn ced avidvdn pratiharisyasi, murdhd te 
vipatisyatiti; md bhagavan avocat. katama sa devateti. 

8. Then the Pratihartr priest approached him (and said), 
‘You sir, said unto me, "Oh Pratihartr priest, if you take up 
the response without knowing the divinity that belongs to it, 
your head will fall off.’’ Which is that divinity?' 


9. annum iti hovaca, sarvani ha vd imdni bhutany annum eva 
pratiharamanani jivanti, saisa devata pratihdram anvdyatta, 
tdm ced avidvdn pratyaharisy ah, murdhd te vyapatisyat taihoklasya 
mayeti, tathoktasya mayeti. 

9. ‘hood,’ said he. ‘Verily, indeed, all beings here live, when 
they partake of food. This is the divinity that belongs to the 
Pratihdra, and if, without knowing this, you had taken up 
the Pratihdra, after you had been told so by me, your head 
would have fallen off.’ 


Cp. T.U. III. 2 . 

Meditation without knowledge is barren of results. 


Section 12 

A SATIRE ON PRIESTLY RITUAL 

1. athalah sauva udgithah. tadd ha bako ddlbhyo gldvo vd 
niaitreyah svddhydyam udvavrdja. 

1. Now, next, the adgitha of the dogs. Baka Dalbhya or 
Glava Maitreya went forth for the study of the Veda. 

Here are two names for one person. 
svadhyaya: study of the Vedas. 

Cp. Patanjali's definition of niyarna: 
sau ca-santosa-tapah-svadhydyeSvara-pranidhanani. Yoga Sutra, II. 32. 

,J“ .study of the scriptures and recitation of mantras which 
lead to purity of m ind. 

ve ddnla-satarudnya-pranavddi japam budhdh. 
sattya-suddhi-karam pmhsdm svddhydyam p 'aricaksate. 

+}lA ls } he study of the scriptures dealing with liberation or 

the repetition of the pranava. 

svddhydyo moksasdstrdndm adhyayanam pranava-japo vd. 
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^•7 2. tasmai svd svetah prddur-babhuva: tarn anye svdna upa- 

sametyocur annam no bhagavan agdyatv asandyama va Hi. 

2. Unto him there appeared a white dog. Other dogs gathered 
round this (one) and said, 'Obtain food for us by singing. Verily, 
we are hungry/ 

3. tan hovdcehaiva ma pratar upasamlydteti; tadd ha bako 
ddlbhyo glavo va maitreyah pratipalayam cakdra. 

3. Then he said to them: 'Come to me here tomorrow 
morning/ So Baka Dalbhya or Glava Maitreya kept watch. 

4. te ha yathaivedam bahispavamanena stosyamdiiah samrab- 
dhdh f sarpantzty evam dsasrpus te ha samupavisya him caknth. 

4. Just as the priests, when they are about to chant with 
the bahispavamana hymn of praise, move along, joined to one 
another, so did the dogs move along. Then they sat down 
together and made the noise 'him/ 

5. aum addma , aum pibdma, anm devo varunah prajdpatih 
savitdnnam ihdharat. anna-pate annam ihahara , fihara, aum iti . 

5. (They sang), 'Aum, let us eat, Aum, let us drink, Aum, 
may the god Varuna, Prajd-pati and Savitr bring food here. 
0 Lord of food, bring food here, yea, bring it here. Aum/ 

This section is a satirical protest against the extemalism of the 
sacrificial creed, in the interests of an inward spiritual life. 

Madhva attributes the hymn to Vayu, who assumed the form of 
a dog. 


Section 13 


THE MYSTICAL MEANING OF CERTAIN SOUNDS 

1. ay am vava loko hdu-karah } vayur hdi-kdrai candrama atha- 
kdrah , dtmeha-kdro> gnir i-karah . 

1. This world is the syllable hau. The air is the syllable 
Jidi, the moon is the syllable atha. The self is the syllable iha. 
The fire is the syllable l. 

I he syllables mentioned are the sounds used in the recitation of 
Sdman hymns. 

2. dditya ii-kdro nihava e-kdro visvedevd au-ho-yi-kdrah , 
prajd-patir him-kdrah; prdnah svaro f nnam yd , vdg virat. 
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The sun is the syllable u. Invocation is the syllable e. 
e Visvedevas is the syllable an-ho-i. Praja-pati is the syllable 
him. Breath is sound. Food is ya. Viraj is speech. 
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yd vag virdt. Cp. R.V. X. 189. 3. trimsad-dhama virdjati vak. 

Her character is prajiid or prajndtman , only partially actual in 
the individual self-consciousness, distinguishing the I from the 
not-I, the inner world from the outer one. In ordering life, the 
potential all-consciousness lies asleep in the depths of the human 
body. It may be awakened by the discipline of yoga. 

3. aniruktas trayodasah stobhah samcaro hurii-karah. 

3. The undefined is the variable, thirteenth, interjectional 
sound hum. 


4. dugdhe’smai vdg doham,yo vdco doho’nnavan annddo bhavati: 
ya etdm evam sdmnam upanisadam vedopanisadam veda. 

4. Speech yields to him the milk, which is the milk of speech 
itself. He becomes rich in food, an eater of food—one who knows 
thus this mystic meaning of the Sdmans , yea, who knows the 
mystic meaning. 


\ 
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Section I 

THE CHANT IS GOOD IN VARIOUS WAYS 

i. aurii samastasya khcdu samna updsanam sadhu , yat khalu 
sadhu tat samety dcaksate , yad asadhu tad a-sameti. 

1. Aum, Meditation on the entire Sdman is good. Whatever 
is good, people call Sdman and whatever is not good a-sdman. 

2. tad utdpy ahull samnainam updgdd iti sddhunainam updgdd 
ity eva tad ahull asdmnainam updgdd ity asadhunainam updgdd 
ity eva tad ahuh . 

2. So also people say, 'He approached with Sdman 9 ; that is 
they say, ‘he approached him in a kindly way/ They say, ‘He 
approached him with no Sdman / he. they say ‘he approached 
him in no kindly way/ 

Sdman is understood as the good, as the dharma . 

3. athotdpy dliuli sdma no bateti yat sadhu bhavati sadhu 
batety eva tad dhuh } asama no bateti yad asadhu bhavaty asadhu 
batety eva tad ahuh . 

3 - And they say ‘this, verily, is Sdman for us/ Where they 
say ‘this is good for us' when anything is good. And they say 
‘this is a sdman for us/ where they say, ‘this is not good' when 
anything is not good. 

4. sa ya etad evam vidvan sadhu samety updste’bhydso ha yad 
enam sddhavo dharma a ca gaccheyur upa ca nameyuh. 

4. He who, knowing this, meditates on the Sdman as good, 
all good qualities would quickly approach him and accrue 
to him. 
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CHAPTER 11 


Section 2 

SOME ANALOGIES TO THE. FIVEFOLD CHANT IN THE 

WORLDS 

1. lokesu panca-vidhah sdtnopusitu' pythivi hiyh-kdyuh, agriih 
prastdvo ntariksah udgtthah, ddityah pratihdro dyaur nidhanam 
ity iirdhvesu. 


MIN/Sr^ 



Chandogya Upanisad 


In the worlds, one should meditate on the Sdman as 
fivefold; the earth as the syllable him, fire as the prastava, the 
atmosphere as the udgitha , the sun as the pratihara and the sky 
as the nidhana (conclusion). This, among the higher (ascending). 

The sky is said to be nidhana , inasmuch as those that depart from 
this world are deposited (nidhiyante) in the sky. 


-<SL 


2. athavrttesu, dyaur him-kara, adityah prastdvo' ntariksam 
udgitho'gnih pratihdrah, prthivi nidhanam . 

2. Now in the reverse (descending order) the sky as the 
syllable him, the sun as the prastava,^ the atmosphere as the 
udgitha, the fire as the pratihara and the earth as the nidhana . 

The earth is the nidhana as the people that come back to the earth 
are deposited here. 


3. kalpante hasmai loka urdhvdS cdvrttas ca ya etad evam 
vidvdml lokesu panca-vidliam samopaste. 

3. The worlds, in the ascending and reverse orders, belong 
to him, who, knowing this thus, meditates on the fivefold 
Sdman in the worlds. 


In different ways the importance of the meditation is indicated. 


Section 3 

IN THE RAINSTORM 

1. vr§tau panca-vidham samopasita , puro-vato him-kdro, megho 
jayate sa prastdvah , varsati sa udgithah , vidyotate stanayati sa 
pratihdrah . 

1. One should meditate on the fivefold Sdman in the rain. 
The preceding wind as the syllable him ; the formation of the 
cloud is the prastava . What rains is the udgitha ; the lightning 
and the thunder as the pratihara . 

2* udgrhnati tan nidhanam , varsati hasmai varsayati ha ya 
etad evam vidvdn vrstau panca-vidham samopaste . 

The cessation as the nidhana. It rains for him and he 
causes it to rain, he, who knowing this thus, meditates on the 
fivefold Sdman in rain. 
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Section 4 

IN THE WATERS 



1. sarvasv apsu panca-vidham samopasita, megho y.at sampla- 
vate sa him-kdro yad varsati sa prastdvo, yah prdcyah syandante 
sa udgithah, yah pratiyah sa pratihdrah , samudro nidhanam. 

1. One should meditate on the fivefold Sdman in all the 
waters. When a cloud forms, that is the syllable him, when it 
rains, that is a prastdva ; when (the waters) flow to the east, 
they are udgitha. When they flow to the west they are pratihdra. 
The ocean is the nidhana . 

2. na hapsu praity apsumdn bhavati ya etad evdm vidvan 
sarvasv apsu panca-vidham sdmopdstc. 

2. He does not die in water, he becomes rich in water, he, 
who knowing this thus, meditates on the fivefold Sdman in all 
the waters. 


Section 5 

IN THE SEASONS 

1. rtusu panca-vidham samopasita vasanto him-kdro , grismah 
prastdvah, varsa udgithah , sarat pratihdrah , hemanto nidhanam . 

1. One should meditate on the fivefold Sdman , among the 
seasons, the spring as the syllable him, the summer as the 
prastdva , the rainy season as the udgitha , the autumn as the 
pratihdra and the winter as the nidhana . 

2. kalpante kdsmd rtava Human bhavati ya etad evam vidvan 
rtusu panca-vidham samopdste . 

2. The seasons belong to him and he becomes rich in seasons, 
he, who knowing this thus, meditates on the fivefold Sdman in 
the seasons. 


Section 6 

IN THE ANIMALS 

_ i- pafofu panca-vidham samopasita, ajd him-kdro vayah pras¬ 
tdvah, gava udgitho’svah pratihdrah, puru$o nidhanam. 


misr^ 



Chdndogya Upanisad 


ne should meditate on the fivefold Sdman among the 
animals, the goats as the syllable him, the sheep as the prastava, 
the cows as the udgitha, the horses as the pratihara and the 
human being as the nidhana. 


3 KfiT 

theOl-J 


The human being is the culmination of animal development. 

2. bhavanti hdsya pasavah pasumdu bhavati ya dad evatii 
vidvdn paiusu pahca-vidham sdmopdstc. 

2. Animals belong to him and he becomes rich in animals, 
he, who knowing this thus, meditates on the fivefold Sdman 
among the animals. 


Section 7 

AMONG THE VITAL BREATHS 

1. prancsu pahca-vidham paro-variyah sdmopdsita, prdno him- 
kdro, vdk prastdvah, caksur udgithah, srotram pratiharah, mano 
nidhanam paro-variydmsi vd etani. 

1. One should meditate on the most excellent fivefold 
Sdman among the vital breaths, breath as the syllable him, 
speech as the prastava, the eye as the udgitha, the ear as the 
pratihara and the mind as the nidhana. These, verily, are the 
most excellent. 

prana; breath. It is used to include the senses also. 
prana is also explained as ghrdna, smell. 

That which is higher than the high is called paro (para u). He who is 
higher than this is paro-varam. He who is higher than this paro-varam 
is called paro-variyah. Madhva. 

2. paro-vanyo hdsya bhavati paro-vanyaso ha lokah jayati ya 
etad evarh vidvdn prdnesu pahca-vidham paro-variyah sdmopdsta, 
iti tu pahca-vidhasya. 

2. The most excellent belongs to him, he wins the most 
excellent worlds, he, who knowing this thus, meditates on the 
most excellent Sdman among the vital breaths. 
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Section 8 



SOME ANALOGIES TO THE SEVENFOLD 
CHANT : SPEECH 


i. atha sapta-vidhasya, vdci sapta-vidham sdmopdsita, yat kim 
ca vaco hum iti sa himkdro , yat preli sa prastavah, yad eti sa adih. 

1. Now for the sevenfold. One should meditate on the seven¬ 
fold Sdman in speech. Whatsoever of speech is hum, that is the 
s)dlable him; whatsoever is pra , that is prastdva; and the 
syllable a as the first (or the beginning). 

2. yad uditi sa udgithah, yat pratiti sa pratihdrah, yad up eti sa 
upadravah , yan niti tan nidhanam. 

2. Whatsoever is ut, that is an udgitha; whatsoever is prati , 
that is a pratihara ; whatsoever is upa, that is an upadrava (or 
approach to the end); whatsoever is ni, that is nidhana (or 
conclusion). 

3. dugdhc'smai vdg doharn yo vaco dolio'nnavan annddo 
bhavati, sa etad evam vidvan vdci sapta-vidham sdmopdste . 

3. For him speech jdelds milk, which is the milk of speech 
and he becomes rich in food and eater of food; he, who knowing 
this thus, meditates on the sevenfold Sdman in speech. 


Section 9 
THE SUN 

1. atha khalv amum adityam sapta-vidham sdmopdsita , sarvadd 
samastcna sama , mam prati mam pratiti sarvena samastena sama. 

1. One should meditate on the sevenfold Saman in the sun. 
He is Sama because he is always the same. He is the same with 
everyone since people think 'He faces me.' 'He faces me/ 

2. tasminn imdini sarvdni bhutdny anvdyattaniti vidyat tasya 
yat purodaydt sa him-karas tadasya pasavo’nvdyattds tasmdt te him 
kurvanti him-kdra-bhajino hy etasya sdmnah. 

2. One should know that all beings here depend on him. 
What he is before rising is the syllable him. On this depend 
the animals. Therefore they utter the syllable him. Truly they 
are partakers in the syllable him of the Sdman . 


misxfy 



8. Chandogya Upanisad 

rttha yat prathamodite sa prastdvas tad asya manusya 
anvayatlas , tasmdt te prastuti-kdmdh prasdihsa-kdmdh prastava- 
bhdjino hy etasya sdmnah. 

3. Now when it is just after sunrise, that is a prastava. On 
this men depend. Therefore they are desirous of praise, desirous 
of laudation. Truly they are partakers in the prastava of that 
Sdman. 




Men are generally lovers of name and fame. 

4. atha yat sahgava-vcldydm sa adih. tad asya vayamsy anvdya- 
ttdni, tasmdt tany antariksc’ndrambandny ddayd’lmdnam pari- 
patanty ddi-bhdjlni hy etasya sdmnah. 

4. Now when it is the sahgava (cowgathering) time, that is 
adi. On this depend the birds. Therefore they hold themselves 
without support, in the atmosphere and fly about. Truly, they 
are partakers in the adi of the Sdman. 


5. atha yat samprati madhyan-dine sa udgithah, tad asya deva 
anvdyattah, tasmdt te sattamdh prajapatyanam udgltha-bhdjino hy 
etasya sdmnah. 

5. Now, when it is just midday, that is an udgitha. On this 
the gods depend. Therefore they are the best of Prajapati’s 
offspring. Truly they are partakers in the udgitha of that 
Sdman. 


6. atha yad urdhvam madhyan-dindt prag aparahnat sa prati- 
haras, tad asya garbha anvdyattas, tasmdt te prutihrta r.dvapady- • 
ante, pratihdra-bhdjino hy etasya sdmnah. 

^ 6. Now when it is past midday and before the afternoon— 
that is a pratihdra. On this all foetuses depend. Therefore they 
are held up and do not drop down. Truly, they are partakers in 
the pratihdra of that Sdman. 

7. atha yad urdhvam aparahnat prag astamaydt, sa upadravah, 
tad asyaranyd anvdyattah, tasmdt te purusam drstvd kaksani 
svabhram ity upadravanty upadrava-bhajino hy etasya sdmnah. 

7. Now when it is past afternoon and before sunset, that is 
an upadrava. On this the wild animals depend. Therefore when 
tney see a man, they run to a hiding-place as their hole. Truly 
rney are partakers in the upadrava of that Sdman. 

8. atha yat prathamastaviite tan nidhanam, tad asya pitaro’ 
nvayattdh, tasmdt tan nidadhaii nidhana-bhdjino hy etasya sdmnah, 
evam khalv amum adityam sapta-vidharh samopdste. 
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II. i 



8. Now when it is just after sunset, that is the nidhana. 
this the fathers depend. Therefore the people lay aside the 
fathers. Truly they are partakers of the nidhana of that Sdman. 
Thus does one meditate on the sevenfold Sdman in the sun. 


Section io 

THE MYSTICAL MEANING OF THE NUMBER OF 
SYLLABLES IN THE CHANT 

i. atha khalv atma-sammitam atimrtyu sapta-vidham sdmo 
pdsita; him-kara iti try-aksaram prastava iti try-aksaram tat 
samam. 

1. Now, then, one should meditate on the sevenfold Sdman 
which is uniform in itself and leads beyond death. The syllable 
him has three letters, prastava has three letters. That is the 
same. 

Though in English they are syllables, in Sanskrit each English 
syllable is represented by one letter. 

2. adir iti dvy-aksaram pratihara iti catur-aksardm tata 
ihaikam, tat samam. 

2. Adi has two letters. Pratihara has four letters. (If we take 
one) one from there here, that is the same. 

3 - pdgitha iti try-aksaram upadrava-iti catur-aksaram tribhis 
tribhih samam bhavati aksaram atisisyate; try-aksaram tat samam. 

3 - Udgitha has three letters; upadrava has four letters. Three 
and three, that is the same, one letter left over. Having three 
letters, that is the same. 

hat is left over is supposed to have three letters. 

4 ■ nidhanam iti try-aksaram, tat samam cva bhavati tdni ha vd 
etdni dvd-vimsatir aksardni. 

■ f' Nidhana has three letters. That is the same too. These 
indeed, are the twenty-two letters. 

5. eka-vimiaty ddityam apnoti, eka-vimso vd ito’sav ddityo, 
dva-vimiena param dditydj jdyati; tan ndkam, tad viiokam. 

■ 5 ; v * t le twen ty first, one obtains the sun. Verily, the sun 

is -ie twenty-first from here. With the twenty-second he 



I. 


Chandogya Upanisad 


inquers what is beyond the sun. That is bliss. That is sorrow¬ 
's 




£ quotes ‘The twelve months, the five seasons (taking the whole 
of winter as one) and the three worlds (earth, atmosphere and sky) 
(make up twenty) and the sun is the twenty-first.’ 

6. apnoti hadityasyajay am, paro hdsyaditya-jaydj jayo bhavati, 
ya etad evam vidvdn atma-sammitam ati-mrtyu sapta-vidham 
sdmopdste, samopaste. 

6. He obtains the victory of the sun, indeed a victory higher 
than the victory of the sun is his, who, knowing this thus, 
meditates on the sevenfold Saman, uniform in.itself, which leads 
beyond death, yea, who meditates on the (sevenfold) Saman. 


Section n 

GAYATRA CHANT 

i .mono hirii-kdro vak prastdvah, caksur udgithah, srotram 
pratiharah, prdno nidhanam, etad gdyatram pranesu protam. 

1. The mind is the syllable him, speech is the prastava, the 
eye is the udgttha, the ear is the pratihdra, the breath is the 
nidhana. This is the Gdyatra -chant woven in the vital breaths. 

2. sa ya evam etad gdyatram pranesu protam veda pram bha¬ 
vati, sarvam ayur eti, jyog jlvati, mahdn prajaya pasubhir 
bhavati, mahdn klrtyd mahamandh syat, tad vratam. 

2. He who knows thus this Gdyatra chant as woven in the 
vital breaths, becomes the possessor of vital breaths, reaches 
the full length of life, lives well, becomes great in offspring and 
m cattle, great in fame. One should be great-minded. That is 
the rule. 

mahamandh: great-minded. He will not be petty-minded, aksudra 
cittcih. S. 


Section 12 

RATHANTARA CHANT 

I. abhmianthati sa him kdrah, dhumc jdyate sa prastdvah, 
jvaiati sa udgitho'hgdra bhavanti sa pratiharah, upaidmyati tan 
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'■hanam; samsamyati tan mdhanam; etad rathantaram agn 
protam. 

I. One rubs the fire-sticks together—that is the syllable 
him. Smoke is produced, that is the prastdva. It blazes. That is 
the udgitha. Coals are produced, that is th epratihara. It becomes 
extinct, that is the nidhana. This is the Rathantara as woven on 
fire. 


2. sa ya evam etad rathantaram agnau protam veda, brahma- 
varcasy annddo bhavati, sarvam dyur eti, jyog jivati, mahan 
prajaya pasubhir bhavati, mahan kirtya; na pratyahh agnim dcd- 
men na nisthivet, tad vratam 

2. He who knows thus this Rathantara chant as woven on 
fire becomes radiant with s&cred wisdoms, an eater of food, 
reaches the full length of life, lives well, becomes great in off¬ 
spring and in cattle, great in fame. One should not take a sip of 
water or spit before the fire. That is the rule. 


Section 13 

VAMADEVYA CHANT 

1. upamantrayate sa him-karah, jhapayate sa prastdvah, striya 
saha sete sa udgithah, prati strirn saha sete sa pratihdrah, kalam 
gacchati tan nidhanam, par am gacchati tan nidhanam: etad vama- 
devyam mithune protam. 

1. One summons, that is the syllable him. He makes request, 
that is a prastdva. Along with the woman, he lies down, that is 
the udgitha. He lies on the woman, that is the pratihdra. He 
comes to the end, that is the nidhana. He comes to the finish, 
that is the nidhana. This is the Vamadevya chant woven on sex 
intercourse. 

2. sa ya evam etad- vdmadevyam mithune protam veda mithuni 
bhavati, mithundn mithundt prajdyate, sarvam ayur eti, jyog 
jivati, mahan prajaya pasubhir bhavati mahan kirtya, na kdheana 
pariharet, tad vratam. 

2. He who knows thus this Vamadevya chant as woven on 
sex intercourse, comes to intercourse, procreates himself from 
every act, reaches a full length of life, lives well, becomes great 
in offspring and in cattle, great in fame. One should not despise 
any woman. That is the rule. 
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Section 14 
BRHAT CHANT 

1. udyan him-kdrah, nditah prastavah, madhyan-dina udgitho’ 
pardhnah pratihdro’stain yan nidhanam: etad brhad aditye 
protam. 

1. When the sun rises, it is the syllable him . When the sun 
has risen, it is the prastava ; when it is midday, it is the udgitha. 
When it is afternoon, it is the pratihdra . When (the sun) is set,, 
it is the nidhana. This is the Byhat chant as woven on the sun. 

2. sa ya evam dad brhad aditye protam vcda, tejasvi annddo 
bhavati, sarvam dyur eti, jyog jivati , mahan prajayd pasubhir 
bhavati mahan hirtydi tapantam na nindet, tad vratani. 

2. He who knows thus this Brliat chant as woven on the sun 
becomes refulgent, an eater of food, reaches a full length of 
life, lives well, becomes great in offspring and in cattle, great 
in fame. One should not decry the burning sun. That is the rule. 




Section 15 

VAIRUPYA CHANT 

1. abhrdni samplavante sa himkdrah, megho jay ate sa prastavah, 
va/sati sa udgithah , vidyotate stanayati sa praiihdrah, udgrhnati tan 
nidhanam , etad vairupam parjanye protam . 

1. The mists come together," that is the syllable him . A 
cloud is formed, that is the prastava . It rains, that is the 
udgitha . It flashes and thunders, that is the pratihdra. It holds 

up. 1 hat is the mdhana. Ihis is the Vairupya chant woven 
on rain. 


2 ‘ s ? evam ztad vairupam parjanye protam veda, viriipdms ca 
swupamUapaimavarundhe, sarvam dyur eti, jyog jivati, mahan 
vratam ^ a ^ lu bhavati, mahan kirtyd, varsantam na nindet, tad 

acquired ri knows , this v ^irupya as woven on rain, 
a7uh W !L 1C i ? f / a , n0US form and of beautiful form, reaches 
in r , t r gth ° f hfe i llves weU f becomes great in offspring and 
T i . j'great m fame. One should not decry when it rains, 
mat is the rule. 
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Section 16 

VAIRAJA CHANT 

i. vasanto him-kdrah, grismah prastavah, varsd udgithah, 
sarat pratiharah, hemanto nidhanam, etat vairdjam ftusu protam. 

1. Spring is the syllable him, summer is the prastdva, rainy 
season is the udgitha ; autumn is the pratihdra\ winter is the 
nidhana. This is the Vairdja chant as woven on the seasons. 

2. sa ya evam etad vairdjam rtusn protam veda, virdjati prajayd 
pasubhir brahma-varcasena, sarvarn dyur eti, jyog jivati, mahan 
prajayd pasubhir bhavati mahan kirtya; rtun na nindet, tad 
vratam. 

2. He who knows thus this Vairdja chant as woven on the 
seasons shines with children, cattle and the lustre of sacred 
wisdom, reaches a full length of life, lives well, becomes great 
in offspring and cattle, great in fame. One should not decry the 
seasons. That, is the rule. 




Section 17 

SAKVARl CHANT 

1. prthivi him-kdro f ntaviksam prastavah, dyaur udgithah, disah 
pratiharah, samudro nidhanam, etah sakvaryo lokesu protdh. 

1. The earth is the syllable him. The atmosphere is the 
prastdva . The sky is the udgitha, the quarters of space are 
pratihdra . The ocean is the nidhana. These are the verses of the 
Sakvari chant woven on the worlds. 

2. sa ya evam etah Sakvaryo lokesu protd veda, loki bhavati, 
sarvarn dyur eti, jyog jivati, mahan prajayd pasubhir bhavati 
mahan kirtyd; lokan na nindet, tad vratam . 

2. One who knows these verses of the Sakvari chant as 
woven on the worlds becomes possessed of the worlds, reaches a 
full length of life, lives well, becomes great in offspring' and 
cattle, great in fame. One should not decry the worlds. That is 
the rule. 



REV ATI CHANT 


i. ajd him-kdro’vayah prastavah, gdva udgitho’svdh pratihdrah, 
puruso nidhanam, eta revatyah pasusu protdh. 

1. The goats are the syllable him. The sheep are the prastdva. 
The cows are the udgitha. The horses are the pratihdra. The 
human being is the mdhana. These are the verses of the Revati 
chant woven on the animals. 

2. say a cvametd revatyah pasusu prota veda, pasumdn bhavati, 
sarvam dyur eti, jyog jivati, mahdn prajayd pasubhir bhavati 
mahdn kirtyd; pasun na nindet, tad vratam. 

2. He who knows thus these verses of the Revati chant as 
woven on the animals becomes the possessor of animals, reaches 
the lull length of life, lives well, becomes great in offspring and 
cattle, great in fame. One should not decry animals. That is the 
rule. 


Section 19 

YAJNAYAJNI'YA chant 

I- loma him-kdrah, tvak prastavah, mdmsam udgitho’sthi prati- 
hdrah, majja nidhanam, etad yajhayajhiyam ahgesu protam. 

I -_ Hair is the syllable him. Skin is the prastdva. Flesh is the 
■udgitha. Bone is the pratihdra. Marrow is nidhana. This is the 
Yajhayajhiya chant woven on the members of the body. 


2. sa ya evam etad yajhayajhiyam ahgesu protam vedahgi 
bhavati , nahgena vihurchati, sarvam dyur eti, jyog jivati mahdn 
prajayd ; pasubhir bhavati mahdn kirtyd, samvatsaram ma jjho 
nasniydt, tad vratam; majjho nasniyat iti 1id. 

2 ' He who thus knows this Yajhayajhiya chant as woven on 
ne members of the body becomes equipped with limbs; does 
become defective in any limb, reaches the full length of 
Qhnnin great in offs P rin S and cattle, great in fame. One 

one sbn?n 6at . ° f marrow for a y ear - That is the rule. Rather, 
one should not eat of marrow at all. 

The plural number majjho is used to include fish also. S. 
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Section 20 

RAJANA CHANT 



1. agnir him-kdrah, vdyuh prastdvah , dditya udgithah, nak - 
satrdni pratiharah , candrama nidhanam: etad rdjanam devatasu 
protam. 

1. Fire is the syllable Am; Air is the prastdva. Sun is the 
adgitha. Stars are the pratihdra and moon is the nidhana . This 
is the Rajana chant woven on the divinities. 


2. sa ya evam etad rdjanam devatasu protam vedaitasam eva 
devatdndm salokatdm sdrstitam sayujyam gacchati , sarvam ayur 
eti, jyog jivatiy mahdn prajayd paiubhir bhavati mahdn klrtya; 
brahmanan na nindet, tad vratam. 

2. He who knows thus this Rajana chant as woven on the 
divinities goes to the same world, to equality and to complete 
union with these very divinities, reaches the full length of life, 
lives well, becomes great in offspring and cattle, great in fame. 
One should not decry the Brahmanas. That is the rule. 

He is lifted to the region of the deity whom he has loved and 
worshipped during life. Salvation does not consist in absorption with 
the Absolute or assimilation to God but in getting near His presence 
and participating in His glory. 


Section 21 

THE SAM AN REGARDING THE ALL 

1. tray l vidya him-kdrah, tray a ime lokdh sa prastavo’gnir vayur 
ddityah sa udgtthah, naksatrdni vayamsi marlcayah su pratiharah, 
sarpa gandharvdh pitaras tan nidhanam, etat sdma sarvasmin 
protam. 

1. The threefold knowledge is the syllable him. The three 
worlds here are the prastdva. Fire, air and sun are the udgitha; 
stars, birds and the light rays are the pratihdra-, serpents, 
gandharvas and the fathers are the nidhana. This is the chant as 
woven in all. 

2. sa ya evam etat sdma sarvasmin protam veda, sarvatii ha 
bhavati. 

2. He who knows thus this chant as woven on all becomes all. 
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tad- esa slokah: ydni pancadhd trlni trini 
tebhyona jydyah par am anyad asti. 

3 , 0n . this, there is this verse. There are triple things which 
are fivefold. Greater than these, there is nothing else besides. 


4. yas tadvcdasa yeda sarvam sarvd diso balim asmai haranti 
sat vam asmity updslta, tad vratam, tad vratam 

4. He who knows that, knows all. All the quarters of space 

th^AU ’ Tlfat S t? 116 S i h ° Uld m f dltate (° n the thought) ‘lira 
the All. that is the rule, yea, that is the rule. 


Section 22 

different modes of chanting 

pmjdZtlh \^uU°i Vm pqiav y am U y a § ner udgitho’niruktah 
baZvtdih Somas y a ’ m r du slaksnam vdyoh, dlaksnam 

tdnsaidnlT^’ km t Uiic T dispatch, apadhvdntamvanmasya: 
\ % t a li ev °pasevcta, varunam tv eva varjayet. 

for cattle 1 Ch °° Se th j hi S h - soundin g one as good 

Ein * S ■ the song sacred t0 Fire - The undefined one 

smooth to vlZ'th the defin f one t0 Soma : the soft and the 

tSa naTPtfi; ll Sm °°i and S S° ng t0 Indra; the heron-like 
to tfrhaspati, the ill-sounding to Varuna. Let one practise all 

these but one should avoid that belonging to Varuna. 

dsim a Zal a Z-bt Veih r TT nU y *g*y* ™ad t pitrbhya 
trwdakam pasubhyah svargam iokam 

Sit* ag * y *fy etdni 

thus shnni ? 16 Secure immorta hty for the gods by singing’ 

by sinSw ^ ‘ Let me SeCUre ° fferings for the Others 

world Of heaven for S?”’ and ™ ater for the cattle, the 
reflecting i n his S and f °° d for m y self -’ Thus 

carefully. ” d a 1 these > one should sing the praises 

“tmdTaTsarvr^h, sarva usmdnah prajdpaier 

te.ndra.ih iarammbm-bwlnn?™™^' tam y a ^ 1 svc iresupdlabhe- 
bruydt. prapanno bhuvam sa tvd prati laksyaitiy mam 
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3. All vowels are the embodiments of Indra; all spirants are 
the embodiments of Prajd-pati ; all consonants are the embodi¬ 
ments of Death. If one should reproach a person for his vowels, 
he should tell that one, ‘I have taken my refuge in Indra. He 
will answer you.’ 

4. atha yady enam usmasupdlabheta, prajdpatim saranam 
prapanno’ bhuvam, sa tvd prati peksyatity enam bhuyat. atha yady 
enam sparsesupdlabheta: mrtyum saranam, prapanno’bhuvam sa 
Iva prati dhaksyatity enam bruyat. 

4. So if one should reproach a person for his spirants he 
should tell that one ‘I have taken refuge in Prajd-pati. He 
will smash you.’ And if one should reproach a person for his 
consonants he should tell that one, ‘I have taken refuge in 
Death. He will burn you up.’ 

5. sarve svara ghosavanto balavanto vaktavya indre balam 
dadamti, sarva iismano’grasta anirasta vivrta vaktavyah praja- 
pater atmanam paridadaniti, sarve sparsa Icscndnabhinihitd 
vaktavya mrlyor atmanam parihardniti. 

5. All the vowels should be pronounced resonant and strong, 
(with the thought) 'May I impart strength to Indra.’ All the 
spirants should be pronounced well open, without being 
slurred over, without being elided, (with the thought) ‘May I 
give myself to Prajd-pati.’ All the consonants should be pro¬ 
nounced slowly, without merging them together (with the 
thought) ‘May I withdraw myself from Death.’ 


Section 23 

DIFFERENT MODES OF VIRTUOUS LIFE 


1. trayo dharma-skandhdh; yajho’dhyayanam ddnam iti, pra- 
thamas tapa eva, dvitiyo brahniacdrydcdrya-kula-vdsi, trtiyo’- 
tyantam atmanam acdryakule’vasddayan: sarva cte punya-lokd 
■bhavanti, brahma-samstho’mrtatvam eti. 

1. There are three. branches of duty, sacrifice, study and 
almsgiving—Austerity, indeed, is the first. The second is the 
pursuit of sacred wisdom, dwelling in the house of the teacher. 
Absolutely controlling his body in the house of the teacher, is 
the third. All these attain to the worlds of the virtuous. He 
who stands firm in Brahman attains life eternal. 
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austerity. It is used sometimes to comprehend all forms oft 
irsuit of self-control. 


aril tapas, satyam tapas, srutam tapas, santarii tapo, dan aril tapo, 
yajnas tapo bhur bhuvas < svar brahmaitad updsyaitat tapah. 
Nardyaniya. 8. 

brahmacarya: the practice of continence. 

Brahman is also used for tapas or austerity. Cp. bhagavdn kdsyapah 
sdsvate brahmani vartate. Kalidasa: Sdkuntald Act I. The commen¬ 
tators interpret Brahman as tapas. 
brahma-samstha: He who stands firm in Brahman. 

S suggests that this refers to the parivrat or the monk who alone 
obtains eternal life, while others who practise active virtues obtain 
the worlds of the virtuous. He, however, points out that there is 
another view held by the Vrttikara, that anyone who stands firm in 
the eternal obtains the life eternal. He need not be a sarimyasin. 
s argues that the true brahma-sariistha is the sarimyasin who gives 
up ail actions: karma-nivrtti-laksanamparivrdjyam brahma-sariisihat- 


THE SYLLABLE AUM 

• ?' p ra 1 ^'~P a ^ r lokdn abhyatapat; tebhyo abhitaptebhyas trayl 
vidyd samprasravat, tdm abhyatapat, tasyd abhitaptaya etany 
aksardni samprasravanta bhur bhuvah svar iti. 

2. Prajd-pati brooded on the worlds. From them, thus 
brooded upon, issued forth the threefold knowledge. He 
brooded on this. From it, thus brooded upon, issued forth 
these syllables, bhiih, bhuvah, svak. 

threefold knowledge: three Vedas. 

bhiih, earth; bhuvah, atmosphere; svah, sky. 



ot ynuny vuurrb Ull/] 

sarva vak samtrnnaumkdra evedarii sarvam, aumkdra evedai 
sarvam. 

i-KnrTt b [ 00 ? ed on thcm arld on them, thus brooded upor 

by a stal? * he $5 ;!' able i’T- As a » >^es are held togeftl 
’ S0 ls aU s P eech bold together by Aum. Verily tl 
syllable Ann, is all this, yea, the syllable Aum is all this ' 


N 
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DIFFERENT REWARDS FOR THE OFFERERS 
OF OBLATIONS 


1. brahmavddino vadanti yad vasiindm pratah savanam, 
rudrandm madhyan-dinam savanam, aditydnam ca viivesarii ca 
devdndm trtiya-savanam. 

1. The expounders of sacred wisdom declare that the 
morning offering belongs to the Vasas, the midday offering, to 
the Rudras and the third (evening) offering to the Adityas and 
the Visve-devas. 

2. hva tarhi yajamanasya loka iti, say as tarn na vidyat katham 
kurydd, atha vidvan kuryat. 

2. Where then is the world of the sacrificer? If he knows 
not (this), how can he perform (sacrifices)? So, let him, who 
knows, perform. 


3. pur a pratar anuvakasyopdkaranaj jaghanena garhapa- 
tyasyodahmukha upavisya sa vdsavam samabhigdyati. 

3. Before the commencement of the morning litan y, he sits 
\ behind the g arhapaty a fire, facing the north and sings the 
chant sacred to the Vasus. 


In Srauta sacrifices, three fires are recognised, dhavaniya, daksina 
and garhapatya, corresponding to heaven, sky and earth. They are 
dedicated to the worlds of gods, ancestors and men respectively. 


4. loka-dvdram apdyrnu, paiyema tvd vayam rajydya iti. 

4. Open the door of this w'orld, that we may see thee for the 
obtaining of the sovereignty. 

5. atha juhoti namo’ gnaye prthivi-ksite loka-k$ite lokam me 
yajamdnaya vindaisa vai yajamanasya loka etdsmi. 

5. Then he makes the offering (reciting) ‘A c|oration to Fire , 
who dwells on earth, who dwells in the world. Obtain the world 
for me, the sacrificer. To this world of the sacrificer, I will go.’ 


6. aira yajamanah parastdd ayusah svaha’pajahi parigham ity 
ukvottisthati; tasmai vasavah pratah savanam samprayacchanti. 

6. Thither will the sacrificer, after life, go. Hail, take away 
the bolt. Having said this, he rises. For him the Vasus f ulfil the 
morning offering. * 


7- purd madhyan-dinasya savanasyopakarandj jaghanena 
agnidhnyasyodahmukha upaviiya, sa raudram samabhigdyati. 


I 
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, ■ Before the commencement of the mid-day offering, he 
sits behind the Agnidhriya fire, and facingTHTnorth, he sings 
the chant sacred to the Kudras. 


8. loka-dvdram apdvrnu, pasyema tva vayarii vairdjydya iti. 

8 . Open the door of this world that we may see thee for the 
obtaining of sovereignty. 


9. athajuhoti, namo vayave’ niariksa-ksite loka-ksite lokam, me 
yajamdnaya vinda, esa vai yajamanasya lokah, etdsmi. 

9. Then he makes the offering (reciting) ‘Adoration to Air, 
who dwells in the sky and dwells in the world. Obtain the world 
for me, the sacrificer. To this world of the sacrificer I will go.’ 

10. atm yajamdnah parastdd ayusah svdha’pajahi parigham 

ny uktvottisthati, tasmai rudrd madliyan-dinarh savanam samirra- 
yacchanti. 1 

I0 ' J hl ? er ’ wil1 the sa crificer, after life, go. Hail, take 
bolt Havin g sai( i this, he rises. For him, the Rndra s 
fulfil the midday offering. 

11. pur a trtiya-savanasyopakarandj jaghanendhavaniyasyo- 
ctanmukha upavisya sa adityam sa vaisvadevam sdmdbhigdyati. 

11. Before the commencement of the third offerin g, he sits 
behind the Ahayamya fire, facing the north, he sings the chant 
sacred to the^Adityas and Visve-devas 

12. loka-dvdmm apdvrnu, pasyema tva vayarii svdrdjyaya iti. 

12. Open the door of this world that we may see thee for the 
obtaining of sovereignty. 

13. adityam, atha vaisvadevam, loka-dvdram apdvrnu pasye- 
Ma tva vayam samrajydya iti. 

thus the chant to the Adityas: now the chant to the 
lsved-evas : Open the door to this world that we may see thee 
101 the obtaining of sovereignty. 


dilthSm. ^ 0 ! i ’ ! iama cldli y ehh yas ca visvebhyas ca devebhy, 
l yoloka-ksidbhyah lokam me yajamdnaya vindota 

Aditvasan I ii, 1 t na fe the offering (reciting) ‘Adoration to th 

in thS who dwe11 in heaven and dwel 

the world, obtain the world for me, the sacrificer.’ 


a* 5 'J ?a vfymnMnasya lokah, etdsmy atrayajamdnah parastd 
ayusah svahapahata parigham iiy uktvottisthati. 
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15. 'Verily, to this world of the sacrificer will I go. Thi 
will the sacrificer afterlife go. Hail, take away the bolt/ Having 
said this, he rises. 



16. tasmd ddityas ca visve ca dev as trtiya-savanam sanipra- 
yacchanti , esa ha vai yajhasya matram veda , ya evam veda, ya 
evarn veda. 

16. For him, the Adhyas and the Visve-devas fulfil the third 
offering. He, who knows this, knows the fulness of the sacrifice, 
yea, he who knows this. 
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CHAPTER III 

Section i 



THE SUN AS THE HONEY OF THE GODS: RG VEDA 


_ au ?p- cisau vd ddityo deva-madhu; tasya dyaur eva tiras- 
cina-vamso'ntariksam apiipah, maricayah putrah. 

1. Verily, yonder sun is the honey of the gods. Of this the 
sky is the cross-beam; the atmosphere is the honeycomb; the 
particles of light are the brood. 

The sun is treated as the object of meditation. The sky is the 
crossbeam from which the honeycomb hangs. 

2. tasya ye pranco rasmayah td evdsya pracyo madhunadyah 

rcaeva madhukrtah rgveda eva puspam, td amrtd dpah td vd eid 
I can, 

2 - ea stern rays of that sun are its eastern honey cells, 
ihe Rks are the producers of honey. The Rg Veda is ihe 
flower and those waters are the nectar and those very Rks 

indeed (are the bees). 

Just as the bees produce honey by extracting the juices of 
flowers, so do the rks make their honey by extracting the juices of 
actions prescribed in the Rg Veda.’ S. 


3 - etam rg vedam abhyatapariis, tasyabhitaptasya yasas teja 
mdriyam viryam annddyam raso’jdyata. 

3 - These brooded on the Rg Veda; from it, thus brooded 
upon, issued forth as its essence, fame, splendour, (vigour of 
the) senses, virility, food and health. 

4 - tad vyaksarat, tad ddityam abhito’srayat, tad vd etad yad 
etad adityasya rohxtam, rupam. 

4 - It flowed forth; it went towasds the sun. Verily, that is 
what the red appearance of the sun is. 


Section 2 
YAJUR VEDA 

I. athaye’sya daksindraimayas td evdsya daksind madhu-nddyo 
yajumsy eva madhu-krtoyajur veda eva puspam, td amrtd dpah. 
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i. Now its southern rays are its southern honey-cells. 
Yajus formulae are the producers of honey. The flower is .the 
Yajur Veda and these waters are the nectar. 


2. tdni vd etaniyajumsy etamyajurvedam abhyatapams, tasyd- 
bhitaptasya yaias, teja, indriyam, viryam, annadyam, raso’ 
jdyata. 

2. Verily, these yajus formulae brooded on the Yajur Veda; 
from it, thus brooded upon, issued forth as its essence, fame, 
splendour, (vigour of the) senses, virility, food and health. 


3. tad vyaksarat, tad adityam abhito’srayat, tad vd ctadyad etad 
adityasya suklam rupam. 

3. It flowed forth; it went towards the sun. Verily, that is 
what the white appearance of the sun is. 


Section 3 
SAMA VEDA 

1. athaye’ syapratyahco rasmayas ta evasyapraticyo madhu-na- 
dyah samany eva madhu-krtah sama veda eva puspam, td amrta 
apah. 

1. Now, its western rays are its western honey-cells. The 
Saman chants are the producers of honey. The flower is the 
Sama Veda and these waters are the nectar. 

2. tdni vd etani samany etam' sama vedam abhyatapams 
tasyabhitaptasya yaias, teja, indriyam, viryam, annadyam, 
raso’jdyata. 

2. Verily, these Saman chants brooded on the Sama Veda; 
from it, thus brooded updh, issued forth, as its essence, fame, 
splendour, (vigour of the) senses, virility, food and health. 

3. tad vyaksarat, tad adityam abhito’srayat, tad vd etadyad etad 
adityasya krsnam rupam. 

3. It flowed forth. It went towards the sun. Verily, that is 
what the dark appearance of the sun is. 
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Section 4 

ATHARVA VEDA 

1. atha ye’syodaiico rasmdyas ta evasyodicyo madhu-nddyo’ 
tharvdngirasa eva madhu-krtah, itihasa-paranam puspam, ta 
amrta apah. 

i\ Now its northern rays are its northern honey-cells. (The 
hymn of the) Atharvans and the Angirasas are the honey 
producers. The flower is legend and ancient lore. These waters 
are the nectar. 

The stories from the Epics and the Puranas were repeated at some 
sacrifices. They are mentioned in the Brahmanas, and later collected 
m the Mahdbhdrata and the Puranas. 

2. ie yd ete’tharvdngirasa etad itihdsa-purdnam abhyatapams, 
tasydbhitaptasya yasas, teja, indriyam, viryam, annadyam, raso’ 
jayata. ■ 

2. Verily, these (hymns) of the Atharvans and Angirasas 
brooded upon that legend and ancient lore. From them, thus 
brooded upon, issued forth, as their essence, fame, splendour, 
(vigour of the) senses, virility, food and health. 

3. tad vyaksarat, tad adityam abhito'irayat, tad vd etadyad etad 
adityasya param kr$nam rupam. 

3. It flowed forth. It went towards the sun. Verily, that is 
what the extremely dark appearance of the sun is. 



Section 5 
BRAHMAN 

1. atha ye’syordhvd rasmayas ta evasyordhvd madhu-nddyo. 
guhyd evd’desd madhii-krto, brahmaiva puspam, ta amrta apah. 

1. Now, its upward rays are its upper honey cells. The hidden 
teachings (the Upanisads) are the honey producers. Brahman 
is the flower. These waters are the nectar. 

aml aJmm ‘ accordingto here signifies the pranava, i.e. the syllable 

2. te vd ete guhyd ddeid etad brahmdbhyatapams tasydbhita¬ 
ptasya yasas, teja, indriyam, viryam, annadyam, raso’jayata. 
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2. These hidden teachings brooded on Brahman, and fro: 
hus brooded upon, issued forth, as its'essence, fame, splendour, 
(vigour of the) senses, food and health. 



3. tad vyaksarat, tad ddityam ahhito’ s'ray at, tad vti etadyad etad 
ddityasya madhye ksobhata iva. 

3. It flowed forth. It went towards the sun. Verily, that is 
what seems to be the trembling in the middle of the sun. 


4. te vd ete rasandm rasdh. veda hi rasdh, tesam ete rasdh, tdni vd 
etany amrtdnam amrtdni, vedd hy arhrtd.li, tcsdm etany amrtdni. 

4. Verily, these are the essences of the essences, for the 
Vedas are the essences and these are their essences. Verily, 
these are the nectars of the nectars for the Vedas are the nectars 
and these are their nectars. 


According to $ all these are meant to emphasise the importance 
of eulogised actions: karma-stutir esah. 


Section 6 

THE KNOWER OF THE COSMIC SIGNIFICANCE OF THE 
VEDAS REACHES THE WORLD OF THE VASUS 

x tad yat prathamam amrtam tad vasava upajwanty agnina 
mukhena, na vai devd asnanti na pibanty etad evamrtam drstva 
trpyanii. 

1. That which is the first nectar, on that live the Vasus, 
through fire as their mouth. Verily the gods neither eat nor 
drink. They are satisfied merely with seeing that nectar. 

2. ta etad eva rupam aohisarhvisanty etasmad riipud udyanti. 

2. They retire into this form (colour) and come forth from this 
form (colour). 

3. sa ya etad evam amrtam veda, vasunam evaiko bhutvdgnin- 
aiva mukhenaitad evamrtam drstva trpyati, sa etad eva rupam 
abhisamvisaii, etasmad rupad udeti. 

3. He who knows thus this nectar becomes one of the Vasus 
and through the fire as his mouth is satisfied merely with 
seeing the nectar. He retires into this form (colour) and comes 
forth from this form (colour). 
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sa yavad ddityah purastad' udeta pascad astam etd, vasundm 
eva tavad ddhipatyam svdrajyam paryeta. 

4. As long as the sun rises in the east and sets in the west, 
so long does he attain the worship and sovereignty of the Vasus. 


Section 7 

OF THE RUDRAS 

1. atha yad dvitiyam amrtam, tad rudrd upajivanthidrena 
mukhena, na vai deva asnanti, na pibanti, etad evdmrtam drstva 
trpyanti. 

1. Now that which is the second nectar, on that live the 
Rudras, through Indr a as their mouth, Verily, the gods neither 
eat nor drink. They are satisfied merely with seeing that nectar. 

2. ta etad eva rupam abhisamviianti, etasmdd rupdd udyanti. 

2. They retire into this form (colour) and come forth from 
this form (colour)., 

3. sa ya etad evam amrtam veda rudrdndm evaiko bhutven- 
drenaiva mukhenaitad evdmrtam dr§tvd trpyati, sa etad eva 
rupam abhisamvisati, etasmdd rupdd udeti. 

3. Who knows thus this nectar becomes one of the Rudras 
and with Indra as his mouth is satisfied merely with seeing the 
nectar. He retires into this form (colour) and comes forth 
from this form (colour). 

4. sa yavad-ddityah purastad udetd, pascad astam etd, dvis 
tavad daksinata udetottarato’stain etd, rudrdndm eva tavad ddhi¬ 
patyam svdrdjyam paryeta. 

4. As long as the sun rises in the east and sets in the west, 
twice as long does it rise in the south and set in the north and 
just that long does he attain the lordship and sovereignty of 
the Rudras. 

Section 8 

OF THE ADITYAS 

1. atha yat trtiyam amrtam, tad ddityd upajivanti varunena 
mukhena, na vai dcvd asnanti, na pibanti, etad evdmrtam 
■ drstva trpyanti. 

. N* 
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1. Now, that which is the third nectar, on that live the 
Adityas through Varuna as their mouth. Verily, the gods 
neither eat nor drink. They are satisfied merely with seeing that 
nectar. 


2. ta etad eva rupam abhisamviianty etasmad riipdd udyanti. 
2. They retire into this form (colour) and come forth from 
this form (colour). 


3 sa ya etad evam amrtam vedadityanam evaiko bhiitvd varun- 
enaiva mukhenaitad evdmrtam drstva trpyati, sa etad eva rupam 
abhisamviiati, etasmad riipdd udeti. 

_ 3. He who knows thus this nectar, becomes one of the 
Adityas and with Varuna as his mouth, is satisfied merely with 
seeing the nectar. He retires into this form (colour) and comes 
forth from this form (colour). 

4. sa yavad ddityo daksinata udetottarato’stam eta, dvis tdvat 
pascdd udetd purastdd astam eta, adityanam eva tdvad ddhipatyam 
svdrajyam paryeta. 

4. As long as the sun rises in the east and sets in the west 
twice as long does it rise in the west and set in the east and 
just that long does he attain the lordship and sovereignty of 
the Adityas. 


Section 9 

OF THE MARUTS 

1. atha yac caturtham amrtam, tan maruta upajivanti somena 
mukhena, na vai devd ainanti, na pibanti, etad evdmrtam drstva 
trpyanti. 

1. Now that which is the fourth nectar, on that live the 
Maruts, through Soma as their mouth; Verily, the gods neither 
eat nor drink. They are satisfied merely with seeing that nectar. 

2. ta etad eva rupam abhisamvisanti, etasmad riipdd udyanti. 

2. They retire from this form (colour) and come forth from 
this form (colour). 

3. sa ya etad evam amrtam veda, marutam evaiko bhiitvd 
somenaiva mukhenaitad evdmrtam drstva trpyati, sa etad eva 
rupam abhisamviiati, etasmad riipdd udeti. 
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_ He who knows thus this nectar, becomes one of the 
aruts and through Soma as his mouth/ is satisfied merely 
with seeing the nectar. He retires into this form (colour) and 
comes forth from this form (colour). 


<SL 


4. sa yavad adityah pascdd udetd, purastdd astam etd, dvis 
tavad uttarata udetd, dgksinato’stain etd, marutdm eva tavad 
adhipatyam svarajyam paryeta. 

4. As long as the sun rises in the west and sets in the east,- 
just that twice as long does the sun rise in the north and set 
m the south just that long does he attain the lordship and 
sovereignty of the Maruts.. 


Section 10 

OF THE SADHYAS 


1. athayat pancamam amrtam tat sddhya upajivanti brahmand 
mukhena, na vai dcvd asnanti, na pibanti, etad evdmrtam drstvd 
trpyanti, 

_i. Now, that which is the fifth nectar, on that live the 
Sadhyas, through Brahma as their mouth. Verily, the gods 
neither eat nor drink. They are satisfied merely with seeing 
that nectar. 5 


2. ta etad eva rupam abhisamvisanti, etasmad rupad udyanti. 
2. They retire into this form (colour) and come forth from 
this form (colour). 


3 . sa ya etad evam amrtath vcda, sadhydndm evaiko bhutva 
brahmanaiva inukhenaitad evdmrtaih dr§tvd trpyanti, sa etad eva 
rupam abhisamvisati, etasmad rupad udeti. 

3. He, who knows thus this nectar, becomes one of the Sadhyas 
anc. through Brahma as his mouth, is satisfied merely with 

Sffi? 8 , nectar ‘ He retires int0 this form (colour) and conies 
forth from this form (colour). 


t htf a - y n md dditya uttarata udet «> daksinato’stam etd, dvis 
f un( hva udetdrvdn astam etd, sadhydndm eva tavad ddhiba 
tyam svarajyam paryeta . 

4 - As long as the sun rises in the north and sets in the south, 
twice as long does it rise in the zenith and set in the nadir, 
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just that long does he attain the lordship and sovereign! 
the Sadhyas. 



Section n 

THE WORLD OF BRAHMA 

i. atha lata urdhva udetya naivodeta nastam eta, ekala eva 
madhye sthdtd, tad esa slokah: 

1. Henceforth, after having risen in the zenith, he will no 
more rise nor set. He will stand alone in the middle. On this, 
there is this verse: 

The movements of the sun are intended to help the creatures 
to experience the results of their actions, and when these experiences 
have ended the sun takes the creatures unto himself, praninam 
sva-karma-phala-bhoga-nimittam anugraham tat karma-phalopabho- 
ga-ksaye tdni prdni-jatdny dtmani samhytya. 5. 

The question is raised whether the sun in the regions of Brahma 
moves along nights and days. The reply is given in the next verse. 

2. na vai tatrana nimloca nodiyaya kadacana, 
devas tendham satyena ma viradhisi brahmana iti. 

2. It is not so there. The sun has not set; nor has he ever 
risen. O ye gods, by this truth, may I not fall from Brahma. 

He calls the gods to bear witness to the truth of his statement. 

3. na ha vd astnd udeti, na nimlocati, sakrd diva haivasmai 
bhavati, ya ctam evam brahmopanisadam veda. 

3. Verily, for him, who knows thus, this mystic doctrine of 
Brahma, the sun neither rises nor sets. For him it is day for ever. 

‘The knower becomes the eternal inborn Brahman, unconditioned 
by time marked by the rising and setting of the sun.’ vidvdn uda- 
ydsta-maya-kdlaparicchedyam nityam ajam brahma bhavati. 5 . 

4. tadd haitad brahma prajdpataya uvaca, prajdpatir manave, 
manuh prajdbhyah, tadd haitad udddlakaya’runaye jyesthdya 
putrdya pita brahma provaca. 

4. Brahma told this to Praja-pati) Prajd-pati to Manu; 
Manu to his descendants. To Uddalaka Aruni, the eldest son, 
his father declared this Brahma. 

5. idam vava taj jyesthdya putrdya pita brahma prabruydt 
pranayydya vantevasine: 
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erily, a father may teach this Brahma to his eldest 
or to a worthy pupil. 


§L 


6. nanyasmai kasmai cana, yady apy asma imam adbhih 
parigrhitdm dhanasya piirndm dadydd, etad eva tato bhuya ity 
etad eva tato bhuya iti. 

6. And to no one else. Even if one should offer him the whole 
of this (earth) encompassed by water and filled with treasure. 

(He should say) ‘This, truly, is greater than that—yea, greater 
than that.’ 


Section 12 


THE GAYATRl 

_ I - g&y&tri vd idam sarvam bhiitam yad idam him ca, vdg vai 
gayatri, vdg vd idam sarvam bhiitam gayati ca tray ate ca. 

1. Verily, the Gayatri is all this that has come to be, what¬ 
soever ^ there is here. Speech, verily, is Gayatn. Verily, the 

Gayatri sings of and protects everything here that has come to 
be. 

As Brahman is incomprehensible by itself, these symbols are 
employed. For Madhva Gayatri is not the metre of that name but 
visnu. 


2. yd vai sd gdyatriyam vdva sd yeyam prthivi, asydm hidam 
sarvam bhiitam pratistliitam. etam eva natiiiyate. 

2. Verily, what this Gayatri is, that, verily, is what this 
-fhis, for on it everything here that has come to be is 
established. It does not go beyond it. 

, 3 _- yd vai sa prthiviyahi vdva sd yad idam asmin puruse 
sariram, asmin hime prandh pratisthitdh, etad eva ndtiiiyante. 

3 - Verily, what this earth is, that, verily, is what the body in 
man here is: for on it these vital breaths are established. They 
do not go beyond it. J 


ant'J a f VUi tU \ p ? me iaHmm ida ™ tad yad idam asminn 

evandtUiyZte rdayam ’ ***** ****** P rati ?l hitd ! l > etad 

the hlart^’-^ at thebod y in ma ’ n is - that, verily, is what 

estabShed Th m ^ f ° r ° n * these vital breaths are 

estaDiisned. they do not go beyond it. 
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5. saisa catuspadd sadvidha gayatn, tad etad rcd'bhyanukh 
5. This Gayatn has four feet and is sixfoid. This is also 
declared by a Rk verse. 


The Gayatn .is a metre with four feet, each foot having four 
syllables. It is sixfold in the shape of speech, creatures, earth, body, 
heart and vital breath. £. 

6. etavan asya mahimd, tato jydydmi ca purusah 
pado’sya sarvd bhutdni , tripad asyamrtam divi . 

6. Its greatness is of such extent, yet Purusa is greater still. 
All beings are one fourth of him. The three fourths, immortal, 
is in the sky. 

The Purusa is so called because it fills everything and lies in the 
body: sarva-puranat puri sayanac ca. $>. 

7 * y a d v &i tad. brahmetidam vava tadyo’yam bahirdhd purusad 
dkdso yo yai sa bahirdhd purusad akdsah. 

7. Verily, what is called Brahman, that is what the space 
outside of a person is. Verily, what the space outside of a person 

8. ay am vava sa yo’yam antah ■purusa dkdso yo vai so’ntah 
purusa dkdiah. 

8. That is what the space within a person is. Verily, what the 
space within a person is. 

9. ay am vavasa yo’yam antar-hrdaya akdsah, tad etat purnam 
apravarti, purnam apravartinmi iriyam labhate ya evam veda. 

. ?• -I hV is the same as what the space here within the heart 
is. That is the full, the non-active. He who knows thus, obtains 
full and non-active prosperity. 
non-adive: unchanging. 


Section 13 

THE FIVE DOORKEEPERS OF THE WORLD 
OF HEAVEN 

1. tasyaha vd etasya hr day asya pahca dcva-susayah, sa yo’sya 
pran susik sa pranah, tac caksuh, sa ddityah, tad etat tejo’ 
nnadyam ity upasita, tejasvy annado bhavati ya evam veda. 

1. v enly, indeed, this heart here has five openings for the 
gods, xts eastern opening is the prana (up-breath). That is 
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; that is the sun. One should meditate on this as glow 


s health. He who knows this becomes glowing and healthy. 


2. atha yo’sya daksinah susih sa vyanah, tac chrotram, sa 
candramdh, tad etac chrli ca yasas cety upasita srlmdn yasasvl 
bhavati ya evam veda. 

2. Nqw its southern opening is vyana (the diffused breath). 
That is the ear: that is the moon. One should meditate on this 
as prosperity and fame. He who knows this becomes prosperous 
and famous. 


3. atha yo’sya pratyah susih so’panah, sd vdk so’gnih tad etad 
brahma-varcasam annddyam ity upasita brahma-varcasy annado 
bhavati ya evam veda. 

3. Now, its western opening is apana (downward breath). 
That is speech, that is fire. One should meditate on it as the 
lustre of sacred wisdom and health. He who knows this becomes 
possessed of the lustre of sacred wisdom and health. 

4. atha yo’syodah susih sa samanah, tan manah, sa parjanyah, 
tad etat klrtis ca vyustis cety upasita, klrtiman vyustimdn bhavati 
ya evam veda. 

4. Now, this northern opening is samdna (equalised breath). 
That is mind, that is rain; one should meditate on it as fame 
and beauty. He who knows this becomes famous and beauteous. 

klrtih: fame; celebrity, due to the knowledge of the mind: manaso 
jhanasya klrti-hetutvat, dtma-paroksam visrutatvam klrtih, yasah 
sva-karana-sathvedyam visrutatvam. .' 

vyustih: beauty; self-recognised beauty of the body, vynstih kantir 
deha-gatam lavanyam. 

5. atha yo’syordhvah susih sa udanah, sa vayuh, sa dkasah, tad 
etad' ojas ca mahas cety upasita, ojasvl mahasvan bhavati ya 
evam veda. 

+i .^ ow ’ u PP er opening is uddna (out-breath). That is air, 
that is space. One should meditate on it as strength and great¬ 
ness. He who knows this becomes strong and great. 

6. te vdetepahea brahma-purusdh svargasya lokasya dvdra-pdh, 
'' l _ya etdn evam panca brahma-purusdn svargasya lokasya 

Vl *ra pan veda, asya kule vlro jdyate, pratipadvate svargam 
dvdra’p' 1 eva ™ P a hca-brahma-purusdn svargasya lokasya 
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6. These, verily, are the five Brahma-persons, the door¬ 
keepers of the world of heaven. He who knows these five 
Brahma-persons, the doorkeepers of the world of heaven, in 
his family a hero is born. He who knows these five Brahma- 
persons, the doorkeepers of the world of heaven, himself reaches 
the world of heaven. 


By controhing the eye, ear, speech, mind and breath through 
meditation, by checking their outward activities, we are enabled 
to reach the Brahma in the heart. 


THE SUPREME EXISTS WITHIN ONESELF 


7. atha yad atah paro divo jyotir dipyate visvatah prsthesu 
sarvatah prsthesv anuUamesiittamesu lokesu, idarii vdva tad 
yaa idam asminn antah pur use jyotih . 

7. Now the light which shines above this heaven, above all 
above everything, m the highest worlds beyond which there are 

verily, that is the same as this light which is here 
within the person. 


_8. tasyaisd drstih, yatraitad asmin sarire samsparsenosni- 
manam vijandti, tasyaisd srutih yatraitat karndv apwrhva 
ninadam iva nadathur ivdgner iva jvalata upasrnoti, tad' etad 

arstam ca srutam cety updsita: caksnsyah sruto bhavati ya evarh 
vedu, ya evam veda . 


‘ 1S tIus seeing of it, as when, in this body, one 

perceives the warmth by touch. There is this hearing of it as 
when, on closing the ears, one hears as it were a sound as it 
were a noise, as of a fire blazing. One should meditate on this 
that has been seen and heard. One who knows this becomes one 
beautiful to see and heard of in renown, yea, one who knows 


seers speak'" ^ l ° VisionS and voices of which some mystic 
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THE INDIVIDUAL SOUL IS ONE WITH THE 
SUPREME BRAHMAN 

1. sarvam khalv idam brahma , tajjalan iti , santa upasita; atha 
khalu kratnmayah purusah, yathd-kratur asminl loke puruso 
bhavati taihetah pretya bhavati, sa kratum knrvita . 

1. \erily, this whole world is Brahman , from which he 
comes forth, without which he will be dissolved and in which he 
breathes. Tranquil, one should meditate on it. Now verily, a 
person consists of purpose. According to the purpose a person 
has in this world, so does he become on departing hence. So 
let him frame for himself a purpose. 

All this is Brahman: Cp. Maitri IV. 6. brahma khalv idam vdva 
sarvam . Brahman is prior to all this and produces all this. 

The word tajjalan is explained by § as ‘beginning, ja , ending, la, 
and continuing, an,’ in it: tasmat brahmano jat am—atas tajjam, tathd 
tenaiya janana-kramena pratilomataya tasminn eva brahmani liyate , 
tad-dtmataya ilisyata iti tallam; tathd. tasminn eva sthitikdle’niti 
praniti cestata iti. 

As we will, so will our reward be* kratv-anuriipam phalam . $. 

2 - mano-mayah prdna-saniro bha-rupah satya-samkalpa akds- 
dtmd sarva-karmd sarva-kamah sarva-gandhah sarva-rasah sarvam 
idam abhydtto’vdky anadarah . 

2. He who consists of mind, whose body is life, whose form is 
light, whose conception is truth, whose soul is space, con¬ 
taining all works, containing all desires, containing all odours, 
containing all tastes, encompassing this whole world, being 
without speech and without concern. 

§ means by prdna-sarira . the subtle bndv. 



. 3 * maatmantar hrdaye’niydn vriher va, yavad vd, sar$apdd 
a, ’ l ^ad vd, sydmdka-tanduldd vd; esa ma atmantar hrdaye 
lokcbhy jydydn antariksaj jay an divah , jydyan ebhyo 

. 3 ‘ Ibis is my self within the heart, smaller than a grain of 
nee than a barley corn, than a mustard seed, than a grain of 
millet or than the kernel of a grain of a millet. This is myself 
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within the heart, greater than the earth, greater than the 
atmosphere, greater than the sky, greater than these worlds. 

4. sarva-karmd sarva-kamah sarva-gandhah, sarva-rasah, sar- 
vani idam abhyatto’vdky anadarah, esa ma atmdntar hrdaye etad 
brahma, etam itah pretydbhisambhavitksmiti, yasya syat addhd na 
vicikitsdstiti ha smaha sdndilyah, sdndilyah. 

4. Containing all works, containing all desires, containing all 
odours, containing all tastes, encompassing this whole world, 
without speech, without concern, this is the self of mine within 
the heart; this is Brahman. Into him, I shall enter, on departing 
hence. Verily, he who believes this, will have no more doubts. 
Thus used to say Sandilya, yea Sandilya. 

This is the famous Sandilya vidya which affirms the oneness of 
the individual soul and the Supreme Brahman. For Sandilya (1) the 
Absolute is that from which things are born, to which they repair 
and by which they live, (2) our next life depends on what we do in 
this life, (3) Atman is both the transcendent and the immanent, and 
(4) the end of man is union with the Self. 


Section 15 

THE UNIVERSE AS A TREASURE CHEST 

1. antariksodarah koso bhumi budhno na jiryati, 
diio hy asya sraktayo dyaur asyottaram bilant, 
sa esa koso v'asu-dhanas tasmin visvam idam sritam. 

1. The chest, having the atmosphere for its inside, and the 
earth for its bottom does not decay. The quarters of space are 
its comers and its upper lid is the sky. This chest is one con¬ 
taining wealth and within it rests everything here. 

2. tasya prdci dig juhur nama, sahamana ndma daksind, rajhi 
nama pratici, subhuta namodict, tdsdm vdyur vatsah, sa ya etam 
evam vdyum disdrh vatsam veda, na putra-rodam roditi, so’ham 
etam evam vayum disdm vatsam veda, ma putra-rodam rudam. 

2. The eastern quarter is named juhu; its southern quarter 
is named sahamana ; its western quarter is called rajhi; its 
northern quarter is called subhuta. the child of these is air. He 
who knows this air thus as the child of the quarters of space 
weeps not for a son. I here know this air thus as the child of the 
quarters of space, let me not weep for a son. 
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fs the sacrificial ladle. 




^gammana is 'the region of Yama in which people suffer the results 
of evil deeds/ §. 

rajni is so called ‘because it is lorded over by the king [rajan) 
Varuna or because it is red (rdga) with the colours of evening/ S. 
subhUta is ‘the region presided over by Kubera, the god of wealth/ 
ma putra-rodam rudam : May I not weep for the death of my son, may 
I have no occasion to weep for the death of my son: putra-marana- 
nimittam putra-rodo mama mabhut. 

If the promise made in III. 13-16, in his family a hero is bom is 
to be fulfilled, this kosa-vijhdna or knowledge of the treasure chest is 
needed. 


3. anstam kosam prapadye ’muna’mund’mund , pranam 
prapadye , ’ mund’muna’mund; bhuh prapadye’muna’ muna’ mund; 
bhuvah prapadye ’muna’mund’mund; svah prapadye’muna mund 
mund . 

3 . I take refuge in the imperishable chest with this one, with 
this one, with this one. I take refuge in the breath, with this one, 
with this one, with this one. I take refuge in bhuh , with this one, 
with this one, with this one. 1 take refuge in bhuvah , with this 
one, with this one, with this one. I take refuge in svah , with this 
one, with this one, with this one. 


Ihe son’s name, 5 says, is to be uttered thrice, when praying to 
the different deities. 

4. sa yad avocam: pranam prapadya iti prano vd idam sarvam 
bhutam yad idam kin ca, tarn eva tat prapatsi. 

4. When I said, ‘I take refuge in breath,’ breath, verily, is 
everything here that has come to be, whatsoever there is. So it 
was in this I took refuge. 


5. atha yad avocam: bhuh prapadya iti prthivim prapadye’ 
ntan/csam prapadye ) divam prapadya ity eva tad avocam. 

5. So when I said, ‘I take refuge in bhuh’ what I said was ‘I 
takerefuge in earth, I take refuge in atmosphere, I take refuge 


6. atha yad avocam: bhuvah prapadya ity agnim prapadye , 
vayum prapadye , ddityam prapadya ity eva tad avocam. 

'T + ’ 1 W ^ en } sa ^ ^ ta ^ e re f u ge in bhuvah / what I said was, 
t take retuge in Fire, I take refuge in Air, I take refuge in Sun/ 

7. atha yad avocam: svah prapadya ity rg vedam prapadye , 

yajur vedam prapadye, sama vedam prapadya ity eva tad avocam 

tad avocam. 6 7 * 9 
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7. So when I said, ‘I take refuge in svah,' What I said was, 
‘I take refuge in the Rg Veda, I take refuge in the Yajur Veda, 
I take refuge in the Sdma Veda. That was what I said.' 

This section points out how symbols are used for worship and the 
objects prayed for are this-worldly. 


Section 16 


THE WHOLE LIFE IS SYMBOLICALLY A SACRIFICE 

1. puruso vdva yajnah, tasya yani catur-vimsati varsdni, tat 
prdtah-savanam, catur-vimsaty-aksara gayatn, gayatram prdtah- 
sayavam, tad asya vasavo’nvdyattdh, prana vdva vasavah, ete 
hidahi sarvam vdsayanti. 

1. Verily, a person is a sacrifice. His (first) twenty-four years 
are the morning libation, for the Gayatn (metre) has twenty- 
four syllables and the morning libation is offered with a gayatn 
hymn. With this (part of the sacrifice) the Vasus are connected. 
Verily, the vital breaths are the Vasus, for they cause every¬ 
thing here to endure. 

2. tarn ced etasmin vayasi kirn cid upatapet, sa bruyat, prana 
vasavah, idam me prdtah-savanam mddhyan-dinam-savanam anu 
samtawuteti, maham prandndm vasunam madhyc yajho vilop- 
sly eh , udd haiva tata ety agado ha bhavati. 

2. If in this period of life any sickness should overtake him 
let him say, 0 ye vital breaths, ye Vasus, let this morning 
libation o. mine continue over to the midday libation. Let not 
me, the sacrifice, be broken off in the midst of the vital breaths 
of the Vasus. He arises from it; he becomes free from sickness. 

While the previous section dealt with the long fife of the son, this 
deals with one s own long life. 


3. atha yani cahiscatvdrimsad varsdni, tan mddhyan-dinam- 
savanam catui-catvarimiad-aksard tristup, traistubham mddhyan- 
aimni-savanam, tad asya rudra anvdyattdh, prdnd vdva rudrdh 
ete fndam sarvam today anti. ' •* 

, 3 - Now the (next) forty-four years are the midday libation 
tor the Tnstubh (metre) has forty-four syllables and the midday 
libation is offered with a Tnstubh hymn. With this (part of the 
sacii ice) the Eudras are connected. Verily, the vital breaths are 
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4. tarn ced etasmin vayasi kith cid upatapet sa briiyat, prana 
rudrdh idam me madhyan-dinath-savanam trtiya-savanam anu 
samtanuteti, mdham prananam rudrdnam madhye yajho vilop- 
siyeti, udd haiva lata ety agado haiva bhavati. 

4 If, in this period of life, any sickness should overtake him 
let him say, ‘O ye vital breaths, ye Rudras, let this midday 
libation of mine continue over to the third libation. Let not me 
the sacrifice, be broken off in the midst of the vital breaths, of 
tne Kuaras. He arises from it; he becomes free from sickness. 


5 - at ^ a _ ydny astd-caivarimiad varsdni, tat trtiya-savanam 
&a~° aiva nihtad-ak§am jagati, jagatam trtiya-savanam, tad asyd 
y anvayattdh, prana vdvdditydh, ete hidath sarvam dd'adate. 
inr\h ™ ( next ) forty-eight years are the third libation 
i:. ,• W&h (metre) has forty-eight syllables and the third 
with * jagati hymn. With this (part of the 
a™ aj- 0 Adltyas are connected. Verily, the vital breaths 
th 1 1 Adltyas for ( on departing) they take everything to 


6. tarn ced etasmin vayasi kirn cid upatapet sa bruyat prana 
achtya idam me trtiya-savanam dyur anu samtanuteti, maharn 
Pj-ananam aditydndm madhye yajho vilopsiycty, udd haiva tata 
ety agado haiva bhavati . 

, , 6 ;. If > in this Period of life, any sickness should overtake him 
let hrn say, '0 ye vital breaths, ye Adityas, let this third liba- 
m [ ne continue to a full length of life. Let not me, the 

Vlii - ™ broken off 111 the midst °f the vital breaths, the 
mil eyas. He arises from it; he becomes free from sickness. 


mn ' l! a t s j ma y a i tad vidvdn aha mahidasa aitareyah; sa kith 

mrsa-Ltltfnff S \\ y ? h V n men ? na P re m™ti; sa ha sodasam 
ved'a ' { P va ' P ra ia ^odaiam var$a-satam jivati, ya evam 

to kn r“ g tWs lhat MoJti^a Aitareva used 

■>otgoi„gto y dfe bv £ r SiCkneSS - " h0 »» 

He too 11 1 by “A- llved a hundred and sixteen years 
tic, too, who knows this lives to a hundred and sixteen years! 


- V VUIO. 

SavaSnT.u d T or a *** by birth. According to 
3 ' S Introduc tion to the Aitareya Brdhmana, he was the son of 
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a Brahmana seer by Itard, a low-caste woman. As he was not given 
the same treatment as other sons, his mother prayed to Main or the 
goddess Earth, who granted her prayers. The son was enabled to 
compose the Brahmanas and the Aranyakas. This story implies a 
protest against the injustice of the caste system. 


Section 17 

MAN'S LIFE A SACRIFICE 

1. sa yad asisisati yat piftasati, yan na raniate, ta asya diksdh. 

1. When one hungers and thirsts and abstains from pleasures 
these constitute the initiatory rites. 

The writer gives an account of a sacrifice which can be performed 
without any ceremonial and in spirit even by hermits. 

Privation is equated with initiation, enjoyments with the sacrificial 
sessions and chantings, the virtues with the offerings, generation 
with regeneration and death with the last ritual the final bath. 

2. atha yad asndti , yat pibati , yad ramate, tad upasadair eti. 

2. And when one eats and drinks and enjoys pleasures, then 
he joins in the Upasada ceremonies. 

upasada: a particular class of sacrifices who are happy because they 
take only milk: npasaddm ca payo-vratatva-nimittain sukhani asti . S. 

3. atha yadd hasati yaj jaksati , yan maithunam carati, stuta - 
sastrair eva tad eti. 

3. And when one laughs and eats and indulges in sexual 
intercourse, tbfen he joins in the chant and recitation. 

4. atha yat tapo ddnam arjavam aliimsd satya-vacanam iti , ta 
asya daksindh. 

4. A.-d msterity, almsgiving, uprightness, non-violence, 
truthfulness, these are the gifts for the priests. 

5. tasrndd ahuh sosyaty asosteti punar utpadanam evdsya , tan 
maranam evdvabhrthah . 

5. Therefore they say 'He will procreate/ He has procreated 
— that is his new birth. Death is the final bath (after the 
ceremony). 

6. tadd haitad ghora angirasah krsndya devaki-putrayoktvo - 
vdca , a-pipasa eva sa babhuva so'ntavelaydni etat tray Urn prati- 
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iyet: aksitam asi, acyutam asi, prdna-samsitam asiti: tatraite dve 
rcau bhavatah. 


6. When Ghora Angirasa, after having communicated this to 
Krsna, the son of Devaki, he also said, as he had become free 
from desire, ‘In the final hour, one should take refuge in these 
three (thoughts). Thou art the indestructible; thou art the un¬ 
shaken, thou art the very essence of life.’ On this point, there 
are these two Rg verses 


that the references are to the Yajus verses beginning 
with (i) aksitam asi, (ii) acyutam asi, and (iii) prdna-samsitam asi. See ' 
Bhagavad-Gitd, p. 28. 


7. ad it pratnasya rctasah, ud vayarn tamasas-pdri 
jyotih pasyanta uttaram svah pasyanta nttaram, 
devam devatra suryam aganma jyotir uttamam iti, jyotir 
uttamam iti. 


, ■ ^ roceec ^ n g from the primeval seed, they see the morning 
/ii V u sll ) nes higher than the sky. Seeing beyond darkness, 
the higher light, seeing the higher light, we attain to the sun 
god among the gods, the highest light, yea, the highest light. 

In some texts, after retasah, we find jyotih pasyanti vdsaram fiaro 
yad idhyate diva. 

Jhose that know Brahman, with their eyes turned aside, with 
their hearts purged by the restrictions of the ascetic life like br’ahma- 
carya see the light all round’: nivrtta-caksuso brahma-vido brahma- 
caryadi-niwtti-sddhanaih suddhantahkarand a samantato ivotih 
pasyanti. S. JJ ' 


Section 18 

-THE FOURFOLD NATURE OF THE INDIVIDUAL ANE 

THE WORLD 

,n “ n0 brahmety updsiteiy adhyatmam, atJiddhidaivatan 

oTdhidatJZb 'c^ pdSita)> Ubhayam m?tam hhavat y “thydtnmi 

reeard n tn S +i? Uld ™ e< ? T ltate on the mind as Brahman— this witl 
Slid ni f 11 N ° W Wlth reference to the divinities on, 
instructSn +W v f Pa ? aS Brahman - This is the twofolc 

to S dSifii s to the body and that which refer: 
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dkdsa or space is used as it is ‘all-pervading, subtle and free from 
limitations’: sarva-gatatvat suksmatvat, upadhi-hlnatvat. §. 


2. tad etac catuspad brahma, vak padah, pranah padai caksuh 
padah irotram pdda ity adhyatmam; athddhidaivatam, agnih pdd'o 
vdyuh padah, ddityah pado diiah pdda ity ubhayam evddistam 
bhavaty adhyatmam caivddhidaivatam ca. 

2. That Brahman has four quarters. Speech is one quarter, 
breath is one quarter, the eye is one quarter, the ear is one 
quarter. This with reference to the self. Now with reference to 
the divinities. Fire is one quarter, air is one quarter, the sun is 
one quarter and the directions are one quarter. This is the two¬ 
fold instruction with reference to the self and with reference to 
the divinities. 


3. vdg eva brahmanai caturthah pddah, so’gnind jyotisa bhdti 
ca tapati ca, bhdti ca tapati ca kirtyd yaiasa brahma-varcasena, ya 
evath veda. 

3. Speech, verily, is a fourth part of Brahman. It shines and 
warms with the light of fire. He who knows this shines and 
warms with fame, with renown, and with the radiance of 

Brahma-knowledge. 

4 . prana eva brahmanas caturthah padah, sa vdyund jyotisa 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yaiasa brahma-varca¬ 
sena, ya evam veda. 

4. Breath, verily, is a fourth part of Brahman. It shines and 
waims with the light of air. He who knows this shines and warms 
with fame, with renown, and with the radiance of Brahma- 
knowledge. 


5 . caksur eva brahmanas caturthah padah, sa adityena jyotisa 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yaiasa brahma-varca¬ 
sena, ya evam veda. 

5- I he eye, verily, is a fourth part of Brahman. It shines and 
waims with the light of the sun. He who knows this shines and 
warms with fame, with renown, and with the radiance of Brahma- 
knowledge. 

b. srotram eva brahmanai caturthah pddah, sa digbhir jyotisa 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yasasa brahma-varca¬ 
sena, ya evam veda, ya evam veda. 

6 The ear is a fourth part of Brahman. It shines and warms 
with the light of the directions. He who knows this shines and 
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with fame, . with renown, and with the radiance of 


<SL 


Brahma-knowledge. 


Section 19 

THE COSMIC EGG 

1. adityo brahmety ddesah, tasyopavyakhydnam: o,sad evedam 
agra dsit, tat sad dsit, tat samabhavat, tad dndam niravartata, tat 
samvatsarasya mdtrdm asayata, tan nirabhidyata, te dndakapdle 
rajatam ca suvarnam cabhavatam. 

I- T P he ^ ur ) Brahman —this is the teaching. An explanation 
t lereof (is this). In the beginning this (world) was non-existent. 

t became existent. It grew. It turned into an egg. It lay for 
the period of a year. It burst open. Then came out of the egg¬ 
shell, two parts, one of silver, the other of gold. 

See R.V. X. 129; Mana 1.12. 

asat: non-existent, it does not mean absolute non-being. It is a state 
m which name and form were not manifested: avydkj'ta-ndma-ru-bam 
S. See also T.U. II. 7. 

In C.U. VI. 2, the view that in the beginning there was only non- 
being is combated. 

tod yad rajatam seyam prthivi, yat suvarnam sd dyauh; yaj 
jardyu tcparvatdh.yad ulbam sa megho mhdrah.yd dhamanayas td 
nadyah, yad vdstcyam udakam sa sanmdrah. 

2. That which was of silver is this earth; that which was of • 
gold is the sky. What was the outer membrane is the moun¬ 
tains; that which was the inner membrane is the mist with the 
clouds. What were the veins were the rivers. What was the 
fluid within is the ocean. 

In the Orphic Cosmogony, Chronos and Adrastea produce a 
gigantic egg which is divided into two, the upper half forming the 
sky and the lower the earth. 

3 ' at ha yat tad ajdyata so’sdv ddityah; tam jdyamdnam ghosd 
• t Civo nudahfthan, sarvani ca bhutdni, sarve ca kdmdh; tasmdt 
lasyodayam prati pratydyanam prati ghosd iilulavo’niitihisthanti 
sarvani ca bhutdni sarve ca kdmdh. 

3 - And what was born from it is the yonder sun. When he 
was bom, shouts and hurrays as also all beings and all desires 
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arose. Therefore at his rise and his every return, shouts and 
hurrays as also all beings and all desires arise. 

4. sa ya etam evam vidvan ddityam brahmety upaste’bhydso ha 
yad enam sddhavo ghosd d ca gaccheyur upa ca nimrederan 
nimrederan . 

4. He, who knowing thus, meditates on the sun as Brahman , 
pleasant shouts will come unto him and delight him, yea, 
delight him. 
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CHAPTER IV 

Section 1 

THE STORY OF JANA£RUTI AND RAIKVA 

1. aum. janasrutir ha pautrayanah sraddhadeyo bahuddyt bahu- 

'pa ya asa, sa ha sarvata dvasathdn mapaydrii cakre, sarvata eva 
me tsyantiti . 

db ? re was the descendant of Janasruta, his great 

£ iYer ’ a liberal g iver - a Preparer of much 

‘evervwW d ^ bouses built everywhere, with the thought 
everywhere people will be eating of my food.’ 

ahhvuHlVn a M S f niid y* m atipetuh, tadd haivam hamso hamsam 
nasvn q/7« ' , i0 J w y\ bhalldksa, bhalldksa, jdnasruteh pantraya- 

pradhdkPuiti ^ dtatam > tan md P rasdlfl ksis tat tvd md 

9n ^' Tben on L c , e at ni g b t, some swans flew past and one swan 

The Hi 0 / 1 ! 0 ? 6 " , thus ’ Ho ’ Shortsighted, Shortsighted. 

snrpaH n °! J an , aSrUh ’ the great g randson (of Janasruta) has 
1 ead like the sky. Do not touch it, lest it burn you.’ 

v. pradhakstr for pradhc.ksid. 

3 - tam u ha par ah praty uvdca hath vara enam etat santam 
sayugvanam iva raikvam dttheti. Ko nu katham sayugvd raikva iti 
3 - To it, the other one replied, 'Who is that man of whom 
you speak, as if he were Raikva, the man with the cart?’ ‘Prav 
how is it with Raikva, the man with the cart?’ ' 

~ S -S ■ B • III. 4. 36 as one of the sages who attained 
rule' *' P lana 01 divine wisdom though they did not observe the 
j.jj. - - c „ e .° , an d stages of life: andsramitvena vartamdno'hi 
evatn^hi-t- C dn yate, kutah tad, drsleh, raikva-vdcakmvi-prabhytlndm 
evam-bhutanam apt brahmavitvasrutyupalabdheh. 

taU,: thd k \ tdya v h ltd y d dhareydh samyanti, evam enam sarvam 

saved k f f W sddhu kurvanti, yas tad vedayat 

vcaa, sa mayattad ukta iti. J 

the hkrWwif 11 the i° wer throws of dice go to the winner with 

it a sfwho 1 0W ' S °w h n , r S ° 0d men d0 ' a11 S° es to him. 
' also wh o knows what he knows, is thus spoken by me. 

5 - tad u ha jdnasrutih pautrdyana upaiuirava, sa ha samji- 
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T^Shana eva ksaitdram uvaca, ahgare ha sa-yugvanam iva raikvmiT- 
attheti, ko mi katham sa-yugva raikva iti. 

5. Now, Janasruti, the great grandson (of Janasruta) over¬ 
heard this. Then when he rose, he said to the attendant, ‘O 
friend, you speak to me in the same way as to Raikva with the 
cart.' (He asked) ‘How is it with Raikva, the man with the 
cart?’ 

He overheard the conversation of the swans and spent the night 
brooding over it. When he woke up, listening to the eulogistic chants 
of the bards, he turned to his attendant and said, ‘You speak of me 
as of Raikva with the cart.’ S. 

6_ yatha krtdya vijitayddhareyah samyanti, evam enam sarvarii 
tad abhisamcti, yat kin ca prajah sadhu kurvanti, yas tad veda yat 
sa veda, sa mayaitad ukta iti. 

6. Even as all the throws of the dice go to the winner with 
the highest throw, so whatever good men do, all goes to him. 
He also who knows what he knows is thus spoken of by me. 

7. sa ha ksattanvisya, navidam iti pratyeyaya, tarn hovdca 
yatrare brahmanasyanvesana tad enam arccheti. 

7. The attendant searched for him and returned saying 
‘I did not find him.’ Then he said to him, ‘0 where a Brahmana 
is searched for, there look for him.’ 

The Brahmanas are generally to be found in solitary places in the 
forests or on the banks of rivers, ekdnte’ranye nadi-pulinadau vivi- 
kte dese. 5 . The attendant was instructed to search in such places. 

8. so’dhastac chakatasya pamanam kasamanam upopaviveia, 
tarn habhyuvada, tvam nu bhagavah sa-yugva raikva iti; aham 
hy are; iti ha pratijajhe; sa ha ksatta, avidam iti pratyeyaya. 

8. He approached a man scratching the itch underneath a 
cart, and said to him. Tray, Sir, are you Raikva, the man with 
the cart?’ He replied: ‘Yes, I am he.’ The attendant returned 
saying, ‘I have found him out.' 


Section 2 


THE STORY CONTINUED 

1. tad u ha jdnairutih pautrayanah sat-satani gavahi niskani 
asvatari-ratham tad addya praticakrame, tarn habhyuvada. 
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'hen JanaSruti, the great grandson (of JanaSruta) took 
him six hundred cows, a gold necklace, and a chariot with 
mules and said to him: 

2 . raikvemdni sat satdni gavdm, ay am nisko’yam asvatan- 
rathah, anu ma etam bhagavo devatam sddhi, yam devatam updssa 

tit. 

2 ‘Raikva, here are six hundred cows, a gold necklace and 
a chariot with mules. Now Sir, please teach me the deity whom 
you worship.’ J 

3 . tain u ha parah pratyuvaca, aliahdre tva, sudra, tavaiva 
sa a gobhir asty iti; tad u ha punar eva jdnasrutih pautrayanah 
sanasram gavdm mskam asvatari-ratham duhitaram tad adava 
praticakrame. 

3. And to him, then, the other replied, ‘Oh, necklace and 
carriage along with the cows be yours, O Sudra.’ And then 
again, Janasruti, the great grandson (of Janasruta) taking 
a thousand cows, a gold necklace and a chariot with mules, 
and his daughter too, went up to him. 

Sudra.' The king is not a Sudra. S explains it thus: ‘The old 
teachers have explained this point thus: by addressing him as Sudra 
tne sage Raikva shows that he already knows what is passing in the 
kings mind: The word Sudra meaning “one who is melting with 
sorrows at hearing the greatness of Raikva, as spoken of bv the 
swans. ’ Or it may be that the king is addressed as Sudra because 
ne comes for instruction with an offering of riches like a Sudra and 
not with proper obeisance and attendance as befits the higher 
castes, and it does not mean that the lung is a Sudra by caste. 
Uthers, however, explain that Raikva addressed him thus because 
he was enraged at his offering him so little, because it is 'also said 
tnat riches are to be accepted when plenty of it is offered/ 

4 - tamhdbhyuvadajaikvedamsahasramgavdm, ayarii nisko’yam 
asvatan-rathah, iyam jdydyam grdmo vasminn asse: anv eva ma 
bhagavah, sadhiti. 

■ said to him: 'Raikva, here are a thousand cows, here 

•ind ?° ld necklace > here is a chariot with mules, here is a wife 
teach^nc ’ 1S & V ^ a ^ e * n y° u dwell. Pray, revered Sir, 


5 - iasyd ha mukham upodgrhnann uvdca: ahaharemdh sudra 
ZTl mwa mu khendldpayisyathd iti; te haite raikva-pamd ndma 
manavrse$u yatrasmd uvdsa sa tasmai hovaca. 

5 - Then, lifting up her (the daughter’s) face toward himself 
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he (i.e. Raikva) said, 'He has brought these (cows) along, Suora, 
merely by this face you would make npe speak/ These are the 
villages called Raikva-parna, among the people of the Mahavrsas, 
where he lived. Then he said to him: 


£ quotes a verse to the effect that a life of studentship, gift of 
wealth, intelligence, knowledge of the Veda, love, and knowledge 
are the six ways to the attainment of knowledge. 

brahma-carl dhana-dayl medhdvl srotriyah priyah 
vidyayd vd vidyam prdha , tdni tirthdni san mama . 


Section 3 

RAIKVA'S TEACHING 

1. vayur vdva samvargah , yada vd agnir udvayati , vayum 
evdpyeti, yadd suryo’stam eti vayum evdpyeti , yada candro*stam 
eti vayum evdpyeti . 

1. Air, verily, is the absorbent; for when a fire goes out, it 
goes into the air. When the sun sets, it goes into the air, and 
when the moon sets, it goes into the air. 

For Anaximenes air is theos ; it is the primary substance. His 
follower, Diogenes of Apollonia (fifth century B.c.) makes out that 
♦air is not only the one original and permanent substance but is also 
in its purest form the substance of all psyche in the universe. It has 
special affinities with the soul in animals and human beings 
Simplicius quotes from his book, On Nature, 'Mankind and the other 
animals live on air, by breathing; and it is to them both soul and 
mind. The soul of all animals is the same, namely, air, which is 
warmer than the air outside, in which we live, though much colder 
than that near the sun. In my opinion that which has intelligence 
is what men call air, and by it everything is directed and it has 
power over all things; for it is just this substance which I hold to 
be God/ See W. K. C. Guthrie: The Greeks and their Gods (1950), 
PP- 135 - 36 . 

The connection of life with breath and so with air seems obvious. 
The Latin word for soul, anima, means both air and breath. 

2. yaddpa uccliusyanti , vayum evapiyanti, vayur hy evaitdn 
sarvdn samvrhkte , ity adhidaivatam . 

2. When water dries up, it goes into the air. For air, indeed, 
absorbs them all. This, with regard to the divinities. 
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athddhydtmam: prdno vava samvargah, sa yadd svapiti 
pranam eva vdg apyeti, pranam caksuh, pranam srotram, pranam 
manah, prdno hy evaitdn sarvdn samvrhkte iti. 

3 - Now, with reference to the seif: Breath, indeed, is the 
absorbent. When one sleeps, speech just goes into breath; sight 
goes into breath; hearing goes into breath; the mind goes into 
breath. For breath, indeed, absorbs all this. 

prdnesu ^ ^ vau sa ^ lvar S au > vayur eva devesu, prdiiah 

4. these two, verily, are the two absorbents, air among the 
gods, breath among the breaths. 

5. atha ha saunakam ca kdpeyam abhipratdrinam ca kaksa- 
S dad™ufi arm ^ am ^ aU b'^hmacan bibhikse, tasma u ha na 

,. •*: upon a time, when Saunaka Kapeya and Abhipra- 

arm 1 , ak?asen ^ were being served with food, a student of 
sacred knowledge begged of them. They did not give to him 
anything. 0 

6 . sa hovaca: 

mahatmanas caturo deva ekah 
kali sa jagara bhuvanasya gopdh. 
tarn, kapeya, ndbhipasyanti martyah 
abhipratdrin bahudha vasantam. 
yasmai vd etad annum, tasma etan ha dattam iti. 

6. Then he said, 'The one god has swallowed up four great 
ones he who is the guardian of the world. Him, 0 Kapeya, 
mortais do not see, though he abides in manifold forms/ O 
Abhipratarin. Verily, this food has not been offered to him to 
whom it belongs.’ 

Bndnnan^^ ^° U kaVe refused to me, you have really refused to 

The one god is said to be Prajd-pati. 

7 - tad u ha saunakali kdpeyah pratimanvdnah pratyeyaya 
atrnd devdndm janitd prajdnam, 
hminya-damstro babhaso’nasurih: 
mahdntam asya tnahimdnarn dhuh, 
anadyamdno yad anannam atti 

11 vaivayambrahmacdrin, idam upasmahe, dattdsmai bhiksdm iti. 

ihi ceif f ai i na '\ a Ka P e y a > reflecting on this, replied. ‘It is 
c o gods, the creator of all beings, with golden teeth, 
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he eater, the truly wise one. They speak of his magnificent 
very great indeed, because he eats what is not food, without 
being eaten. Thus, verily, O student of sacred knowledge, do 
we meditate on this.’ (Then he said to his attendants) ‘give him 
food.’ 


hiranya: golden, undecaying, undamaged, amrta, abhagna. S. 
anasuriJt: truly wise: siirir eva. 5 . 

8. tasma u ha daduh; te vd ete pahcdnye pancanyc da&a santas 
tat krtam, tasmat sarvasu diksv annam eva dasa krtam, saisa 
virdd annddi, tayedam sarvarii drstam, sarvam asyedam drstam 
bhavati, annado bhavati ya evarn veda, ya evam veda. ■ 

8 . Then they gave (food) to him. These five and the other 
five make ten and that is the highest throw in dice. Therefore 
in all directions, these ten are the food and the highest throw. 
This is Vi'raj, the eater of food. Through it, this whole world 
becomes seen. One who knows this, sees all this and becomes an 
eater of food, yea, one who knows this. 

The first five are air, fire, sun, moon and water. The second five 
are breath, speech, eye, ear and mind. 


CHAPTER IV 
Section 4 

THE STORY OF SATYAKAMA 

x. satyakamo ha jabdlo jabdldm mataram dmantrayam cakre, 
brahmacaryam, bhavati, vivatsydmi, kirii gotro nv aham asmiti. 

1. Once upon a time Satyakama Jabala addressed his mother 
Jabala, ‘Mother, I desire to live the life of a student of sacred 
knowledge. Of what family am IP' 

2. sa hainam uvdca, naham etad veda, tata, yad gotras tvam 
asi, bahv aham caranti paricarim yauvane tvapi alabhe, sdham 
etan na veda yad-gotras tvam asi, jabald-tu namaham asmi, 
satyakamo nama tvam asi, sa satyakama eva jdbalo bruvitka iti. 

2. Then she said to him: ‘I do not know, my child, of what 
family you are. In my youth, when I went about a great deal, 
as a maid servant, I got you. So I do not know of what family 
you are. However, I am Jabala by name and you are Satyakama 






misTfy 



Chdndogya Upanisad 


407 


e. So you may speak of yourself as Satyakama Jabala 
of Jabala). 


£ says that she had no time to ascertain about her gotya or family 
as she had to move about much in her husband’s house, attending 
upon guests. 


3. sa ha haridrumatam gautamam etyovaca, brahmacaryam 
bhagavati vatsydmi, upeydm bhagavantam iti. 

3. Then he went to Gautama, the son of Haridrumat and 
said, I wish to become a student of sacred knowledge. Mav I 
become your pupil, Venerable Sir.’ 

4. tam hovaca, kim-gotro nu, saumya, asiti; sa hovaca, nahametad 

V J'; , •_’ y a d-gol>’o’ham asmi, aprccham mdtaram, sa md 

pratyabravit, bahv aham caranti paricarini yauvane tvdm alabhe, 
sahametan na veda yad-gotras tvam asi, jabala tu ndmdham asmi, 
say ammo nama tvam asiti, sO’ham satyakamo jabdlo’smi, bhoh, 


4 \ He said to him ‘Of what family are you, my dear?’ He 
replied, I do not know this, sir, of what family I am. I asked 
my mother. She answered me, “In my youth, when I went 
about a great deal as a maid-servant, I got you. So I do not 
know of what family you are. I am Jabala by name and you 
are Satyakama by name.’’ So I am Satyakama Jabala, Sir.’ 


5- tam hovaca, naitad abrahmano vivaktum arhati; samidham, 
saumya, dhara, upa tvd ncsye, na satydd agd iti. tam upaniya 
krsdndm abaldndm catuh-sata ga nirdkrtyovdca, imdh, saumya, 
anusamvrajeti, td abhiprasthdpayann uvdca, ndsahasrendvarte- 
ydi. sa ha varsa-ganam provasa, tdyadd sahasram sampeduh. 

5- He then said to him, ‘None but a Brahmana could’thus 
explain. Bring the fuel, my dear, I will receive you, as a pupil. 

iou hast not departed from the truth. Having initiated him, 
he separated out four hundred lean, weak cows and said, ‘Go 
'vi h these, my dear.’ While taking them away, he said, ‘I may 
no return without a thousand.’ He lived away a number of 
years. When they came to be a thousand. 
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Section 5 

THE FOUR QUARTERS OF BRAHMAN 



1. atha hainam rsabho’bhyuvada, satyakdma iti, bhagavah iti 
ha pratiiuirdva; prdptdh, saumya, sahasram small, prdpaya na 
deary a-kulam. 

x. Then the bull spoke to him, saying, ‘Satyakama!’ He 
replied, ‘Revered Sir.’ ‘We have reached a thousand, my dear, 
take us to the teacher’s house.’ 


‘him, thus equipped with faith and austerity, the deity of the air, 
connected with the directions, having become satisfied, entered into 
the bull’: tarn etam iraddha-tapobhydm siddham vdyu-devatd dik-sa- 
mbandhini tustd saty rsabham anupraviiya. S. 

2. brahmanai ca te pddam bravdnlti, bravitu me, bhagavan, 
iti, tasmai hovdea: pr.dci dik kala, pratici dik kald, daksind dik 
kalodici dik kalaisa vai, saumya, catus-kalah pddo brahmanah 
prakaiavdn ndma. 

2. ‘And let me declare to you a quarter of Brahman.’ ‘Tell 
me, Revered Sir.’ To him, it then said, ‘The east is one quarter, 
the west is one quarter, the south is one quarter, and the north 
is one quarter. This, verily, my dear, is Brahman’s four- 
quartered foot named the Shining. 

3. sa ya etam evam vidvdms catus-kalam pddam brahmanah 
prakaiavdn ity updste prakaiavdn asmiml loke bhavati, 
prakaiavato ha lokdh jayati, ya etam evam vidvami catus-kalam 
pddam brahmanah prakaiavdn ity updste. 

3. ‘He who, knowing it thus, meditates on this four quartered 
' foot of Brahman named the .Shining becomes shining in this 
world. Then he wins shining worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman, named the 
Shining.’ 


Section 6 

THE FOUR QUARTERS OF BRAHMAN 
( continued ) 

I. agni 5 (e pddam vakteti, sa ha ivo bhute gd abhiprasthdpa- 
ydm cakara, tayatrdbhi-sdyam babhuvuh, tatragv.im upasamdd- 




Chandogya Upanisad 

gd uparudhya , samidham ad hay a, paScad agneh prah 
upopavivesa. 

i. ‘Fire will declare to you the other quarter of Brahman / 
He, then, when it was the morrow, drove the cows on. When 
they came, at evening,’ he lighted a fire, penned the cows, laid 
on fuel, and sat down to the west of the fire, facing the east. 


2. tam agnir abhyuvada, satyakdma iti; bhagavah , iti ha 
pratisusrdva. 

2. The Fire said to him, ‘Satyakama/ He replied, ‘Revered 
Sir/ 

3. brahmanah, saumya, tcpddam bravamti, bravitu me , bhagd- 
vdn iti; tasmai hovdca; prthivi kata'ntariksam kald , dyauh kata , 
samndrah kald , c§a vai, saumya , catus-kalah pado brahmano' 
nantavdn nama . 

3. 'Let me declare to you, my dear, a quarter of Brahman.' 
‘Tell me, Revered Sir/ To him, it then said, ‘The earth is one 
quarter, the atmosphere is one quarter, the sky is one quarter, 
thg ocean is one quarter. This, verily, my dear, is Brahmans 
fourquartered foot, named the Endless. 

4. sa ya ctam evam vidvams catus-kalam pddam brahmano 
anantavan ity updste , anantavan asmiml lokc bhavati , anantavato ha 
lokdhjayati,ya etam evam vidvams catus-kalam pddam brahmano 
anantavan ity updste. 

4. ‘He, who knowing it thus, meditates on this fourquartered 
foot of Brahman as the Endless becomes endless in this world. 
Then, he wins endless .worlds, who knowing it thus, meditates 
on the fourquartered foot of Brahman as the Endless/ 


Section 

THE FOUR QUARTERS OF BRAHMAN 
{continued) 

1. hamsas te pddam vakteti , sa ha svobhute gd abhiprasthd- 
paydm cakara , td yatrdbhisdyam babhuvuh, tatragnim up as a- 
madhaya , gd uparudhya , samidham ddhdya pascad agneh prdn 
upopavivesa. 
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'A swan will tell you (another) quarter/ He, then, when 1 
as the morrow, drove the cows on. When they came at 
evening, he lighted a fire, penned the cows, laid on the fuel, and 
sat down to the west of the fire, facing the east. 


2. tarn hamsa upanipatydbhyuvdda y satyakdma iti, bhagavah , 
iti ha pratisusvava. 

2. A swan flew down to him and said, 'Satyakama/ He 
replied 'Revered Sir/ 

3. brahmanah , saumya, tepddam bravaniti , bravttu me bhagavan , 
iti, tasrnai hovdca agnih kald , siiryah kald , candrah kala y vidyut 
kald , esa vai, saumya , catus-kalah y pddo brahmano jyotismdn ndma. 

3. ‘Let me declare to you, my dear, a quarter of Brahman / 
‘Tell me, Revered Sir/ To him, it then said, 'Fire is one quarter, 
the sun is one quarter, the moon is one quarter and the lightning 
is one, quarter'. This, verily, my dear, is Brahman's four- 
quartered foot named the Luminous. 


4. sa ya etam evarii vidvariis catus-kalam padam brahmano 
jyotismdn ity iipdste , jyotismdn asmiml loke bhavati , jyotismato ha 
lokdh jayati ya etam evarii vidvdms catus-kalam padam brahmano 
jyotismdn ity updste. 

4. 'He, who, knowing it thus, meditates, on this fourquartered 
foot of Brahman as the Luminous becomes luminous in the 
world. Then he wins luminous worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman as the 
Luminous/ 


Section 8 

THE FOUR QUARTERS OF BRAHMAN 
(1 continued) 

1. madgus te padam vakteti, sa ha svobhute ga abhiprasthd - 
payam cakara, td yatrdbhi sdyam babhuvuh, tatragnim upasa- 
mddhdya , ga uparudhya , samidham adhdya , pasedd agneh prdh 
upopavivesa. 

1. 'A diver-bird will tell you (another) quarter. He, then, 
when it was the morrow, drove the cows on. When they came at 
evening, he lighted a fire, penned the cows, laid on the fuel and 
sat* down to the west of the fire, facing the east. 
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_ tam madgiir upanipatydbhyuvdda, satyakdma , iti bhagavah, 
iti ha pratisusrdva. 

2. A diver-bird flew down to him and said, ‘Satyakama/ 
He replied: ‘Yes, Sir/ 


3. brahmanah, saumya, te pddam bravamti, bravltu me bhagavdn 
iti, tasmai hovdca, pranah kald, cdksuh kald srotram kald, manah, 
kata esa vai, saumya, catus-kalah pddo brahmana ayatanavdn 
nama. 

3 * Let me declare to you, my dear, a quarter of Brahman / 
tell me, Revered Sir/ To him it then said, ‘Breath is one 
quarter, the eye is one quarter, the ear is one quarter, and the 
mind is one quarter. This, verily, my dear, is the fourquartered 
foot of Brahman named Possessing a support. 

4. sa ya etam evam vidvdms catas-kalam pddam brahmana 
ayatanavdn ity upaste , ayatanavdn asmiml loke bhavati , dyata- 
navato ha lokdih jayati , ya etam evam vidvdms catus-kalam pddam 
brahmana ayatanavdn ity upaste . 

4. ‘He, who, knowing it thus, meditates on this fourquartered 
foot of Brahman as possessing a support, comes to possess a 
support in this world. Then he wins worlds possessing a support, 
who, knowing it thus, meditates on the fourquartered.foot of 
Brahman as ‘possessing a support/ 


Section 9 

SATYAKAMA RETURNS TO THE TEACHER 

1. prdipa hdcdrya-kulam, tam dearyo’bhyuvdda, satyakdma iti; 
bhagavah , iti ha pratisusrdva. 

1. Then he reached the teacher’s house. The teacher said, 
Sacyakama/ He replied, ‘Yes, Revered Sir/ 

\ 

2. bmhma-vid iva vai, saumya, blidsi, ko nu tvanusasaseti, anye 
numujyebhya iti ha pratijajhe, bhagavams tv eva me kame 

„.?■ / eril y> m y dear, you shine like one knowing Brahman. 
-Who has taught you?’ He replied, ‘Others, than men. But I 
wish, Revered Sir, that you teach me.’ 

Cp. St. Bernard: ‘What I know of the divine sciences and Holy 
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xipture, I learnt in woods and fields. I have had no other masters 
than the beeches and the oaks/ 


One who knows Brahman has his senses tranquillised, wears a 
smiling face, is free from anxiety and is of fulfilled purpose: pra- 
sannendriyah praliasita-vadanas ca niscintah krtartho brahma-vid 
bhavati. S. 


3. srutam hy eva me bhagavad-drsebliyah , deary add haiva vidya 
vidita sadhistham prapattti, tasmai haitad evovdea air a ha na 
kin cana viyayeti, viyayeti. 

3. ‘For I have heard from persons like you, Revered sir, that 
the knowledge which has been learned from a teacher best 
helps one to attain his end/ To him, he then declared it. In it 
nothing whatsoever was left out, yea, nothing was left out. 


Section 10 

BRAHMAN AS LIFE, JOY AND ETHER 

1. upakosalo ha vai kamaldyanah satyakame jabate brahma - 
caryam^ uvdsa, tasya ha dvadasa varsdny agnin paricacdra, sa ha 
smdnydn antevasinah samavartayams tarn ha smaiva na samd - 
vartayati . 

1. Now, verily, Upakosala, the son of Kamala dwelt with 
Satyakama Jabala, as a student of sacred wisdom. He tended 
his fires for twelve years. But the teacher, though he allowed 
other pupils (after they learnt the sacred wisdom) to return 
to their homes, did not allow him (Upakosala) to depart. 

2. tarn jayovdea, tapto brahmaedri , kuialam agnin paricacdrin f 
ma tvdgnayah paripravocan , prabruhy asmd iti, tasmai ha 
aprocyaiva pravdsamcakre. 

2. His wife said to him, ‘(this) student of sacred wisdom has 
performed his penance and tended the fires well. Let not the 
fires blame you. Give him the teaching/ But he went away 
without teaching him; 

3. saha vyadhindnasitum d'adhre, tarn dearya-jdyovaca, brahma - 
car in, asana, hint nu nainasi iti . sa hovdea , bahava ime'smin 
purnse kdma nanatyaydh , vyadhibhih pratipurno'smi, ndsi$ydmi 
iti . 

3. Then, on account of sickness (grief), he resolved not to eat. 
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eacher’s wife said to him. ‘0 student of sacred wisdom', 
eat. Why, pray, do you not eat?’ Then he said, ‘Many are 
the desires in this person which proceed in different directions. 
I am filled with sicknesses (griefs). I will not eat.’ 
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4. atlia hdgnayah samudire, tapto brahmacan, kusalam nah 
paryacarit, hantdsmai prabravameti: tasmai hocuh, prdno 
brahma, kam brahma, kliam brahmeti. 

4. Then the fires said among themselves: ‘This student of 
sacred- wisdom has performed his penance and tended us well. 
Let us teach him then.’ They then said to him. ‘Life is Brahman, 
Joy is Brahman, Ether is Brahman.’ 

akdsa: ether or space. 

5- sa hovdca vijdnamy aham yat prdno brahma, kam ca tu 
kham ca na vijdndmiti: te hocuh, yad vdva kam tad eva kham, yad 
eva kliam tad eva kam iti, prdnam ca hasmai tad akdsam cocuh. 

5. Then he said, ‘I understand that life is Brahman. But joy 
and ether I do not understand.’ They said (to him), ‘Joy, verily, 
that is the same as ether. Ether, verily, that is the same as joy.’ 
Then they explained to him life and ether. 


Section n 

THE SAME PERSON IS IN THE SUN, AND IN THE 
HOUSEHOLD FIRE 

1. atha hainam gdrhapatyo’nuiaiasa, prthivy agnir annam 
aditya iti, ya esa ddityc puruso drsyate so'ham asmi, sa evdkam 
asmiti. 

1. Then the Gdrhapatya fire instructed him, ‘Earth, Fire, 
Food and Sun (are forms of me), the person that is seen in the 
Sun, I am he, I am he, indeed. 

gdrhapatya: the fire in the household. 

2. sa. ya etam evam vidvdn updste, apahate pdpa-krfydm, loki 
bhavati, sarvam dyur eti, jyog jivati, ndsyavara-purusah ksiyante, 
upa vayarh tarn bhuhjdmo'smivis ca loke’mupnims ca, ya etam 
evam vidvdn updste. 

2. ‘He who knowing this meditates (on the fire) destroys 
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finful actions, becomes possessor of (this) world, reaches lul 
life, lives brightly. His descendants do not perish. Both in this 
world and in the yonder we serve him who knowing this 
meditates (on the fire).' 

.jyog: brightly, conspicuously: ujjvalam. S. 


Section 12 

THE SAME PERSON IS IN THE MOON AND IN THE 
SACRIFICIAL FIRE (INTENDED FOR THE MANES) 

x. atha hainam anvdharyapacano’ nusasdsa: apo diso nak- 
satrdni candramd Hi, ya esa candramasi puruso drsyate so’liam 
asmi sa evaham asmtti. 

x. Then, the anvdhdryapacana instructed him. ‘Water, the 
quarters, the stars, the moon (are forms of me); the person that 
is seen in the moon, I am he, I am he, indeed.' 

2. sa ya etam evam vidvdn upaste’pahate papakrtydm lokl 
bhavati, sarvam dyur eti, jyog jivati, nasyavara purusdh ksiyante, 
upa vayam tarn bhuhjdmo’smims ca loke'musmims ca, ya etam 
evam vidvdn upaste. 

2. ‘He who knowing this meditates (on the fire) destroys 
sinful actions, becomes possessor of (this) world, reaches full 
life, lives brightly, His descendants do not perish. Both in this 
world and in the yonder we serve him, who knowing this, 
meditates on (the fire).’ 


Section 13 

THE SAME PERSON IS IN THE LIGHTNING AND THE 

FIRE 

1. atha hainam dhavaniye’nusasdsa, prana akaio dyaur vidyud 
iti, ya esa vidyuii puruso drsyate, so’ham asmi, sa evaham asmtti. 
1. Then the ahavamya (fire) instructed him. Breath, space, 
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d lightning (are forms of me); the person that is seen in 
lightning. I am he, I am he, indeed. 

While the anvaharya fire is that on the altar on the southern side, 
the aliavanlya fire is that on the altar on the eastern side. 


2. sa ya etam evam vidvan upaste pahate papakrtyam , loki- 
bhavati, sarvam ayur eti, jyog jwati, ndsydvarapurusdh ksiyante, 
upa vayam tam bhunjd mo smiths ca lokemusmims ca ya etam 
evam vidvan upaste. 

2. ‘He who knowing this meditates (on the fire) destroys sinful 
actions, becomes possessor of (this) world, reaches full life, 
lives brightly. His descendants do not perish. Both in this 
world and in the yonder we serve him, who, knowing this, 
meditates (on the fire)/ 


Section 14 

KNOWLEDGE OF THE SELF 

1. te hocuh upakosala, esa, saumya, te’ smad-vidyatma-vidya ca. 
deary as tu te gatim vakteti . ajagdma hdsy deary ah, tam deary 0 
’bhyuvadopakosala iti . 

1. Then they (the fires) said, ‘Upakosala dear, you have this 
knowledge of our selves and knowledge of the self. But the 
teacher will tell you the way/ Then the teacher returned. The 
teacher spoke to him ‘Upakosala/ 

2. bhagavah , iti ha pratisuirdva; brahma-vid iva, saumya , te 
mukham bhdti , ho nu tva nusasaseti , ko nu ma nusisydd bhoh y 
iti iha apeva nihnuta , ime nunam idr&d , anyddrsd itihagnin 
abhyiide. him nu, saumya, kila te’vocann iti. 

2. ‘Revered Sir/ he answered. ‘Dear, your face shines like 
that of one who knows Brahman. Who has instructed you? J 
‘Who should instruct me, sir/ said he. Here he conceals it as it 
were. And he said (pointing to the fires), ‘They are of this form 
now, but they were of a different form/ The teacher said, 
‘What dear, did they indeed tell you?’ 

3. idam, iti ha pratijajhe , lokdn vdva kila, saumya ie’vocan, 
aham tu te tad vaksydmi yaihd piiskara-paldsa dpo na slisyante, 

o* 


MINI sr^ 



The Principal Upanisads • 



^^yPevam evam-vidi pdpam karma na slisyata Hi, bravitu me bhagavan 
. iti } tasmai hovaca. 

3. ‘This/ he replied. ‘They, dear, have indeed spoken to you 
about the worlds, but I will tell you this and as water does not 
cling to the lotus leaf, so evil deed does not cling to one who 
knows it/ Tell me, revered sir/ To him, he then said. 


Section 15 

THE WAY TO BRAHMALOKA 


1. ya eso’ksini puruso drsyate , esa atma iti hovaca , etad amrtam 
abhayam, etad brahmeti , tad yady apy asmin sarpir vodakam vd 
sincati , vartmani eva gacchati. 

1. He said, The person who is seen in the eye, he is the self. 
This is the immortal, the fearless, this is Brahman. So even 
if one drops melted butter or water into this (eye), it goes away 
by the sides. 

We can see the self in the eye, only if we are pure of heart. 
mvrtta-caksu-bhir brahmacaryadi-sadhana-sampannaih Sdntaih viveki- 
bhir drsfer drasta . S. 

2. etarii samyad-vdma ity acaksate , etam hi sarvdni vamdny 
abhisamyanti , sarvany enam vamdny abhisamyanti , ya cvam veda . 

2. This they call samyad-vdma for all desirable things go 
towards him. All desirable things go to him who knows this. 

vfimani: desirable things: vananiydni sanibhajaniydni sobhanani. 5. 

3. esa u eva vamanih, esa hi sarvdni vamani nayati, sarvdni 
vamani nayati , ya evam veda. 

3. He is also Vamani for he brings all desirable things. He 
who knows this brings all desirable things. 

4. esa u eva bhamanih , e§a hi sarvesu lokcsu bhati, sarvesu 
lokesu bhati , ya evam veda. 

4 - He is also bhamani for he shines in all worlds. He who 
knows this shines in all worlds. 

5. atha yad.n caivasmin chavyam kurvanti yadi ca na arcisam 
evdbhisambhavanti , arciso'har alma dpuryamdna-paksam, dpur- 
yamana-paksad ydn sad ndahri eti mdsdms tan , masebhyah 
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candramasam, 
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tsar am, sqmyatsarad ddityam, aditydc 
candramaso vidyutam, tat puruso’manavah, sa enam brahma 
gamayati, esa dcva-patho brahma-patliah, eiena praiipadyamdnd 
imam mdnavam avartam ndvartanta iti, ndvartanta iti. 

5. Now for such a one whether they perform the cremation 
obsequies or not, he goes to light, from light into the day, from 
the day into the half-month of the waxing moon; from the half¬ 
month of the waxing moon into the six months when the sun 
moves northwards, from the months into the year, from the 
year into the sun, from the sun into the moon, from the moon 
into lightning. Then there is a person, not human. He leads 
them to Brahman. This is the way to the gods, the way to 
Brahman. Those who proceed by it do not return to the human 
condition, yea they do not return. 


The reference here is to Brahman who resides in the regions of 
satya: satya-loka-stham. S. 

The^ followers of the ceremonial code pass along the path called 
pitf-yana and they return to this world. Those who live in the forests 
practise austerities, go along the path called deva-yana and do not 
return to this world. 


Section 16 

SILENCE AND SPEECH IN SACRIFICES 

1. e?a ha vai yajho yo’yam pavate, esa ha yann idarn sarvam 
pundti, yad esa yann idam sarvam punati, tasmad esa eva yajhas 
tasya manai ca vdk ca vartanl. 

1. Verily, that which purifies here (i.e. the wind) is the 
sacrifice for he, moving along, purifies all this. And because 
moving along he purifies all this, he is the sacrifice. Of that mind 
and speech are the ways. 

2. tayor anyataram manasd samskaroti brahma, vdca hotd’- 
dhvaryur udgata anyataram; sa yatropdkrte pratar-anuvake pur a 
pandhdntydyd brahma vyavavadati. 

2. Of these the Brahma priest performs one with his mind; 
by speech the Hotr, the Adhvaryu and the Udgdtr priests the 
other. When the morning litany has commenced and before the 
concluding recitation, the Brahma priest has to speak. 
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Generally the Brahma priest follows the sacrifice with his mind, 
i.e. in silence. When he breaks the silence, then the mental exercise 
is interrupted, for he also resorts to speech. The performance of the 
Brahma priest should be an act of meditation. 


3. any atar am eva vartanim samskaroti , My ate’ nyatard , sa 
yathaikapdd vrajan ratho vaikena cakrena vartamano risyati , 
evam asya yajno risyati , vajnam risyantam yajamano’ nurisyati , 
sa istva pdpiyan bhavati. 

3. He performs one way only (that by words) but the other is 
injured. Even as a one-footed man walking or as a cne-wheeled 
chariot moving is injured, even so is his sacrifice injured. When 
the sacrifice is injured, the sacrificer is injured. By having 
sacrificed he becomes worse off. 


samskarana: remaking, reintegration. See Aitareyd Brahmana. 
VI. 27; Satapatha Brdhmana, VII. 1. 2. 1; Aitareya Ar any aka, III, 
2. 6. 


4. atha yatropdkrte prdtar-anuvdke na para paridhaniyayd 
brahma vyavavadati, ubhe eva vartam samskurvanti , na Mydte’ 
nyatard. 

4. But when after the morning litany has begun and before 
the concluding recitation the Brahma priest does not speak, 
they perform both ways and neither is injured. 

5. sa yathobhayapad vrajan ratho vobhdbhyam cakrdbhydm 
vartamdnah pratitisthati , evam asya yajhah pratitisthati , yajham 
pratitisthantam yajamdno’ nupratitisthati. sa istva sreyan 
bhavati . 

5. As a two-footed man walking or as a two-wheeled chariot 
moving is well-supported, even so is his sacrifice well supported. 
When the sacrifice is well supported the sacrificer is well 
supported. By having sacrificed he becomes better off. 

The Brahma priest knows the wisdom of silence: mauna-vijhdnam 


Section 17 

HOW THE BRAHMA PRIEST CORRECTS MISTAKES 
IN THE SACRIFICIAL RITUAL 

1. prajdpatir lokdn abhyatapat, tesam tapyamdndndm rasdn 
prdvrhat , agnim prthivyah vdyum antariksdt , adityam divah. 
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, , Wajd-pati brooded on the worlds. As they were brooded 
£me extracted their essences, fire from the earth, air from the 
atmosphere, the sun from the sky. 
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2. sa etas tisro dcvata abhyatapat, tasdm tapyamananam 
rasdn prdvrhat agner rcah , vayor yajiimsi, samany ddityat. 

2. On these three deities he brooded.' As they were brooded 
on, he extracted their essences, the Rg verses from the fire, 
the Yajus formulas from the air, the Saman chants from the 
sun. 


3. sa etdm trayim vidyam abhyatapat , tasyas tapyamdndya 
rasdn prdvrhat , bhur ity rgbhyah , bhuvar iti yajurbhyah , svar iti 
samabhyah . 

3 - On this threefold knowledge he brooded. As it was brooded 
upon he extracted its essences; bhur from the Rg verses; bhuvas 
from the Yapis formulas; svah from the Saman chants. 

4. tad yady rkto nsyed bhuh svaheti gdrhapatye juhuyat , ream 
eva tad rasena ream viryena ream yajhasya viristam samdadhdti. 

4. If (the sacrifice) is injured from the Rg verses, one should 
make an oblation in the householder's fire with the words bhuh, 
hail. So by the essence of the Rg verses themselves, by the 
power of the Rg verses, he binds together (heals) the injury to 
the Rg sacrifice. 

5 • atha yadi yajusto risyed bhuvah svaheti daksindgnau juhuyat . 
yajusdm eva tad rasena yajusdm viryena yajusam yajhasya 
viristam samdadhdti . 

5. Again, if (the sacrifice) is injured by the Yajus formulas 
one should make an oblation in the southern fire with the words 
c bhuvah 9 hail. So by the essence of the Yajus formulas them¬ 
selves, by the power of the Yajus formulas he binds together 
(heals) the injury to the Yajus sacrifice. 

6. atha yadi sdmato risyet , svah svdhety dhavamye juhuyat , 
samnam eva tad rasena sdmndm viryena sdmndm yajhasya 
viristam samdadhdti. 

6. Again, if (the sacrifice) is injured by the Sama chants, one 
should make an oblation in ^he dhavamya fire with the words 
svar hail. So by the essence of the Sam a chants themselves, 
by the power of the Sama chants, he binds together (heals) the 
injury to the Saman sacrifice. 

If the injury be with regard to Brahma, § says, one should make 
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'Jip oblation in all the three fires, pronouncing all the three bhuh 
huvah, svah, as the injury relates to all the three Vedas. 


<§L 


7 . tad yam lavanaia smarr.am samdaihyat, suvarnena raid- 

lam mjatenatrapu, tra P u„a sisam, slsenabham, hi„na dll 
dam carmand. ■ ^uru, 

7. Just as one would bind together gold with (borax) salt 
silver with gold, tin with silver, lead with tin, iron with lead 
wood with iron or wood with leather. 


loha: iron or brass. 


_8. evam esdm lokdndm dsdm devatdndm asyds trayyd vidvdvd 
viryena yajnasya virislam samdadhdti, bhesaja-krtoha vfesa 
yajnafy yatraivarh-vid brahma bhavati 9 

wiih the^Dowernfdf* t0getI £ r (h f‘2 a,ly t0 lhe ^orifice 

Vedas Veri l e? f ? '' V ° r i dS ' °‘ theSe gods - and o£ thc three 
Brahma Si “ W " n - taW there is a 


&2T ***> "***• #-** ««**•. 


hhtPP. a<i udak-pravano yajnah, yatraimm-mi brahma 

ZZ hmdvmt - 

Ser the m^f ** " “■ W1 — ft falls. 


VWieneverm^ta^ 1 arer iMMa ’'t+^ e | n ^f’ i? r thou S htfuI > 


hv l?' b J' ahm _ awaika rtvik kurun asvdbhiraksati, evam vidd ha vai 

evaZlidZ a Z y Zr'~ am S T“™ ca rtvijo’bhiraksati, tasmdd 
vidam ° vta! . m rn kurvita, ndnevam-vidath, nanevam- 

•ftcers i£f a Brahmi Pr it St as a * tvik P riest Protects the sacri- 
the sacrifice BraIlma P nest knowing this protects 

one rt e - , he sacnficer and all the TWw* priests. Therefore 

one Jh ? make ,'°, ne who knows this as iiis Brahma priest, not 
J v oes not know it, yea, not one who does not know it. 
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chapter v 
Section i 



ON BREATH, THE SOUL AND THE UNIVERSAL SELF. 
THE FIVE BODILY FUNCTIONS AND THE IMPORT¬ 
ANCE OF BREATH 

i. yo ha vai jyestham ca sre§tham ca veda, jyesthai ca ha vai 
sresthai ca bhavati, prano vava jyesthas ca sresthas ca. 

1. Verily, he who knows the oldest and the best becomes 
himself the oldest and the best. Breath indeed is the oldest and 
the best. 

£ explains that breath is the oldest because it functions prior to 
the sense activities, even when the child is in the womb. 

2. yo ha vai vasistham veda, vasistho ha svdndrh bhavati , vdg 
vdvd vasisthah. 

2. Verily, he who knows the most prosperous becomes the 
most prosperous of his own (people). Speech, indeed, is the most 
prosperous. 


3. yo ha vai pratistham veda, prati ha tisthaty asmims ca loke 
*musmiriis ca, caksitr vava prahstha. 

3. Verily, he who knows the firm basis becomes firm in this 
world and in the yonder. The eye, indeed, is the firm basis. 


4. vo ha vai savipadath veda, sa hastnai kdmah padyante daivds 
ca mdnusas ca, srotram vava samp at. 

• 4. Verily, he who knows success, his desires succeed, both 
human and divine. The ear, indeed, is success. 


5. yo ha vd dyatanam vedayatanam ha svandm bhavati, rnano 
ha vd dyatanam. 

5. Verily, he who knows the abode becomes the abode of his 
people. The mind, indeed, is the abode. 

manah: mind, for all objects are perceived by the mind, indri- 
yopahrtdnam visaydndm bh0ktr-arthdnam pratyaya-rdpdndm mana 
dyatanam asrayah. S. 

! 

6. atha ha prana aham-sreyasi vy udire: aharh ireyan asmi, aham 
srcydn asmtti. 

6. Now the (five) senses disputed among themselves as to 
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r ho was superior saying (in turn) 'I am superior.' ‘I am 
superior.’ 


Cp. Prasna II. 3; A.U. II. 4 ; B.U. VI. x. 1-14; K.U. III. 3. 

7. te ha pranah prajd-patirh pilaram etyocuh, bhagavan, ko nah 
srestha iti; tan hovdca, yasmin va uthrdnte sarlram pdpisthataram 
iva drsyeta, sa vah srestha iti. 

7. Those senses went to Praja-pati, (their) father and said, 
‘Venerable sir, who is the best of us?’ He said to them, ‘He on 
whose departing the body looks the worst, he is the best 
among you.’ 

8. sa ha vdg uccakrama, sd samvatsaram prosya paryetyovaca, 
katham asakata rte maj jlvitum iti, yatha kald avadantah 
pranantah pranena, pasyantai caksusa, srnvantah srotrena,' 
dhyayanto manasaivam iti; pravivesa ha vdk. 

8. Speech departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me?’ (They replied) 'Like the dumb not speaking, but breathing 
with the breath, seeing with the eye, hearing with the ear, 
thinking with the mind. Thus (we lived).’ Speech entered in. 

9. caksur hoccakrdma, tat samvatsaram prosya paryetyovaca, - 
katham asakata rtc maj jlvitum iti, yathandha apasyantah, 
pranantah pranena, vadanto vaca, srnvantah srotrena, dhyayanto 
manasaivam iti; pravivesa ha caksuh. 

9. The eye departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me?’ (They replied) ‘like the blind not seeing but breathing 
with the breath, speaking with speech (the tongue), hearing 
with the ear, thinking with the mind. Thus (we lived).’ The eye 
entered in. 


10. irotram hoccakrdma, tat samvatsaram prosya paryetyovaca, 
katham asakata rte maj jlvitum iti, yatha badhira asrnvantah, 
pranantah pranena, vadanto vaca, paiyantas caksusa, dhyayanto 
manasaivam iti; pravivesa ha irotram. 

10. The ear (departed and having stayed away for a year 
returned and said, 'How have you been able to live without 
me?’ (They replied) ‘like the deaf not hearing, but breathing 
with the breath, speaking with speech (the tongue), seeing with 
the eye and thinking with the mind. Thus (we lived).’ The ear 
entered in. 
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mano hoccakrdma, tcit samvatsararit prosya paryetyovdeaP 
- um asakata vie maj jivitum iti, yatlia bold amanasah, prdnan- 
tah pranena, vadanto vded, pasyantas caksusd, srnvantah srotre- 
naivam iti ; praviveia ha manah. 

ii. The mind departed and having stayed away for a year 
returned and said, How have you been able to live without 
^ ( The Y replied) Like the children mindless but breathing 
with the breath, speaking with speech (the tongue), seeing 
with the eye, hearing with the ear. Thus (we lived).’ The mind 
entered in. 


bald amanasah: children mindless, rather undeveloped minds. 
aprarudha-manasah. S. 

, I --_ atlia ha prana uccikramisan, sa yatha suhayah padvisa 
sankun samkhidet, evam itardn prdndn samakhidat; tam hdbhi- 
sametyocuh, bhagavann edhi, tvam nah srestho’si, motkramiv iti. 

12. Now when breath was about to depart, tearing up the 
other senses, even as a spirited horse, about to start might tear 
up the pegs to which he is tethered, they gathered round him 
and said, ‘Revered Sir, remain, you are the best of us do not 
depart.’ 

remain our lord, nah svaml. S. 


13. atha hainam vdg uvaca, yad aham vasistho’smi, tvam tad 
vasistho'siti; atha hainam caksur uvdea, yad aliam pratisthd'smi, 
tvam tat pratisthd’siti. 

13. Then speech said to him, ‘If I am the most prosperous, 
so are you the most prosperous.’ Then the eye said to him, ‘If 
I am the firm basis, so are you the firm basis.’ 

14. atha hainam sroiram uvaca, yad aham sampad asmi, tvam 
tat sampad asiti; atha hainam mana uvaca, yad aham dyatanam 
asmi, tvam tad dyatanam asiti. 

14. Then the ear said to him, ‘If I am success, so are you 
the success.’ then the mind said to him, ‘If I am the abode, so 
are you the abode.’ 


. I 5 - na va i vaco na caksumsi na sroirani na mandmsit 
bhavati ’ ^ evdcak ? ate > P rd h° h y evaitdni shrvdh 


Y5, ril y> the y n °t call them speeches or eyes or ears or 
mmds. They call them breaths, for all these are breath. 


See K.U. III. 3. 
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THE MEANING OF THE MANTHA RITE 

1. sa hovdca, kirn me annum bhavisyatiti; yat kim cid idam a 
svabhya d sakunibhyah, iti hocuh: tad vd etad anasydnnam ano 
ha vai nama pratyaksam, na ha vd evamvidi kimcana anannam 
bhavatiti. 

1. He (Breath) said, ‘What will be my food?’ They said, 
‘Whatever there is here, even unto dogs and birds.’ So this, 
verily, is the food of breath. Verily, breath [ana) is his evident 
name. For one who knows this, there is nothing whatever that 
is not food. 

prana: consists of fira and ana. ana is breath and fir a indicates the 
direction of the motion. 

2. sa hovdca, kim me vdso bhavisyatiti; apah, iti hocuh; tasnidd 
vd etad asisyantah purastdc coparistdc cddbhih paridadhati; 
lambhuko ha vdso bhavati, anagno ha bhavati. 

2. He said, ‘What will be my clothing?’ They said, ‘Water.’ 
Therefore it is that, when people are about to eat, they cover 
it (the breath) with water, both before and after. He thus 
obtains clothing and becomes clothed (is no longer,naked). 

This verse refers to the usual Indian practice of rinsing the mouth 
both before and after a meal. 

3. tadd hailat satyakamo jabalo gosrutaye vaiydghrapadydyokt- 
vovaca, yady apy etac chuskdya sthdnave bruydt, jdyerann 
evdsmih-sdkhah, praroheyuh paldsaniti. 

3. Satyakama Jabala, after telling this to Go£ruti, the son 
of Vyaghrapada, said to him, ‘Even if one should tell this to 
a dried up stump, branches would be produced on it and leaves 
would spring forth.’ 

son of Vyaghrapada: vyaghfafiado'fiatyam. S. 

4. atha yadi mahaj jigamiset, aptdvdsydydm diksitvd paur- 
namdsyam rdtrau sarvausadhasya mantham dadhi-madhunor 
upamathya, jyesthaya sresthdya svdha, ity agndv ajyasya hutva, 
manthe sampdtam avanayet. 

4. Now if one wishes to reach greatness, let him perform the 
initiatory rite on the new moon night and then on the night 
of the full moon, let him stir with curds and honey a mash of 
all kinds of herbs and pour melted butter on the fire saying, 
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. ...... (a the oldest, hail to the best.’ And then let him throw the 

residue into the mash. 


See B.U. VI. 3-2. 

On the day of initiation, dlksd, the agent should have passed 
through the ethical preparation, austerity, truthfulness and chastity: 
bhumi-sayanddi-niyamam krtva tapo-nlpam satya-vacanam brahma- 
car yam ity ddidharmavdn bhutvety arthah. 

5. vasisthayai svaha, ity agnav ajyasya hutva, manthe sam¬ 
pdtam avanayet, pratisthayai svaha ity agnav ajyasya hutva 
manthe sampdtam avanayet, sampade svdha, ity agnav ajyasya 
hutva manthe sampdtam avanayet, dyatandya svaha, ity agnav 
ajyasya hutva manthe sampdtam avanayet. 

5. ‘Hail to the most prosperous,’ with these words, let him 
pour melted butter on the fire and then let him throw the 
residue into the mash. ‘Hail to the firm basis,’ with these words 
let him pour melted butter on the fire and then let him throw 
the residue into the mash. ‘Hail to success,’ with these words 
let him pour melted butter on the fire and then let him throw 
the residue into the mash. ‘Hail to the abode/ with these words 
let him pour melted butter on the fife and then let him throw 
the residue into the mash. 

6. atha pratisrpydhjalau mantham adhaya japati: amo ndmdsi, 
amd hi te sarvam idam, sa hi jyesthah srestho rdjadhipatih, sa 
ma jyaisthyam sraisthyam rdjyam ddhipatyam gamayatv aham 
cvedam sarvam asdniti. 

6. Then moving away and holding the mash in his hands, he 
recites, ‘Thou art amd by name for all this rests in thee. He 
is the oldest and the best, the king and the overlord. May he 
lead me to old age, to the best (position), to kingship, to over¬ 
lordship. May I be all this.’ 

7. atha khalv etayd red paccha dedmati, tat savitur vrnimaha 
ity dedmati, vayam devasya bhojanam ity dedmati, srestham 
sarvadhdtamam ity dedmati, turam bhagasya dhmiahi iti sarvam 
pibati, nirnijya kamsam camasam vd pasedd agnch samvisati 
carmani vd sthandile vd vdcam-yamo'prasdhah; sa yadi striyam 
pasyet samrddham karmeti vidyat. 

7- Then he takes a sip with this Rk verse at each foot, 
(saying) ‘we desire the Savitr' he sips a little: (saying) ‘the 
food of the gods,’ he sips a little (saying) ‘the best and all sus¬ 
taining/ he sips a little (saying) ‘we meditate on the strength 
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'the god/ he drinks up the whole. Having cleansed the ves^br 
or the cup, he sits down behind the fire either on a skin or on 
the bare ground with speech restrained and with self-possession. 

If he now sees a woman let him know that his effort has reached 
fruition. 


§ says that he lies down behind the fire and if, in the dream, he 
sees a woman, that is a sign that his effort has succeeded. 

8. tad esa slokah: 

yadd karmasu kdmyesu striyam svapnesu paiyati , 
samrddhini tatra janiydt tasmin svapna-nidarsane iti tasmin 
svapna-nidarsane. 

8. As to this, there is this verse: ‘If during rites performed for 
(the fulfilment of certain) wishes, he (the performer) sees a 
woman in a dream, let him recognise fulfilment in such a vision 
in a dream, in such a vision in a dream/ 

The Vedic rite is enlarged in its significance. 


Section 3 

THE COURSE OF THE SOUL AFTER DEATH 

1. svetaketur hdruneyah pahcaldndm samitim eydya , tarn ha 
pravahano jaivalir uvaca: kumdra anu tvdsisat piteti; a nuhi, 
bhagava iti. 

1. £vetaketu Aruneya went to an assembly of the Pancalas. 
Then Pravahana Jaivali said to him: ‘Young man, has your 
father instructed you?' ‘Yes, indeed, Venerable Sir' (s$id he in 
answer). 

aruneya: the grandson of Aruna. 

2. vettha yad ito dhi prajdh prayantiti ? na, bhagava , iti; 
vettha yatha punar avartanta iti ? na, bhagava iti; vettha pathor 
deva-ydnasya pitryanasya ca vydvartanam iti ? na, bhagava iti. 

2. ‘Do you know to what place men go from here? 1 ‘No, 
Venerable Sir/ ‘Do you know how they return again?' ‘No, 
Venerable Sir/ ‘Do you know where the paths leading to the 
gods and leading to the fathers separate/ ‘No, Venerable Sir/ 

3. vettha yathdsau loko na sampiiryata iti ? na bhagava iti; 
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\cl yathd pahcamydm dhutav apah puyusa-vacaso bhavantiii , 
naiva, bhagava iti . 

3. ‘Do you know how that (yonder) world never becomes 
full?' ‘No, Venerable Sir/ ‘Do you know how in the fifth 
libation water comes to be called a person/ ‘Indeed, Venerable 
Sir, no/ 


4. athci nu kim anusisto’vocathah, yo himdni na vidyat, katham 
so’ nuiisto bruviteti. sa hdyastah pitur ardham eydya; tarn hovdca: 
ananusisya vava kila md , bhagavdn y abravzt anu tvdiisam iti. 

4. ‘Then why did you say that you had been instructed? 
Indeed how could any one who did not know these things speak 
of himself as having been instructed ?' Distressed, he went to 
his father’s place and said to him, ‘Venerable Sir, you said, 
indeed, that you had instructed me without having instructed 
me/ 

5. pahca md yajanya-bandhuh praindn aprdksTt , tesam naikam 
canasakam vivaktum iti ; sa hovdca: yathd md.tvam tdita , etdn 
avadahy tathaham esdm naikam ca na vcda yady aham imdn 
avedisyam , katham tc ndvaksyam iti. 

5. 'That fellow of the princely class asked me five questions 
and I could not understand even one of them. He (the father) 
said, ‘As you stated to me these (questions) I do not know 
even one of them. If I had known them, how should I not have 
told them to you?' 

6 . sa ha gautamo rajho’rdham eyaya } tasmai ha prdptdydrham 
cakdra; sa ha pratah sabhaga udeydya; tarn hovdca: mannsasya , 
bhagavan gautama , vittasya vavam vvnzthd iti , sa hovdca tavaiva , 
yajan , manusam vittam, yam cva kumdyasyautc vacant abhds- 
athah , tarn eva me bruhitii sa ha kycchri babhiiva. 

6. ‘Then Gautama went over to the king’s place. To him, 
when he arrived, he (the king) had proper respect shown. In 
the morning he wept up to the audience hall (where) the king 
said to him, ‘Venerable Gautama, choose a boon out of the 
wealth that belongs to the world of men/ Then he replied, 
* 1 hine be the wealth of the world of men, O King, tell me that 
speech which you spoke to the young man/ The king was 
perplexed. 

7. tam ha t ciram vasety ajhdpaydm cakdiya; tarn hovdca: yathd 
md tvam , gautama, avadah, yatheyam na pydk tvattah purd vidya 
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yydhmandn gacchati, tasnidd u sarvesu lokesu ksatrasyaiva 
prasdsanam abhud iti; tasmai hovdca. 

7. 'Stay for some time' he commanded him. Then he said to 
him, 'As to what you have told me, Gautama, this knowledge 
has never reached the Brahmanas before you; therefore in 
all the worlds the rule (this teaching) belonged to the Ksatriya 
class only/ Then he said to him. 




Section 4 

THE COURSE OF THE SOUL 

( continued) 

1. asau vava lokah f gautama , agnih, tasydditya eva samit, 
ra&mayo dhumah , aliar arcih, candrama ahgdrah, naksatrdni 
visphitlingdh. 

1 'That world, verily, 0 Gautama, is a (sacrificial) fire, the 
sun itself is its fuel, the rays the smoke, the day the flame, the 
moon the coals, the stars the sparks. 

The analogy of the heavenly region to the sacrificial fire is worked 
out. The sun is the fuel as the world shines only when it is lighted 
up by the sun. The rays are the smoke because they rise from it 
even as the smoke rises from the fuel. The day is the flame because it 
is bright and is the effect of the sun. The moon is the coals or the 
embers, for even as the moon becomes visible when the day has 
ceased, the embers become visible when the flame is put out. 1 he 
stars are the sparks; they are like parts of the moon. S. 

2. tasminn etasminn agnau devah sr add ham juhvati , tasyd 
dhnteh sonio raja sambhavati. 

2. In this fire the gods offer (the oblation of) faith. From 
this offering arises Soma (the moon) the king. 

Water is offered as the offering of faith. . 

The king answers the last question why the water m the nltn 
libation is called man. V. 3. 3. The sacrifices rise through their 
offerings to heaven and attain there as their reward a nature like 
that of Soma. 
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Section 5 

THE COURSE OF THE SOUL 
(1 continued) 



1. parjanyo vdva, gautama, agnih, tasya vdyur eva samit, 
abhram dhumah, vidyud arcih, asanir angdrah, hradanayo 
• visphulihgah. 

1. The god of rain, 0 Gautama, is the (sacrificial) fire, the 
air itself is its fuel, the cloud is the smoke, the lightning is the 
flame, the thunder the coals and the thunderings the sparks. 

hradani, generally explained as ‘hail’, but here it means ‘rumblings.’ 

2 . tasminn etasminn agnau devdh so mam rdjdnam juhvati, 
tasya dhuter varsam sambhavati. 

2. In this fire the gods offer (the libation of) Soma the King. 
From this offering arises rain. 


Section 6 

THE SAME CONTINUED 

1. prthivi vdva, gautama, agnih; tasydh samvatsara eva samit, 
dkdso dhumah, rdtrir arcih, diso’hgarah, avantara diso visphu- 
lingah. 

1. The earth, verily, O Gautama, is the (sacrificial) fire; of 
this the year is the fuel, space is the smoke, the night is the 
flame, the quarters the coals, the intermediate quarters the 
sparks. 

2. tasminn etasminn agnau deva varsam juhvati. tasya dhuter 
annum sambhavati. 

2. In this fire the gods offer (the libation of) rain. From this 
offering arises food. 


Section 7 

THE SAME CONTINUED 

1. puntso vdva, gautama, agnih; tasya vag eva samit, prano 
dhumah, jihva'rcih, caksur angdrah, irotram visphulingah. 
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iv.o^i. Man, verily, O Gautama, is the (sacrificial) fire; of this 
speech is the fuel, breath the smoke, the tongue the flame, the 
eyes the coals and the ears the sparks. 

2. tasminn etasminn agnau devd annum juhvati, tasyd dilute 
retah sambhavati. 

2. In this fire the gods offer (the libation of) food; from this 
offering arises semen. 


( SL 


Section 8 

THE SAME CONTINUED 

i. yosci vava, gautama, agnih; tasyd upastha eva samit, yad 
upamanirayate sa dhuniah , yonir arcih, yad antah karoti te 
ahgdrdh, abhinanda visphulihgdh. 

1. Woman, verily, O Gautama, is the (sacrificial) fire; of 
this the sexual organ is the fuel, v/hat invites is the smoke, the 
vulva is the flame, what is done inside is the coals, the pleasures 
the sparks. 

2. tasminn etasminn agnau devd reto juhvati, tasyd dhuter 
garbhah sambhavati . 

2. In this fire the gods offer (the libation of) semen; from this 
offering arises the foetus. 

From water, through intermediate developments the foetus arises 
and in all these developments water is the predominating element. 
drava-bahulyam . £. So it is that water comes to be called man in the 
fifth oblation. 


Section 9 

THE SAME CONTINUED 

1. iti tu pancamyam akutav apah purusa-vacaso bhavaniiti , sa 
ulbdvrto garbhah , dasa vd nava vd mdsan antah sayitva yavad 
va’tha jayate. 

1. For this (reason) indeed, in the fifth oblation water comes 
to be called man. This foetus enclosed in the membrane, having 
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inside for ten or nine months or more or less, then comes 
to be born. 

Water, by which the self is enveloped on departing from life, 
means the subtle parts of the elements which constitute the seed of 
the body: ap-sabdena sarvesam eva deha-bljanam bhuta-suksmandm 
kathanam siddham. S.B. III. i. 2. 

2. sa jato ydvad ayasam jivati , tarn pretam distant ito’gnaya 
eva haranti, yata eveto yatah sambhuto bhavati . 

2. When born, he live§ whatever the length of his life may 
be. When he has departed, they (his friends) carry him to the 
appointed place for the fire (of the funeral pile), from which 
indeed he came, from which he arose. 

distant: karmana nirdistant. £. 


Section 10 


THE PATH OF THE GODS 


1. tad ya ittham vidith, ye ceme’ranye sraddhd tapa ity updsate , 
te'rcisam abhisambhavanti , arciso’hah, ahna dpuryamdna-paksam, 
dpuryamana-paksdd yan sad udann eti masams tan . 

1. So those who know this, and those who in the forest 
meditate on faith as austerity (or with faith and austerity) go 
to light and from light to day, from day to the bright half of 
the month (of the waxing moon), from the bright half of the 
month to those six months during which the sun moves 
northward. 

The question as to the place to which men go from here is taken 
up. See C.U. IV. 15. 5. 

those who know this . The doctrine of the five fires. § makes out that 
this refers to the householders, as the next clause refers to the 
recluses in the forest. 

2. mascbhyah samvatsaram , samvatsarad ddityam , ddityac 
candramasant , candramaso vidyutam; tat puniso'mdnavah, sa 
endn brahnla gamayati , esa deva-ydnah panthd iti. 

2. From these months to the year, from the year to the sun, 
from the sun to the moon, from the moon to the lightning. 
There, there is a person who is non-human. He leads them on 
to Brahma. This is the path leading to the gods. 
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The earliest conception of the path of the gods is to be found in 
the R.V., where Agni who serves as the intermediary between gods 
and men, as.bearing the offerings to the gods is addressed thus: 
'Knowing the ways by which the gods go, thou (Agni*) hast become 
the unwearied messenger, the bearer of oblations/ I. 72. 7; see also 
II. 2. 4. The path on which the sacrifices were taken to the heavenly 
world becomes the path bv which the sacrilicer himself ascended to 
the world of the gods. See satapatlia Brdhnana , I. 9.3. 2. The stations 
on the path need not be taken literally. They represent stages of 
progressive knowledge and light while those of pitr-yana of progressive 
darkness and corruption. See IV. 15. 5. B.U. VI. 2. 15. 


3. atha ya ime grama istdpurte dattam ity updsate , te dkiimam 
dbhis'amhhavanti , dhumdd ratrim , ratter apara-paksam, apara- 
paksdd ydn sad daksinaiti mdsdms tan y naite samvatsaram 
abhiprapnuvanti . 

3. But those, who in the village practise (a life of) sacrifices, 
(and perform) works of public utility and almsgiving they 
pass into the smoke, from smoke to night, from night to the 
latter (dark) half of the month, from the latter (dark) half of 
the month to the six months in which the sun moves south¬ 
wards, but they do not reach the year. 


4. masebhyah pitr-lokam, pitr-lokdd dikdsam , dkasdc candra- 
masam , esa somo raja, tad devandm annam, tam devd bhaksayanti. 

4. From those months to the world of the fathers, from the 
world of the fathers to space, from space to the moon. That 
is the king Soma. That is the food of the gods. That the gods eat. 


annam. — food. They become the servants of the gods: upakara - 
na-mdtram devdnam bhavanti. te stri-pahi-bhrlyddivat. S. The gods 
iove them and they love the gods. They live with and rejoice in 

gods.* r , .- 

Three kinds of future are indicated. The performers of sacrifices 

reach the moon by passing along the path of the fathers, pitr-yana , 
and after having experienced the fruits of their works these return 
again with a residuum of their karma. The non-performers of sacri¬ 
fices go to the kingdom of Yama. Those who adopt the way of 
enlightenment go by the path of gods, deva-yana . There is no return 
for them from the latter. The distinction between the pitr-yana and 
the deva-yana is one of two different systems of culture, the way of 
works and the way of knowledge resulting in two different spiritual 
conditions. 

5. ifismin yavat sampatam nsitva thaitam evddhvdnani pnnar 
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'(ante yathstam akasam, akasad vdyum, vdyur bhutvd dhumo 
mvati, dhumo bhiitvd’bhram bhavati. 

5. Having dwelt there as long as there is residue (of good 
works) they return again by that course by which they came 
to space, from space into air; and after having become the air 
they become the smoke; after having become smoke, they 
become mist. 


It is not possible, S remarks, for all actions to have their effects in 
one life: na-caikasmin janmani sarva-karmandm ksaya upapadyate. §>. 


6. abhram bhutvd megho bhavati, megho bhutvd pravarsati, ta 
iha vnhi-yaya osadhi vanaspatayas tila-masd iti jdyante, ato vai 
khalu durnisprapataram, yo yo hy annum atti yo retah sihcati, 
tad bhuya eva bhavati. 

6 . After having become mist they become cloud, after having 
become cloud he rains down. They are born here as rice and 
barley, herbs and trees, as sesamum plants and beans. From 
thence the release becomes extremely difficult for whoever eats 
the food and sows the seed he becomes like unto him. 


Release is easy from human condition. 

7. tad ya iha ramamya-carandh, abhyaso ha yat te ramaniyam 
yonim dpadyeran, brdhmana-yonim vd ksalriya-yonim vd, vaisya- 
yonim vd; athaya iha kapuya-carandh ahhyaio ha yat te kapuydm 
yonim dpadyeran iva-yonim vd sukara-yonim vd candala-yonim vd. 

7. Those whose conduct here has been good will quickly 
attain a good birth (literally womb), the birth of a Brahmin, 
the birth of a Ksatriya or the birth of a Vaisya. But those 
whose conduct here has been evil, will quickly attain an evil 
birth, the birth of a dog, the birth of a hog or the birth of 
a Candala. 


8. athaitayoh pathor na katarena cana tdmmdni ksudrany 
asakrd-dvartini bhutdni bhavanti, jdyasva, mriyasveti, etat trtlyam 
sthanam, tcndsau loko na samp uryate, tasmaj jugupseta, tad esa 
slokah. 

8. But on neither of these ways are those small creatures 
(which are) continually revolving (those of whom it is said), 
be born and die. Their’s is a third state. By this (it comes about) 
that that world becomes full. Therefore let one seek to guard 
himself. To this end, there is this verse. 
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If we pursue wisdom, we travel by the path of the gods. If we 
perform good works we travel by the path of the fathers. If we do 
neither, we will continually revolve like little creatures. 


9. steno hiranyasya surdrii pibariis ca 
gnros talpam dvasan brahma hd 
ca-ete patanti catvdrah. 
pahcamas cacarams taih , 

9. He who steals gold, he who drinks wine, he who dishonours 
the teacher’s bed, he who kills a Brahmana, these four do fall 
as also the fifth who consorts with them. 


10. atha ha ya etdn evam pahcdgnin veda, na saha fair apy 
dcaran pdpmand lipyate , suddhah piitah punya-loko bhavati ya 
evam veda } ya evam veda. 

10. But he who knows these five fires thus is not stained by 
evil, even though he consorts with these people. He becomes 
pure, clean, obtains a virtuous world, he who knows this, yea 
he who knows this/ 

The five questions raised in V. 3, 2-3 are answered. 


Section n 

UNIVERSAL SELF 

1. prdcina-sdla atipamanyavah, satya-yajhah paulusih, indr a- 
dyumno bhallaveyah , janah sdrkardksyah, bndila divataraivis 
te hy ete mahd&dld mahdiirotriyah sametya mimdmsdm cakrah } 
ko na atma , him brahmeti . 

1. Pracina£ala Aupamanyava, Satyayajna Paulusi, lndra- 
dyurfma Bhallaveya, Jana Sarkaraksya and Budila Asvatarasvi, 
these great householders, greatly learned in sacred lore, having 
come together, undertook an investigation as to what is our 
self and what is Brahman. 

See Satapatha Brahmana, X. 6. x. i. 

2. te ha sampddaydmcakruh, udddlako vai bhagavanto’yam 
drunih samprcitwiain dtmdnMh vaisvdnarain adhyeti, taw 
hantabhydgacchameti; tarn hdbhyajagmuh. 

2. They then reflected among themselves, Venerable Sirs, 
Uddalaka Aruni studies at present this Universal Self; well 
let us go to him.' Then they went over to him. 
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a ha sampddaydmcakdra, praksyanti mam ime mahasdld 
dirotriydh, tebhyo na sarvam iva pratipatsye, hantdham 
anyam abhyanusasdniti. 

3. He then reflected, ‘These great householders and greatly 
learned in sacred lore will question me. I shall not be able to 
tell them all. Therefore, I shall direct them to another (teacher).’ 


4. tan hovdca asvapatir vai, bhagayanto, yam kaikeyah, 
sampratimam dtmdnam vaisvanaram adhyeti, tarn hantdbhya- 
gacchdmeti; tarn hdbhyajagmuli. 

4. He said to them, ‘Venerable sirs, Asvapati Kaikeya studies 
at present this Universal Self, well, let us go to him.’- Then 
they went over to him. 

5- tebhyo ha prdptcbhyah prthag arhdni kdraydmcakara, sa 
ha prdtah samjihd.ua uvaca; 

na me steno janapade na kadaryo na madyapah, 
ndndhitagnir ndvidvan, na svairi svairini kutah: 
yaksyamano vai bhagavantah, aham asmi.yavad ekaikasmd rtvije. 
dhanam dasydmi, tdvad bhagavadbhyo ddsydmi, vasantu bhaga- 
vanta iti. 

5. Then, when they answered, he (the king) had proper 
attentions shown to them severally. After rising the next 
morning, he said. 'In my kingdom there is no thief, no miser, 
no drunkard, no man without a sacrificial fire, no ignorant 
person, no adulterer, much less an adulteress.’ I am going to 
perform a sacrifice, Venerable Sirs, and as much wealth as I 
give to each Rtvig priest, I shall give to you, please stay, 
Venerable Sirs.’ 


Asvapati is an expert in Brahma-knowledge and also a wise adminis¬ 
trator. Wisdom and work go together in him. 

§ says that as the visitors did not accept the presents, he invited 
them to a sacrifice. 

6. te hocuh, yena haivdrthena purusas caret, tarn haiva vadet; 
dtmdnam evemam vaisvanaram sampraty adhycsi, tarn eva no 
bruhiti. 

6. Then they said, ‘The purpose for which a man comes, that 
indeed he should speak. At present, you know the Universal 
Self. Tell us indeed about that.’ 

7 - tan hovdca: prdlar vah prativaktasmiti; te ha samit-pdnayah 
pnrvahne pralicakramire, tan hanupaniyaivaitad uvaca. 

7 - He then said to them, 'Tomorrow I will give you an 
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answer.’ Therefore on the next morning, they approached him 
with fuel in their hands. Then, without having first received 
them as pupils, he said to them. 


He did not insist on the preparatory rites of initiation for he was 
impressed by their humility. 
fuel in their hands. This is a token of discipleship. 


Section 12 


THE SKY AS THE HEAD OF THE 
UNIVERSAL SELF 

1. aupamanyava, kam tvam atmanam upassa tti: divam eva 
bhagavo rdjan, iti hovdca: esa vai suteja atmd vaisvdnarali yarn 
Ivam atmanam upasse, tasmdt tava swtam prasutam dsutam kule 

drsyate. . „ 

1. Aupamanyava, on what do you meditate as the self? (He 
replied) ‘Heaven only, Venerable King.' He said, The self you 
meditate on is the Universal Self (called) the good light. 
Therefore in your family is seen the suta libation as also the 
prasuta and the dsuta.’ 

The Soma libation is given these names of suta, prasuta and dsuta 
in the different sacrifices. > , 

The good light: sobhanam tejo yasya so'yam suteja. S. ^ 

Those born in the family will be devoted to work: ativa karrmnas 
tvat-kulina iti. S. 


2. atsy annam, pasyasi priyam, atty annam, pasyati priyam, 
bhavaty asya brahma-varcasam kule, ya etam evam atmanam 
vaisvdnaram upaste, murdhd tv esa dtmanah, iti hovdca, murdha 
te vyapatisyat, yan mam ndgamisya iti. 

2 You eat food; you see what is pleasing. He eats food, 
he sees what is pleasing. In the family of him who meditates 
on the Universal Self thus, there arises eminence in brahma- 
knowledge. ‘That, however, is only the head of the self, said 
he, ‘Your head would have fallen off if you had not come to me. 


The development of thought is effected gradually. Asvapati elicits 
from these seekers their conceptions of the Universal Selh lbeir 
conceptions of sky, sun, air, space, water and earth aie accepted a 
partially true. The Vaisvdnara self is the whole, the all-comprehend- 
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ing jnfinite of which natural objects and individual selves are parts, 
iris wrong to identify a particular deity, one conceived as presiding 
over a limited part of the world, with the Universal Self. 


Section 13 


THE SUN AS THE EYE OF THE 
UNIVERSAL SELF 


1. atha hovdca satya-yajham paulusim: prdcma-yogya, kam 
tvam dtmanam upassa iti: ddityam eva, bhagavo rajan, iti hdvaca: 
esa vai viiva-rupa atma vaisvdnarah, yam tvam dtmanam upasse, 
tasmat tava bahu visvariipam kule drsyate. 

1. Then he said to Satyayajna Paulusi: Traclnayogya, on 
what do you meditate as the self?’ (He replied) ‘The sun only. 
Venerable King.’ He said, ‘The self you meditate on is the 
Universal Self called the Universal Form. Therefore is seen 
in your family much and manifold (wealth).’ 

2. pravrtto’ svatari-ratho ddsi niskali, atsy annam pasyasi 
priyam, atty annam, pasyati priyam, bliavaty asya brahma-var- 
casam kule, ya etam cvam dtmdndm vaisvdnaram upaste, caksus 
tv etad dtmanah, iti hovdca andho bhavisyah, yan mam ndgamisya 
iti. 

2. '(for example) there is the chariot with mules, female 
servants and gold necklaces. You eat food, you see what is 
pleasing. He eats food, he sees what is pleasing. In the family 
of him who meditates on the Universal Self thus, there arises 
eminence in brahma-knowledge. That, however, is the eye of 
the self,’ said he, ‘and you would have become blind if you 
had not come to me.’ 

pravftti: literally, a course of action, tendency. 


Section 14 


AIR as THE BREATH OF THE UNIVERSAL SELF 

I. atha hovacendra-dyumnam bhdllaveyam : vaiyaghrapadya, 
hath tvam dtmanam upassa iti: vdyum eva, bhagavo rajan, iti 
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ho vac a: esa vai prthag-vartmdtma vaisvanarali yam tvam dtmdnam 
updsse tasmat tvam prthag balaya ay anti ,. prthag rathasrenayo* 


nuyanii . 

i. Then he said to Indra-dyumna Bhallaveya, ‘Vaiyaghra- 
padya, on what do you meditate as the self?’ (He replied) 
‘Air only, Venerable King/ He said, ‘The self you meditate 
on is the Universal Self of varied courses (prthag-vartman ). 
Therefore offerings come to you in various ways and rows of 
chariots follow you in various ways/ 


2. atsy annam , pasyasi priyam, atty annam, pasyati priyam, 
bhavaty asya brahma-varcasam kulc, ya etam evam dtmdnam 
vaisvanaram upaste pranas tv esa dtmanah, iti hovdca , pranas 
ta udakramisyat, mam na!gamisya iti. 

2. ‘You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises, eminence in brahma- 
knowledge. That, however, is only the breath of the self/ said 
he, 'your breath would have departed, if you had not come to 
me/ 


Section 15 

SPACE AS THE BODY OF THE UNIVERSAL SELF 

1. atha hovdca janam sarkaraksya: kam tvam atmanam 
updssa iti: dkasam eva bhagavo raj an, iti hovdca: esa vai bahnla 
dtmd vaisvanarali, yam tvam dtmdnam updsse, tasmat tvam 
bahulo’si prajayd ca dhanena ca. 4 

1. Then he said to Janam Sarkaraksya, on what do you 
meditate as the self?’ (He replied) ‘Space only, Venerable King/ 
He said, 'The self you meditate on is the Universal Self called 
Full (brahma). Therefore you are full of offspring and wealth/ 

2. atsy annam, pasyasi priyam, atty annam, paiyati priyam, 
bhavaty asya brahma-varcasam kule ya etam evam dtmdnam 
vaisvanaram upaste samdehas tv esa dtmanah, iti hovdca 
samdehas te vyasiryat, yan mam nagamisya iti. 

2. ‘You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma- 
knowledge. That, however, is only the body of the self/ said 
he, ‘your body would have fallen off, if you had not come to me/ 
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WATER AS THE BLADDER OF THE UNIVERSAL SELF 


X. atha hovdca, budilam asvatar dsvim, vaiyaghrapadya kcirh 
tvam atmanam upassaiti, apa eva bhagavo rdjan, iti hovdca. esa 
vai rayirdtmd vaisvdnarah, yam tvam'atmanam updsse, tasmdt 
tvam rayimdn pusiiman asi. 

i. Then he said to Budila Asve.tcir3.svij ‘Vaiyughrapadya, on 
what do you meditate as the self?' (He replied) ‘Water only 
Venerable King.’ He said, ‘The self you meditate on is the 
Universal Self called wealth (rayi). Therefore are you endowed 
with wealth and strength of body.' 


2. atsy annam, pasyasi priyam, atty annam, pasyati priyam, 
bhavaty asya bt ahma oarcasam kale ya etam evam atmanani 
vaisvanaram updste, bastis tv esa dtmanah, iti hovdca bastis te 
vyabhetsyata, yan mam na’gamisya iti 
2. 'You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma 
knowledge. That, however, is only the bladder of the self and 
your bladder would have burst if you had not come to me.’ 


Section 17 

EARTH AS THE FEET OF THE UNIVERSAL SELF 

1. atha hovdca udddlakam drunim: gautama, kam tvam dtma- 
nam updssa iti: prthivim eva, bhagavo rdjan, iti hovdca: esa vai 
pratisthdtmd vailvdnarah yam tvam atmanam updsse, tasmdt 
tvam pratisthito’si prajayd ca pasubhis ca. 

1. Then he said to Uddalaka Aruni: ‘Gautama, on what do 
you meditate as the self?’ (He replied) ‘Earth only, Venerable 
King.’ He said, 'The self you meditate on is the Universal Self 
oalled support (pratislha). Therefore you are supported, with 
offspring and cattle.’ 

2. atsy annam, pasyasi priyam, atty annam pasyati priyam, 
bhavaty asya brahma-varcasam kule yd etam evam atmanam 
V( tisvdnaram updste, pddau tv ctdv dtmanah, iti hovdca, padau 
te vyamlasyetam, yan mam na’gamisya iti. 

p 
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2. 'You see food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus there arises eminence in brahma-know¬ 
ledge. That, however, is but the feet of the self/ said he, 'your 
feet would have withered away,, if you had not come to me/ 


Section 18 

THE SELF AS THE WHOLE 

i. tan hovaca: ete vai khalu yuyam prthag iveniam atrndnam 
vaisvanaram vidvamso’nnam attha , yas tv etam evam pradesa- 
rndtram abhivimdnam dtmdnam vaisvanaram updste , sa sarvesu 
lokesu sarvesu bhiitesu sarvesv dtmasv annam atti . 

i. Then he said to them, 'Verily indeed you eat your food 
knowing this Universal Self as if it were many. He, however, 
who meditates on the Universal Self as of the measure of the 
span or as identical with the self, eats food in all worlds, in 
all beings, in all selves/ 

prddesa-mdtra: of the measure of the span. £ gives five different 
renderings of which the chief are (i) that which is recognised bodily 
through heaven as the head and the earth as the feet, (ii) that which 
is measured by a measure extending from the heaven to the earth. 

The self which has assumed the shape of the whole universe is the 
Universal Self. It is to be known as the Self of all beings. One has to 
realise the Self in oneself before one can comprehend Him as the Self 
of the whole creation. The individual T and the universal T are one. 

A6marathya teaches the meditation of Vai^vanara as prade&a- 
matra since the Supreme Being is specially manifested in the heart 
which is conceived as of the measure of a span: 
abhivyahter asmarathyah: B.S. I. 2. 29. ^ , 

pratyav-dtniatayabhivimiyate ham iti jhdyata ity abhivimdnah. S. 

Badari is of the view that the Supreme Being is described as of 
the measure of a span since he is meditated upon by the mind, 
situated in the heart which is of the measure of a span: 
anusm/ter bddarih : B.S. I. 2. 30. 

Jairnini holds that prddesa-mdtra is intended to teach samp atti ^ or 
sampad-upasana , i.e. the realization of the non-separation of God 
from the objects of sense. S explains dhyanena d/sya-vastum parame- 
svarasya abheda-nispattih. 
abhivimana: the inner self behind the parts. 
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-Himalaya abhivimiyate aham iti vijhayate: It is the Universal 
m each living being. The seeker should realise the divine in 
himself and in all beings. 


<SL 


2. tasya ha va etasydtmano vaihdnarasya murdhaiva sutejdh, 
caksur viha-rupah, pranah prthagvartmdtma, samdeho bahula'h, 
bastir eva rayih, prthivy eva pudav ura eva vedih, lomani barhih, 
hrdayam garhapatyah, mano’nvahdrya-pacanah, asyam dlm- 
vaniydh. 

2. Of this Universal Self, the head indeed is the good light, 
the eye is the universal form, breath is (the air) of varied 
courses, the body is the full, the bladder*is wealth, the feet 
are the earth, the chest indeed is the sacrificial area, the hair 
is the sacred grass, the heart is the gdrhapalya fire, the mind 
is the anvaharya-pacana fire and the mouth is the ahavaniya 
fire. 


v. prthag-vartmd. 

The teacher corrects the wrong notions of the pupils who mistake 
parts for the whole even as blind men mistake parts of the elephant 
for the elephant: hasti-dar&ane iva jatyandhah. 

This passage indicates the essential correspondence between the 
microcosm and the macrocosm. 


Section 19 

THE SACRIFICE TO THE UNIVERSAL SELF IN ONE’S 
OWN SELF: PRANA 

1. tad yad bhaktam prathamam dgacchet, tad homiyam, sa 
yam prathamam ahutim jnhuyat tarn juhuyat, praridya svdheti, 
pranas trpyati. 

1. Therefore that food which may come first should be an 
offering. The first offering he offers he should offer saying, 
‘hail to the praria breath.’ The prana breath is satisfied. 

2 - prune trpyati caksus trpyati, caksusi trpyaty ddityas trpyati, 
dditye trpyati dyaus trpyati, divi trpyantydm yat kirn ca dyaus 
eddityas cadhitisihatah, tat trpyati tasydnutrptim trpyati prajayd 
pasubhir annddyena tejasd hrahma-varcasern. 

2. The prana breath being satisfied, the eye is satisfied The 
e ye being satisfied, the sun is satisfied. The sun being satisfied. 
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vuk. heaven is satisfied. The- heaven being satisfied, whatever 
is under the heaven and under the sun is satisfied. Along with 
the satisfaction thereof, he himself is satisfied with offspring, 
with cattle, with food (health bom of food), brightness and 
with eminence in sacred knowledge. 


Section 20 
VYANA 

1. at ha yam dvitiydm juhuyat tarn juhuyat, vydnaya svaheti, 
vyanas trpyati. 

1. Then the second offering he should offer, saying, ‘Hail to 
the vydna breath.' The vydna breath is satisfied. 

2. vyane trpyati srotram trpyati, srotre trpyati candramas 
trpyati, candramasi trpyati disas trpyanti, diksu trpyantisu 
yat kirn ca disas ca candramas cadhitisthanti, tat trpyati, 
tasyanu-irptim trpyati prajaya paiubhir annddycna tejasa 
brahma-varcasena. 

2. Vydna being satisfied, the ear is satisfied. The ear being 
satisfied, the moon is satisfied. The moon being satisfied, the 
quarters are satisfied. The quarters being satisfied, whatever 
is under the quarters and under the moon is satisfied. Along 
with the satisfaction thereof he himself is satisfied with off¬ 
spring, with cattle, with food, with brightness and with eminence 
in sacred knowledge. 


Section 21 
APANA 

1. atha yam trtiyam juhuyat turn juhuyat, apandya svaheti, 

apdnas trpyati. . 

1. Then the third offering he should offer, saying, Hail to 
the apdna breath.' The apdna breath is satisfied. 

2. apdne trpyati vdk trpyati, vaci trpyantyam agnis trpyati, 
agnau trpyati prtkivi trpyati, prthivydm trpyantyam yat linn 
ca p0iivi cdgnis cadhitisthatah tat trpyati, tasyanu-irptim trpyati 
prajaya pasubhir annddyena tejasa brahma-varcasena. 
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J yApdna being satisfied, speech is satisfied. Speech being 
.isfied, the fire is satisfied. The fire being satisfied, the earth 
is satisfied. The earth being satisfied, whatever is under the 
earth and the fire is satisfied. Along with the satisfaction 
thereof, he himself is satisfied with offspring, with cattle, with 
food, with brightness and with eminence in sacred knowledge. 


Section 22 
SAM AN A 

1. atha yam catmthim juhuyat tdm juhuyat samdndya svaheti 
samanas trpyati, 

1. Then the fourth offering he should offer, saying, ‘Hail to 
the samana breath.’ The samana breath is satisfied. 

2. samane trpyati manas trpyati, manasi trpyati parjanyas 
trpyati, parjanye trpyati vidyut trpyati, vidynti trpyantyam yat 
kim ca vidyuc ca parjanyas cddhitisthatah, tat trpyati tasyanu- 
trptim trpyati prajaya paiubhir annddyena tejasa bnhma-var- 
casena. 

2. Samana being satisfied, the mind is satisfied. The mind 
being satisfied, the rain god is satisfied. The rain god being 
satisfied, lightning is satisfied. Lightning being satisfied, what¬ 
ever is under the lightning and the rain god is satisfied.’ Along 
with the satisfaction thereof, he himself is satisfied with 
offspring, with cattle, with food, with brightness and with 
eminence in sacred knowledge. 


Section 23 
UDANA 


udamstrp^' ^ aficamM d uhu y dt id>h juhuydt uddndya svdhcti, 

,, I ' Then the fifth offering he should offer, saying, 'Hail to 
the udana breath. The nddna breath is satisfied.' 

2. udane trpyati tvak trpyati, tvaci trpyantyam vdyus trpyati, 
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Jayau trpyaty ahasas trpyati, dkdse trpyati yat kirk ca vayus 
cakasas cadhitisthatah, tat trpyati, tasydnu-trptim trpyati prajaya 
pa&ubhir annddyena tejasd brahma-varcasena. 

2. Udana being satisfied, the skin is satisfied. The skin being 
satisfied, the air is satisfied. The air being satisfied, space is 
satisfied. Space being satisfied, whatever is under the air and 
space is satisfied. Along with the satisfaction thereof, he 
himself is satisfied with offspring, with cattle, with food, with 
brightness and with eminence in sacred knowledge. 


Section 24 

THE NEED FOR KNOWLEDGE IS 
STRESSED 

1. say a idam avidvdn agni-hotram juhoti, yathahgaran apohya 
bhasmani juhuyat, tddrk tat syat. 

1. If, without knowing this, one offers the fire sacrifice, that 
would be just as if he were to remove the live coals and pour 
the offering on (dead) ashes. 

2. atha ya etad evam vidvan agni-hotram juhoti, tasya sarvesu 
lokesu sarvesu bhutesu sarvesv dtmasu hutam bhavati . 

2. But if, knowing it thus, one offers the fire sacrifice he 
offers it in all worlds, in all beings, in all selves, he will perform 
sacrifices with a full knowledge of their meaning and purpose. 

3. tad yathesika-tulam agnau protam praduyeta, evarii hasya 
sarve papmanah praduyante, ya etad evam vidvan agni~hotram 

^ 3. Even as the soft fibres of the isika reed are burned up 
when laid on a fire, so also are burned up the evils of one who 
knowing it thus offers the fire sacrifice. 

4. tasmdd u haivamvid yady api canddldyocchistam prayacchet, 
dtmani haivdsya tad vaihdnare hutam sydd Hi, tad esa ilokah . 

4. Therefore if one who knows this should offer the remnant 
of his food to a Candala, it would be offered in his Universal Sen. 
On this there is the following verse. 

Candala is symbolic of those who do not deserve the offer, anarha. 
£. One is released from the observance of restrictions when one has 
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ni fiS th ,r th . e 01 ? e ' S L elf dwe,Is in alL 0n e Offers it to 
kl ?' Sd | w ^ in e , ln , the body of'the Candala: canddla-de- 

hfnn 1 vmsvan fl e - f- The whole system of caste and unreliability 
is undermined by the perception of the Indwelling Self in all 3 


(si. 


-5\ yathaiha ksudhita balah mataram paryupdsate evam sar- 
vani bhutany agni-hotram updsate ity agni-hotram updsata Hi. 

5. As here hungry children sit (expectantly) around their 

SevS am" H°tw a11 beingS Sit around the fire sacrifice, yea 
they sit around the fire sacrifice 
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CHAPTER VI 
Section i 


VI. i 




UDDALAKA’S teaching concerning the oneness 

OF THE SELF 

i. aum. svetaketur hd’runeya dsa, tam ha pitovdca: svetaketo, 
vasa brahtnacaryam, na vai, saumya, asmat-kultno nanucya 
brahma-bandhur iva bhavatiti. 

1. Aum . There was Svetaketu Aruneya. His father said to 
him, ‘Live the life of religious student, verily, my dear, there 
is no one in our family who is unlearned (in the Vedas), who is a 
Brahmana only by birth/ 

aruneya: arunasya pautrah: grandson of Aruna. §. . 
bralima-bandhuh: he who calls Brahmanas his relatives but does not 
himself behave like a Brahmana. brahmanan bandhim vyapadisati 
na svayam brdhmana-vrtta iti. £. 

2. sa ha dvddasa-varsa upetya caturvimsati varsah sarvdn 
vedan adhltya mahdmand anucana-mam stabdha evaya, tam - ha 
pitovdca , svetaketo , yan nu saumya idam mahdmand anucana- 
mam stabdho’si uta tam adesam aprdksyah. 

2. He then, having become a pupil at the age of twelve, 
returned when he was twenty-four years of age, having studied 
all the Vedas, greatly conceited, thinking himself well read, 
arrogant. His father then said to him, ‘Svetaketu, since you 
are now so greatly conceited, think yourself well read and 
arrogant, did you ask for that instruction 

3. yendsmtam srutam bhavati, am am matam, avijhdtam 
vijhdtam iti: katham nu , bhagavah , sa ddeso bhavatiti. 

O' By which the unbearable becomes heard, the unper- 
ceivable becomes perceived, the unknowable becomes known ? 
‘How, Venerable Sir, can there be such teaching? 7 

All learning is useless unless one knows the truth with regard to 
the Self, sarvdn api vedan adhltya sarvarh cany ad, vedyam adkigamyapy 
akrtdrtha eva bhavati yavad dtmatattvam najdnati. $. 

4. yathd, saumya , ekena mrt-pindena, sarvam mrnmayam 
vijhdtam syat , vdcarambhanam vikdro ndma-dheyam, mrltikety 

eva satyam. , , . . , 

4. Just as, my dear, by one clod of clay all that is made oi 
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^ becomes known, the modification being only a name 
sing from speech while the truth is that it is just clay. 


<SL 


vikara: modification, manifestation, development, change. § suggests 
that the change is only nominal: vag-dlambana-mdtram namaiva 
kevalam na vikdro ndma vastv asti, paramdrthato myttikcty eva mytti- 
kaiva tn satyam vastv asti. S. The Upanisad suggests that all modi¬ 
fications are based on the reality of clay and not that change rests 
simply on a word, that it is a mere name. 


yathd, saumya, ekena loha-manina sarvam lohamayam 
vijnatam syat, vacdrambhanam vikdro ndma-dheyam lohamity eva 
satyam. 

5. Just as, my dear, by one nugget of gold, all that’is made 
of gold becomes known, the modification being only a name 
arising from speech, while the truth is that it is just gold. 

by one nugget of gold: suvarna-pindena. S. loha originally meant 
iron or copper but later is used for gold or any metal. 

6. yathd, saumya, ekena nakha-nikrntunena sarvam karsndya- 
sam vijnatam syat, vacdrambhanam vikdro nama-dheyam krsnd- 
yasam ity eva satyam, evam, saumya, sa adeso bhavatiti. 

6. Just as, my dear, by one pair of nail scissors all that is 
made of iron becomes known, the modification being only a 
name arising from speech while the truth is that it is just iron: 
thus, my dear, is that teaching. 

7. na vai nunam bhagavantas ta etad avedisuh, yadd hy etad 
avedisyan, katham me navaksyan iti bhagavams tv eva me tad 
bravitv iti; tathd, saumya, iti hovaca. 

7. ‘Verily, those venerable men did not know this; for if 
they had known it, why would they not have told it to me? 
Venerable Sir, please tell me that,’ ‘So be it, my dear,’ said he. 


Section 2 

THE PRIMACY OF BEING 

I. sad eva, saumya, idam agra asid ekam evdditiyam, tadd haika 
ahiih, asad evedam agra dsid ekam evddvitiyam, tasmad asatah 
saj jayata. 

1. In the beginning, my dear, this was Being alone, one 

P* 



The Principal Upanisads 


VI 


<SL 


only without a second. Some people say 'in the beginning this 
was non-being alone, one only; without a second. From that 
non-being, being was produced/ 
sad: being. 


eva: without any limitation or upadhi . 

idam: this, the universe of name and form, the world of manifesta¬ 
tion. Prior to manifestation this world was pure being. 

One only without a second: There is no second to it. There is no other 
object than being: nasya dvitlyam vastv antaram vidyata ity advitlyam . 
g. See T.U. II. 7; C.U. III. 19. 1. 

The logical priority of Brahman to the world is brought out by 
the statement that Being alone was this in the beginning. 

See Maitn, VI. 17. 

Cp. Pahead asi, I. 19: 

idam sarvam purd sysfer ekam evadvitlyakam 
sad evdsin ndma-rupe ndstam iti druner vacah. 

‘Previous to creation all this was being, one only without a 
second. Name and form were not: this is the statement of the son of 
Aruna.’ # . . 

He does not have ‘being’ as other things have being. He is his own 
being. Being is, is God. Being is above all conceptions and conceptual 
differentiations. It is prior to all things. All other things are from 
being, live in it and end in it. What is other than being is nothing. 

According to Indian logic, there are four kinds of non-existence 
or ahhdva. There is absolute non-existence or atyantabhdva : anything 
self-contradictory like the barren woman’s son, vandhydputra ) is 
inconceivable and impossible. Barrenness and motherhood contra¬ 
dict each other. The real excludes self-contradictory non-existence. 
When non-being or asat is said to be the root of existence, asat does 
not mean absolute non-existence but only prior or antecedent 
non-existence or prag-abhava or potential existence. The world is 
non-existent before its production. It was existent potentially or 
as a possibility though not as an actuality. Creation is not out of 
absolute non-existence but out of prior non-existence or the world 
of possibility. This type of non-existence has no beginning but has 
an end when the possibility is actualised. pradhvamsdbhdva is posterior 
non-existence. It is the opposite of prior non-existence. It has a 
beginning but no end. When a jar is destroyed, its non-existence 
begins at the time it is destroyed, but it has no end., the mutual 
exclusiveness of a jar and a cloth, the fact of difference, is indicated 
by anyonyabhava. A is not B. A jar is not a cloth. See Annambhatta s 
Tarka-samgraha. 3. 

2. kutas tu khalu, saumya, evam syat, iti hovaca, katham, asatah 
saj jayeteti, sat tv eva, saumya, idam agra asid ekam evadvitiyam. 
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But how, indeed, my dear, could it be thus? said he, how 
could being be produced from non-being? On the contrary, 
my dear, in the beginning this was being alone, one only, 
without a second. 


A suggests that ekam excludes sajdtlya and svagata bheda and 
advitlyam excludes vijatlya bheda. 

Cp. Pahcadasl : 

vyksasya svagata-bhedah patra-puspa-phalddibhih 
vrksantarat sajatiyo vijatiyah sildditah. II. 20. 

Svagata-bheda is internal difference of a tree from its leaves, 
flowers and fruits. Sajdtlya difference is that of one tree from other 
trees. Vijatlya is the difference of a tree from rock, etc. Brahman is 
devoid of all these three kinds of difference. 

. 3 - aiksata, bahu sydm prajayeyeti, tat tejo'srjata: tat teja 
axksata,' bahu sydm prajayeyeti, tad apo } srjata, tasmdd yatra 
kva ca Socati svedate vd purusah, tejasa eva tad adhy dpo jay ante. 

3 - It thought, May I be many, may I grow foith. It sent 
forth fire. That fire thought, May I be many, may I grow forth. 
It sent forth water. Therefore, whenever a person 4 grieves or 
perspires, water is produced from the fire (heat). 

aiksata: thought, literally saw. This word indicates that pure being 
is conscious. The reference in all such passages is not to the elements 
as such, but to the presiding deities. 

abhimdninyah cetandh devatdh S.B.-II. 1. 5. $ also says that the 
Highest Lord abiding as the selves of the various elements, produces 
by his power of thought, the different effects: 
paramesvara eva tena tena dtmand avatisf human ah abhidhydyan lam 
turn vikdram srjate. S.B. II. 3. 13. 

In other Upanisads, space, air and lire are mentioned as successive 
products. 

The text, £ suggests, has no eye to the order of creation for it is 
°nly interested in making out that all effects are derived from 
Being. 

4 - dpa aiksanta , bahvyah sydma , prajdyemahlti y td annam 
asrjanta , tasmdd yatra kva ca varsati, tad eva bhuyistham annum 
bhavati , adbhya eva tad adhy annddyam jdyate . 

4 * That water thought, May I be many, may I grow forth. 
It sent forth food. Therefore, whenever it rains anywhere then 
there is abundant food. So food for eating is produced from 
water alone. 



THREEFOLD DEVELOPMENT 

i. tesam khalv esam bhutanam triny eva bijdni bhavanti , 
dndajam, jivajam, udbhijjam iti . 

1. Now of these (living) beings there are only three origins, 
those born from an egg, bom from a living being, born from a 
sprout. 

In A.U. a fourth svedaja 'born from heat’ is mentioned in addition 
to the three mentioned here. Cp. Atharva Veda, I. 12. 1. 

2. seyam devataiksata, hantdham imas tisro devata anena 
jivend ’tmana’nupraviiya ndma-riipe vyakaravdniti. 

2. That divinity thought, 'Well, let me enter into these three 
divinities by means of this living self and let me then develop 
names and forms. 

devata —literally divinity. It means being. By the union of sat 
or Being with the three elements of fire, water and earth, all the 
varied manifestations of the world are produced. In relation to 
the three elements which are called devatas, sat is called para 
devata, highest being. Sat is primary being. Tejas is its first product. 
Out of tejas water is produced, and out of water food. Sat pene¬ 
trates into these three as their inner soul, and by mixing them 
up makes each of them threefold. The red colour of fire is the 
colour of tjas, the white of apas and the black of anna the three 
are the truth and their differentiations are derived from vac , 
vdcdrambhanam. So long as vac does not differentiate, the three 
colours form a unity. M. Senart thinks that the three rupas are de¬ 
rived from the three cosmic spheres. § argues that this development 
does not affect the Absolute Reality. He points out that the modi¬ 
fications of the world are real in so far as they participate in^the 
nature of absolute reality and unreal in themselves: sarvani ca nania- 
riipddi saddtmanaiva satyam vikara-jatam svatastv anrtam eva. S. 
Again, saddtniana sarva-vyavahardndm sarva-vikardnaih ca satyatvam 
sato'nyatve canftatvam. S. 

3. tdsdm trivrtam trivrtam ekaikam karavamti , seyam deva+cmds 
tisro devata anenaiva jivend’tmana’nupravisya ndima-nipe vya- 
karot. 

3. ‘Lei; me make each one of the three threefold/ The 
divinity entered into those three divinities by means of the 
living self and developed names and forms. 

4. tdsam trivrtam trivrtam ekaikam akarot , yathd tu khalu 
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tya, imds tisro devatds trivrt trivrd ekaikd bhavati, tan me 
fanihiti. 


4- It made each of these threefold and how these three 
divinities become each of them threefold, that learn from me 
now, my dear. 


Section 4 

THREEFOLD DEVELOPMENT —continued 

x. yad ague rohitam rupam tejasas tad rupam, yac chuklam 
ac apdrn vat. krsriam tad annasya apdgdd agner agnitvam, 
vacarambhanath vikaro nama-dheyam, trim rupanity eva satyam. 

r \' iat , ever rec * f° rm fi re has it is the form of heat, whatever 
(is) white (is the form) of water. Whatever (is) dark (it is the 
form of) earth. Thus vanishes the quality of fire from fire, 
the modification being only a name arising from speech while 
the truth is that it is only the three forms. 

2. yad ddityasya rohitam rupam tejasas tad rupam, yac 
chuklam tad apam, yat hsnarii tad annasya. apdgdd aditydd 
ddityatvam, vdcarambhanam, vikaro nama-dheyam, trim rupanity 
eva satyam. 

2. Whatever red form the sun has it is the form of heat, 
whatever (is) white (it is the form) of water. Whatever (is) dark 
(it is the form) of earth. Thus vanishes the quality of the sun 
from the sun, the modification being only a name arising from 
speech while the truth is that it is only the three forms. 

3. yac candramaso rohitam rupam tejasas tad rupam, yac 
chuklam tad apam, yat krsnarii tad annasya apdgac candrdc 
candratvam, vdcarambhanam vikaro nama-dheyam, trini rupanity 
eva satyam. 

3 - Whatever red form the moon has it is the form of heat, 
whatever (is) white (it is the form) of water. Whatever (is)dark 
(it is the form) of earth. Thus vanishes the quality of the moon 
from the moon, the modification being only a name arising 
from speech while the truth is that it is only the three forms. 

4. yad vidyuto rohitam rupam tejasas tad rupam, yac chuklam 
tad apam, yat krsnarii tad annasya. apdgdd vidyuto vidyutvam, 
vdcarambhanam vikaro nama-dheyam, trini rupanity eva satyam. 
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4. Whatever red form the lightning has it is the form of heat, 
whatever (is) white, (it is the form) of water. Whatever (is) 
dark (it is the form) of earth. Thus vanishes the quality of 
lightning from the lightning, the modification being only a name 
arising from speech, while the truth is that it is only the three 
forms. 


All things are ultimately modifications of pure being, sarvasya sad 
vikdratvdt. 5 . The primordial being becomes three deities, fire, water 
and earth. The doctrine of trivi't-karana, by which each of the three 
original elements, fire, water and earth is to be regarded as being 
divided into two equal portioifs, of which one half is kept intact and 
the other half is divided into two equal parts, the two quarters of 
the two other elements in combination with the one half of the 
original element. This view is the basis of the doctrine of paneikarana 
of the later Vedanta. Anaxagoras affirms that there is a portion of 
everything in everything. 

The three colours are taken over by the Samkhya system to corre¬ 
spond to the three gunas, sattva, rajas and tamos. 


5. etadd ha sma vai tad vidvahisa ahuh purve mahdidla maha- 
srotriydh na no’dya kascana asrutam, amatam, avijhatam, udaha- 
risyatiti hy ebhyo vidamcakruh. 

5. Verily it was just this that the great householders and 
great students of sacred wisdom knew when they said of old 
‘no one now will mention to us what we have not heard, what 
we have not perceived, what we have not thought.’ For from 
these (three forms) they knew everything. 


6. yad u rohitam ivabhud iti tejasas tad rupam iti tad vidam 
cakruh, yad u suklam ivabhud ity apam rupam iti tad vidam 
cakruh, yad u krsnam ivabhud ity annasya rupam iti tad vidam 
cakruh. 

6 . They knew that whatever appeared red was of the form 
of heat; they knew that whatever appeared white was of the 
form of water; they knew that whatever appeared dark was 
of the form of earth. 


7. yad avijhatam ivabhud ity etdsam eva devatanam samdsah, 
iti tad vidamcakruh, yatha nu khalu, saumya, imas lisro devatdh 
purusam prdpya trivrt trivrd ekaika bkavati, tan me vijanthiti. 

7. They knew that whatever appeared unintelligible is a 
combination of just these three divinities. Verily, my dear, 
learn from me how each of these three divinities when they 
reach the human, becomes threefold. 
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ILLUSTRATIONS OF THREEFOLD NATURE 

I. annum asitam tredha vidhiyate , tasya yah sthavistho' dhatus 
tat puri^am bhavati, yo madhyamas tan mamsam , yo'nisthas tan 
manah. 

1. Food when eaten becomes threefold; its coarsest portion 
becomes the faeces; its middle (portion) flesh and its subtlest 
(portion) mind. 

£ argues that mind being fed by food is material, elemental and 
not impartible and eternal: 

annopacitatvan manaso bhautikatvam eva , na vaisesika-tantrok- 
ta-laksanani nityam niravayavam'ceti gyliyate . 

2. dp ah pitas tredha vidfnyante , tasdmyah sthavistho dhatus tan 
mutram bhavati , yo madhyamas tal lohitam, yo'nisthah sa pranah. 

2. Water when drunk becomes threefold; its coarsest portion 
becomes the urine; its middle (portion) the blood, its subtlest 
(portion) the breath. 

3 . tejo’sitaih tredlia vidhiyate , tasya yah sthavistho dhatus tad 
asthi bhavati , yo madhyamah sa majjd , yo'nisthah sa vak . 

3. Heat when eaten becomes threefold; its coarsest portion 
becomes bone; its middle (portion) marrow, its subtlest (portion) 
speech. 

We eat heat, in the shape of oil, butter, etc. £: taila-ghytadi- 
bhaksitam. 

4 - annamayam hi , saumya f manah , dpomayah pranah , iejo- 
mayl vdg iti; bhuya eva md bhagavdn vijndpayatv iti; tathd 
saumya , iti hovaca . 

4. Thus, ,my dear, mind consists of food, breath consists of 
water and speech consists of heat. 'Please, Venerable Sir, 
instruct me still niore/ So be it, my dear, said he. 

Everything is threefold and so all the three elements exist in 
everything*, sarvasya trivythyta-tvat sarvatra sarvopapatteh. S. 


\ 


The Principal Upanisads 
Section 6 

ILLUSTRATIONS —continued 




x. dadhnah, saumya, mathyamanasya yo’nimd, sa urdhvah 
samudisati, tat sarpir bhavati. 

x. Of the curd, my dear, when churned, that which is subtle 
moves upwards; it becomes butter. 

2. evam eva khalu, saumya, annasyasyamanasya yo’nima, sa 
urdhvah samudisati, tan mane bhavati. 

2. In the same manner, my dear, of the food that is eaten, 
that which is subtle moves upwards; it becomes mind. 

3. apam, saumya, piyamdndndm yo’nimd, sa urdhvah samu¬ 
disati, sa prune bhavati. 

3. Of the water, my dear, that is drunk, that which is subtle 

moves upwards; it becomes breath. 4 

4. tejasah saumya asyamanasya yo’nimd, sa urdhvah samu¬ 
disati, sa vag bhavati. 

4. Of the heat, my dear, that is eaten, that which is subtle 
moves upwards; it becomes speech. 

5. annamayam hi, saumya, manah, dpomayah prdnah, 
tejomayi vag iti: bhuya eva md, bhagavan, vijhapayatv Hi; tatha, 
saumya, iti hovaca. 

5. Thus, my dear, mind consists of food, breath consists of 
water, speech consists of heat. 'Please, Venerable Sir, instruct 
me still more.’ So be it, my dear, said he. 


Section 7 

IMPORTANCE OF PHYSICAL NEEDS 

1 soda&a-kalah, saumya,purusah.pancadaidhdnimd’sih, kamam 
apah piba, dpomayah prdno na pibato vicchetsyata iti. 

i- A person, my dear, consists of sixteen parts. For fifteen 
days do not eat (any food), drink water at (your) will. Breath 
which consists of water will not be cut off from one who drinks 
water. 


2. sa ha pahcadaiahdni na’sa atha hainam upasasdda, kith 
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1 bho iti, rcah, sauniya, yajumsi samaniti; sa hovaca, n 
ma pratibhanti bho iti. 

2. Then for fifteen days he did not eat (any food); and then 
he approached him saying, ‘What, sir, shall I say? ! ‘The Rg. 
verses, my dear, the Yajus formulas and the Sdman chants.’ 
He replied, ‘They do not occur to me, Sir.’ 



3. tam liovaca, yatha, saumya, niahato'bhydhitasyaiko’hgdrah 
khadyota-matrah parisistah syat, tcna tato’pi na balm dahet, evam, 
sauniya, te sodaiandm kalandm eka kala’tisista syat, tayaitarhi 
vedan nanubhavasi, asdna, atha me vijhdsyasiti. 

3. He said to him, 'Just as, my dear, of a great lighted fire, 
a single coal of the size of a firefly may be left which would 
not thereafter burn much, even so, my dear, of your sixteen 
parts only one part is left and so with it you do not apprehend 
(remember) the Vedas. Eat. Then you will understand me.’ 

4- sa ha’sa, atha hainam upasasada, tam ha yat kith ca 
papraccha sarvam ha pratipede. 

4. Then he ate and approached him (his father). Then what¬ 
soever he asked him, he answered it all. 


5. tam hovaca, yatha, sauniya, mahato’bhydhitasyaikam 
ahgdram khadyota-matram parisistam tam trnair upasamadhaya 
prajvalayet, tena tato’pi bahu dahet. 

5. To him he then said, ‘Just as, m3' dear, of a great lighted 
fire if a single coal of the size of a firefly is left, and made to 
blaze up by covering it with straw and with it the fire would 
thereafter burn much. 

6. evam, saumya, te sodasdnam kalandm ekd kala’tisista’bhut, 
sd’nnenopasamdhitd prajvdlit, tayd etarhi vedan anubhavasi. anna 
mayam hi, saumya, manah, apomayah prdnah, tejomayi vag 
iti tadd hdsya vijajhdv iti. 

6. So, my dear, of your sixteen parts only one part was left, 
and that, when covered with food, blazed up. With it yod now 
apprehend the Vedas. For, nay dear, the mind consists of food, 
the breath consists of water and speech consists of heat. Then 
he understood what he said; he understood it. 

In some texts the following verse is found.* 

paheendriyasya purusasya yad eva sydd andvrtam 
tad asya prajhd sravati drteh pdddd ivodakam. 

‘When the (mind of the) person consisting of the five senses is not 
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■Supported by food, then his intelligence goes away, even as the 
water flows away from the mouth of a leathern bag.' 
anavftam: unprotected, uncovered by food. 


Section 8 

CONCERNING SLEEP, HUNGER AND THIRST AND 

DYING 

i. uddalako hdrunih ivetaketum putram uvaca, svapndntam 
me, saumya, vijdnihiti, yatraitat purusah svapiti noma, satd, 
saumya, tada sampanno bhavati, svam apito bhavati, tasmad enam 
svapitity dcaksate, svam hy apito bhavati, 

1. Then Uddalaka Aruni said to his son, Svetaketu, Learn 
from me, my dear, the true nature of sleep. When a person 
here sleeps, as it is called, then, my dear, he has reached pure . 
being. He has gone to his own. Therefore they say he sleeps 
for he has gone to his own. 

svapndnta: true nature of sleep, literally the end of the dream. 

S interprets it as the central portion of the dream vision: svapndntam 
svapna-madhyam susuptam. S. In the condition of deep sleep, 
personal consciousness subsides and the self is said to be absorbed 
in the Highest Self. Speech, mind and the senses rest. Only the breath 
is active. The jiva, the living soul returns for a while to the deeper 
self in order to recover from the fatigue. 

In dreamless sleep, buddhi or understanding remains in a potential 
condition and becomes active in the dream and waking states. 
S.B. II. 3. 31. 

2. sa yatJia sakunih sutrena prabaddho diiam diiam pati- 
tvanyatrdyatanam alabdhvd bandhanam evopairayate, evam eva 
khalu, saumya, tan mano diiam disam patitvanyatrdyatanam 
alabdhvd pranam evopairayate, prdna-bandhanam Hi, saumya, 
mana'iti. 

2. Just as a bird tied by a string, after flying in various 
directions without finding a resting-place elsewhere settles down 
(at last) at the place where it is bound, so also the mind, my 
dear, after flying in various directions without finding a resting- 
place elsewhere settles down in breath, for the mind, my dear, 
is bound to breath. 

The organic nature of the relationship between mind and life is 
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t out here. The mental, while it transcends the vital, arise: 
the vital and is rooted in it. 



3. asand-pipdseme, saumya, vijdnihiti,yatraitatpuruso aSiSisati 
ndma, apa eva tad aSitam nayante: tad yathd gonayo’ Svandyah 
purusandya iti, evam tad apa dcaksate' sandy eti, tatraitacchuhgam 
■utpatitam, saumya, vijanihi, nedam amulam bhavisyatiti. 

3. Learn from me, my dear, what hunger and thirst are. 
When a person here is hungry, as it is called, water only is 
leading (carrying away) what has been eaten (by him). So as 
they speak of a leader of cows, a leader of horses, a leader of 
men, so they speak of water as the leader (or carrier of food). 
On this, my dear, understand that this (body) is an offshoot 
which has sprung up, for it could not be without a root. 

The person is hungry because whatever he eats is quickly digested. 

4- tasya kva mulam sydd anyatrannat, evam eva khalu, saumya, 
annena Suhgenapo mulam anviccha, adbhih, saumya, Sungena tejo 
mulam anviccha, tejasa, saumya, sungena san mulam anviccha, 
san rniilah, saumya, imdh sarvah prajah sad-dyatanah, sat- 
pratisthdh. 

4. And what else could its root be than food? And in the 
same manner, my dear, with food as an offshoot, seek for water 
as the root; with water, my dear, as an offshoot, seek for heat 
as the root; with heat, my dear, as an offshoot, seek for Being 
as its root. All these creatures, my dear, have their root in 
Being. They have Being as their abode, Being as their support. 

Being is the ultimate root of the whole universe. 

5. atha yatraitat purusah pipdsati ndma, teja eva tut pitam 
nay ate, tad yathd gonayo’svandyah purusandya iti,-evam tat teja 
acasta udanyeti, tatraitad eva Suhgam utpatitam, saumya, vijanihi 
nedam amulam bhavisyatiti. 

5. Now when a person here is thirsty, as it is called, heat 
only is leading (or carrying off) what has been drunk (by him). 
So as they speak of a leader of cows, a leader of horses, a leader 
of men so one speaks of heat as the leader of water. On this 
my dear, understand that this (body) is an offshoot which has 
sprung up, for it could not be without a root. 

, 6. tasya kva mulam, sydd any air a adbhyah, adbhih, saumya, 
Sungena tejo mulam anviccha, tejasa, saumya, Sungena san mulam 
anviccha; san muldh, saumya, imdh sarvah prajah saddyatanah, 
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ratisthah, yatha nu khaki, saumya, imds tisro dcvatdh purusam 
rdpya trivrt trivrdekaikd hhavati, tad uktam , pnrastdd eva 
bhavati, asya, saumya, purusasya prayato van manasi sampadyate, 
rnanah prane, pranas tejasi, tejah parasydm devatdyam. 

6. And what else could its root be than water? With water, 
my dear, as an offshoot, seek for heat as the root; with heat, 
my dear, as an offshoot, seek for Being as the root. All these 
creatures, my dear, have their root in Being. They have Being 
as their abode. Being as their support. But how, verily, my 
dear, each of these three divinities, on reaching the human, 
becomes threefold has already been said. 1 When, my dear, a 
person departs from hence, his speech merges in his mind, his 
mind on his breath, his breath in heat and heat in the highest 
divinity. 


From Pure Being arises fire, from fire water and from water 
earth. In speech the element of fire predominates, in life-breath the 
element of water; in mind the element of earth. When a person 
deceases, his speech is merged in the mind. His voice fails though 
his mind continues to function. When the mind merges in life, the 
mental activity ceases. When life merges in heat, when we are in 
doubt about a man's condition, whether he is alive or dead, we feel 
the body. If it is warm, he is alive; if not he is dead. Fire is then 
taken up in the highest Being. If we depart from this life with our 
thoughts merged in the Supreme we reach Pure Being; otherwise, 
we enter the world of becoming. 


7. sa ya eso nimd aitad dtmyam idam sarvam, tat satyam, sa 
dtma: tat tvam asi, svetaketo, iti; bhuya eva ma, bhagavan, 
vijndpayatv iti, tatha, saumya, iti hovaca . 

7. That which is the subtle essence (the root of all) «this 
whole world* has for its self. That is the true. That is the self. 
That art thou, ovetaketu. 'Please, Venerable Sir, instruct me 
still further/ 'So be it, my dear/ said he. 

tat tvam asi: that art thou. Phis famous text emphasises the divine 
nature of the human soul, the need to discriminate between the 
essential self and the accidents with which it is confused and the 
fetters by which it is bound. He who knows only what is of the 
° r . ™ ind knows the thi pgs that may be his but not himself. 
Ine text 'That art thou' applies to the inward person, antah purusa, 
and not to the empirical soul with its name and family descent. 
What I am, that is he; what he is, that am 1/ 
bee Altar ey a Ar any aka, II. 2. 4. 6. 

1 VI. 5.1-4. 
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dbdla Up. has the following: tvam va aham asmi bhagavo devate 
im vd tvam asi. T am thou, 0 great God,, and thou art I.’ 

R interprets tat tvam asi as affirming that the principle of God is 
common to both the universe and the individual. That means God 
having the entire universe as his body, thou means God having the 
individual soul as his body. The principle of God is common to both. 

In the Jaiminiya Upanisad Brdhmana (III. 14. 1-5) when the 
deceased reaches the Sun-door, the question is asked. Who art thou? 
If he answers by a personal or a family name, he is subject to the law 
of karma. If he responds ‘Who I am (is) the light thou (art). As 

S-urn A? 6 1 come t0 thee ’ the heavenl Y light.’ Prajd-pati replies: 
Who thou art, that same am I; who I am that same art thou. 
Enter in.’ 




Runu speaks to us of the man who knocked at his friend’s door / 
and was asked, ‘Who art thou?’ He answered ‘I.’ ‘Begone,’ said 
his friend. After a year’s suffering and separation he came and 
knocked again, and when asked the same question, replied, ‘It is 
Ihou art at the door,’ and received the reply, ‘Since thou art I 
come m, 0 myself.’ Mathnavi, I. 3056-3065. 


Section 9 

THE INDWELLING SPIRIT 

1. yathd, saumya, madhu madhukrto nististhanti, ndndtyaydndm 
vrksdnahi rasdn samavahdram ekatam rasam gamayanti. 

1. Just as, my dear, the bees prepare honey by collecting 
the essences (juices) of different trees and reducing them into 
one essence. 

The son’s difficulty is anticipated. If creatures reach Pure Being 
every day when they fall into sleep, how is it that they do not know 
that they attain that condition every day? 

2 * te yathd tatra na vivekam labhante, amusyaham vrksasya 
raso’ smi, amusyaham vrksasya rasosmiti, evam eva khalu, saumya, 
imdh sarvah prajah sati sampadya na viduh, sati sampadyamaha 
iti. 

2. And as these (juices) possess no discrimination (so that 
they might say) ‘I am the essence of this tree, I am the essence 
of that tree,’ even so, indeed, my dear, all these creatures 
though they reach Being do not know that they have reached 
the Being. 
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3. ta iha vyughro vd sirhho vti vrko vd varaho vd kilo yd 
patahgo va damso vd maiako vayadyad hhavanti, tad abhavanti. 

3. Whatever they are in this world, tiger or lion or wolf or 
boar or worm or fly or gnat or mosquito, that they become. 


In other words, as they reach Pure Being without being conscious 
of it they return to their special forms. 


4. sa ya eso’nimd aitaddtmyam idam sarvam, tat satyam,sa 
dtma, tat tvam asi, svetaketo, iti; bhuya eva md, bhagavan, vijhd- 
payatv iti; tathd, saumya, iti hovaca. _ v 

4. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou, 
Svetaketu. ‘Please, Venerable Sir, instruct me still further.' ‘So 
be it, my dear,’ said he. 


Section 10 

THE INDWELLING SPIRIT —continued 

x. imah, saumya, nadyah purastdt pracyah syandante, pascat 
pratlcyah tdh samudrdt samudram evapiyanti, sa samudra • eva 
bhavati, ta yathd tatra na viduh, iyam aham asmi, iyam aham 
asmtii. 

1. These rivers, my dear, flow the eastern toward the east, 
the western toward the west. They go just from sea to sea. 
They become the sea itself. Just as these rivers while there do 
not know 'I am this one,’ ‘I am that one.’ 

from sea to sea: the clouds lift up the water from the sea to the sky 
and send it back as rain to the sea. 

2. evam eva khalu, saumya, imah sarvdh prajah sata agamy a na 
viduh, sata agacchamaha iti, ta iha vyaghro vd simho vd, vrko 
vd, varaho vd, kito vd, patango vd, ddmio vd, masako vd.yadyad 
bhavanti tad abhavanti. 

2. In the same manner, my dear, all these creatures even 
though they have come forth from Being do not know that 
‘we have come forth from Being.’ Whatever they are in this 
world, tiger or lion or wolf or boar or worm or fly or gnat or 
mosquito that they become. 

3. sa eso’nimd aitad dtmyam idam sarvam, tat satyam, sa d,tmd, ■ 
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] -ypwn asi, hetaketo, iti; bhuya eva ma, bhagavan, vijhapayc 



3. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou, 
Svetaketu. ‘Please, Venerable Sir, -instruct me still further. 
‘So be it, my dear,’ said he. 


Section 11 


THE INDWELLING SPIRIT —continued 

1. asya, saumya, viahato vrksasya yo miile’bhydhanydt, jivan 
sravet; yo madhye’bhyahanydt, jivan sravet yo’gre’bhydhanydt, 
jivan sravet sa esa jivcnd’tmandnuprabhutah pepiyamano 
modamanas tisthati . 

1. Of this mighty tree, my dear, if someone should strike 
at the root it would bleed but still live: if someone should 
strike at the middle, it would bleed but still live. If someone 
should strike at the top, it would bleed but still live. Being 
pervaded by its living self, it stands firm, drinking in its 
moisture (which nourishes it) and rejoicing. 

2. asya yad ekam sakham jivo jahdti, atha sa susyati, dvitiydm 
jahdti, atha sa susyati, trtiydm jahdti, atha sa susyati, sarvam 
jahdti sarvah tusyati, evam eva khalu, saumya, viddhi iti hovaca. 

2. If the life leaves one branch of it, then it dries up; if it 
leaves a second, then that dries up; if it leaves a third,’then 
that dries up. If it leaves the whole, the whole dries up. Even 
so, indeed, my dear, understand,’ said he. 

According to this view trees are not insentient, cetandvantah 
sthdvarali. S. * 

3- jiyapetam vava kiledarii mriyate, na jivo mriyata iti, sa ya 
eso nimd aitad atmyam idam sarvam, tat satyam, sa dtma, tat 
tvani^ asi, svetaketo, iti; bhuya eva ma, bhagavan, vijhapayatv iti; 
tatha, saumya, iti hovaca. 

3 - Verily, indeed, this body dies, when deprived of the living 
self ' living self does not die. That which is the subtle 
essence this whole world has for its self. That is the true. That 
is the self. That art thou, Svetaketu. ‘Please, Venerable Sir 
instruct me still further.’ ‘So be it, my dear,’ said he. 
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ILLUSTRATIONS OF THE NYAGRODHA TREE 


i. nyagrodha-phalamata aharet; idam, bhagavah,iti; bhinddhiti; 
bhinnam, bhagavah, iti; hint atra pasyasiti; anvya ivemd dhdndh, 
bhagavah, iti; dsdm ahgaikam bhinddhiti; bhinna, bhagavah, iti; 
him atra pasyasiti; na kim cana, bhagavah, iti. 

i. ‘Bring hither a fruit of that nyagrodha tree.’ ‘Here it is. 
Venerable Sir.’ ‘Break it.’ ‘It is broken. Venerable Sir.’ 'What 
do you see there?’ ‘These extremely fine seeds, Venerable Sir.’ 
‘Of these, please break one.’ ‘It is broken, Venerable Sir.’ ‘What 
do you see there?’ ‘Nothing at all, Venerable Sir.’ 


The teacher explains how -the world which has name and form 
arises from Pure Being which is subtle and does not possess name 
* and form. 


2. tain hovaca yam vai, saumya, etam animanam na nibhalayase, 
etasya vai, saumya, eso’nimna evam mahan nyagrodhas tisthati 
srddhatsva, saumya. 

2. Then he said to him, ‘My dear, that subtle essence which 
you do not perceive, verily, my dear, from that very essence 
this great nyagrodha tree exists. Believe me, my dear. 

The lesson of the illustration is that the cosmic process with its 
names and forms arises from the subtle essence of Pure Being: sata 
evanimnah sthiilam ndma-rupddimat karyam jagad utpannam. $. 

3. sa ya eso nima, aitad atmyam idam sarvam, tat satyam, sa 
atma, tat tvam asi, ivetaheto, iti; bhiiya eva ma, bhagavdn, vijha- 
payatv iti; tathd, saumya, iti; hovaca. 

3. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou 
Svetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it, my dear,’ said he. 


Section 13 

ILLUSTRATION OF SALT AND WATER 

1. lavanam etad udake’vadhdya, atha ma prdtar upasidathd 
iti; sa ha tathd cakdra; tarn hovaca: yad dosii lavanam udake’- 
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r - . }, ahga tad dhareti, tadd havamrsya na viveda; yatha 

vilinam, evam. 

i. Place this salt in the water and come to me in the morning. 
Then he did so. Then he said to him, ‘That salt you placed in 
the water last evening, please bring it hither.’ Having looked 
for it he found it not, as it was completely dissolved. 

This section attempts an answer to the difficulty that if Pure 
Being is the essence of all that exists, why it is not perceived. 

_ 2, _ angasyantad acameti: katham iti; lavanam iti; madhyad 
acameti, katham iti; lavanam iti; antad acameti, katham iti; 
lavanam iti; abhiprasyaitad atha mopdsidatha Hi; tadd ha tathd 
cakara, tac-chasvat samvartate; tarn hovaca: atra vava kila sat, 
saumya, na nibhdlayase, atraiva kila. 

, 2 ‘ Pleas e take a sip of it from this end.’ He said, ‘How is it?’ 
‘Salt.’ ‘Take a sip from the middle. How is it?’ ‘Salt.’ ‘Take 
a sip from the other end. How is it?’ ‘Salt!’ ‘Throw it away 
and come to me.’ He did so. It is always the same. Then he 
said to him, ‘Verily, indeed, my dear, you do not perceive 
Pure Being here. Verily, indeed, it is here.’ 

As we are able to perceive salt in the water though not by means 
of touch and sight even so we will be able to perceive Pure Being by 
other means, updyantarena, though it is not obvious to our senses. 

_ 3 - sa y a eso’nimd aitad atmyam idam sarvam, tat satyam, sa 
dtma, tat ivam asi, ivetaketo, iti; bhuya eva mu, bhagavan, 
vijhapayatv iti; tathd, saumya, iti hovaca. 

3. That which is the subtle essence this whole world has for 
its self. That is the true. That is the self. That art thou, 
Svetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it, my dear,’ said he. 




Section 14 

THE NEED FOR A TEACHER 

_ yatha, saumya, purusam gandharebhyo’bhinaddhdksam 
aniya tam tato’tijane visrjet, sa yatha tatra prdh vodah vdthardh vd 
pratyah vd pradhmdyitdbhinaddhaksa dnito’bhinaddhdkso 
visrstah. ' ♦ . 
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x. Just as, my dear, one might lead a person away from the 




Gandhdras with his eyes bandaged and abandon him in a plae 
where there are no human beings, and just as that person would 
shout towards the east or the north or the south or the west, 
'I have been led here with my eyes bandaged, I have been left 
here with my eyes bandaged/ 


2. tasya yathabkinahanam pramncya prabruyat , etarii disam 
gandhdrdh, etdrii disam vrajeti , sa gramad grdmam prcchan 
pandito medkavi gandhdrdn evopasampadyeta evam . eveha - 
cdryavan puruso veda, tasya tavad eva ciram ydvan na vimoksye, 
atha sampatsya iti . 

2. And as, if one released his bandage and told him, ‘In that 
direction are the Gandhdras , go in that direction; thereupon, 
being informed and capable .of judgment, he would by asking 
(his way) from village to village arrive at Gandhara ; in exactly 
the same manner does one here who has a teacher know, 
"I shall remain here only so long as I shall not be released 
(from ignorance). Then I shall reach perfection/" 


acdryavan: one who has a teacher. See Katha II. 8. 

Bhisma says (to Yudhisthira) that the preceptor is superior even 
to the father or the mother: 

gurur garlyan pitrto mdtrtas celi me matih. M.B. Sdnti Parva, 108.17. 1 

A teacher is regarded as being as essential as the remover of a 
bandage of a blindfolded man who wishes to find his way home. 
On several occasions Yajnavalkya teaches persons such as his wife 
informally and without insisting on prior initiation. ASvapati 
teaches the Brahman as who come to him freely. 

£ makes out that our real home is sat or Being. Our eyes are 
bandaged with desires for worldly possessions which blind us. When 
we suddenly meet a person who knows the Self, whose own bonds 
have been broken, when he points the way, we feel that we are not 
mere creatures of the world but we belong to the ultimate reality. 
We are released, according to S, when the body reared by our past 


1 Alexander was one day asked, 'Why do you show greater respect 
and reverence to your instructor than you do to your father?' He 
: answered, 'From my teacher I obtain life eternal; and from my father 
a perishable existence. Moreover, my father brought me down from 
heaven to earth but Aristotle has raised me from earth to heaven/ 
History of the Early Kings of Persia, by Mir Khwand, E.T. by David 
Shea (1832), p. 423. According to Plutarch, 'Aristotle was the man 
Alexander admired in his younger years and as he himself averred, he 
had no less affection for him that for his own father; from the one he 
derived the blessing of life ; from tlie other the blessing of a good life.' ^ 
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falls off. While the deeds performed after the attainment of^ 
. in S knowledge do not bind us, those acts which have resulted in 
this embodiment have to exhaust their consequences. 


3. sa ya eso’nima aitad atmyam idam sarvam, tat satyam, sa 
atma, tat tvam asi, svetaketo, iti; bhuya eva nid, bhagavdn 
vijnapayatv iti; tatha, saumya, iti hovaca. 

3 - That which is the subtle essence this whole world has for 
its self. That is the true. That is the self. That art thou 
bvetaketu. ‘Please, Venerable Sir, instruct me still further.’ ‘So 
be it, my dear,’ said he. 


Section 15 

THE ORDER OF MERGENCE 

1. purusam, saumya, utopatdpinam jhdtayah paryupasate, 
janasi mam, janasi mam iti; tasya yavan na van manasi sam- 
padyate, manah prune, prdnah tejasi, tejah parasydm devatavam 
tdvaj jdndti. 

x. Also, my dear, around a sick (dying) person his relatives 
gather and ask, ‘Do you know me?’ 'Do you know me?’ So 
long as his voice is not merged in mind, mind in breath, breath 
in heat and heat in the highest deity, so long he knows (them). 

2. atha yadd’sya van manasi sampadyate, manah prune 
pranas tejasi, tejah parasydm devatdyam, atha na jdndti. 

2. Then when his voice is merged in mind, his mind in heat, 
and heat in the highest deity, then he does not know (them). ’ 

See VI. 8. 6. 

Both those who know the truth and those who do not know the 
truth reach the ultimate Reality at death. The former do not return 
to embodied life while the latter do. 

§ denie s that he who knows passes at death through the arterv 
of the head to the sun and then to the Real. At death he reaches the 
Real straight. 

. 3 -_ sa ya cso’mmd aitad atmyam idam sarvam, tat satyam, sa 
atma, tat tvam asi, Svetaketo, iti; bhuya eva md, bhagavdn 
vijnapayatv iti; tatha, saumya, iti hovaca. 

3. That, which is the subtle essence this whole world has for 


misty,. 
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self. That is the true. That is the self. That art thou, 
3 vetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it,’ said he. 


Section 16 

ILLUSTRATION OF THE ORDEAL 

i. purusam, saumya, uta hasta-grhitam anayanti, apdhdrsU, 
steyam akdrsit, parasum asmai tapata iti; sa yadi tasya kartd 
hhavati, tata evdnrtam atmanam, kurute, so’nrtabhisandho’nrte- 
na’tmanam antardhdya parasum taptam pratigrhndii, sa dahya- 
te’tha hanyate. 

i. Also, my dear, they lead up a man seized by the hand, 
saying, ‘He has stolen, he has committed a theft, heat the axe 
for hirp.' If he is the doer thereof (i.e. if he has committed 
the theft) then he makes himself untrue (a liar). Being given 
to untruth, covering himself by untruth he takes hold of the 
heated axe and is burnt. Then he is killed. 

At the time of this Upanisad belief in ordeals should have pre¬ 
vailed. The guilty man is burnt and killed by grasping the heated 
axe while the innocent man is not affected by grasping it. So also 
the knower is not repelled by the Real while the non-knower returns 
to embodied life. 

This passage gives an illustration to indicate how he who knows, 
when he reaches the Real, does not return to embodied life, while he 
who does not know, when he reaches the Real returns. 

2. atha yadi tasydkarta hhavati, tata eva satyam atmanam 
kurute, sa satydbhisandhah saty&natmdnam antardhdya parasum 
taptam pratigrhndii, sa na dahyate, atha mucyate. 

2. But if he is not the doer thereof, thereupon he makes 
himself true. Being given to truth, covering himself by truth, 
he takes hold of the heated axe he is not burnt. Then he is 
released. 

It is a universal principle.-that the truth will make us free. 
John VIII. 32. Truth is not merely theoretical but practical, yathd 
vadi tathd kdri: Devas and Asuras are distinguished by their respec¬ 
tive adherence to truth and untruth. 

3. sa yathd tatra na ddhyeta aitad dtmyam idam sarvam, tat 
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s ™>. sa dimd > tat tvam asi > Svetaketo, iti; tadd hdsya vijajndv 
vijajnav iti. 

3 - And as in this case he would not be burnt, thus has all 
this that for its self. That is the true. That is the self. That 
art thou, Svetaketu. Then he understood it from him yea 
he understood. 9 ^ ’ 




Madhva makes the text read, atat tvam asi —Thou art not that and 

^ese passages aim at establishing the difference between 
theundividual and the Universal Self. 



i 
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Section i 

SANATKUMARA'S instruction to narada 

PROGRESSIVE WORSHIP OF BRAHMAN: NAME 

i. adhihi, bhagavah, iti hopasasada sanatkumdram ndradah , 
tarn hovdca: yad vettha tena mopasida , tatas ta urdhvam vaksyamtti, 
sa hovdca . 

1. Narada approached Sanatkumara and said, Teach me, 
Venerable Sir/ He said, 'Come to me with (tell me) what you 
know. Then I will teach you what is beyond that/ 

See T.U. III. i. 

The story is introduced to show that the supreme good cannot be 
accomplished without a knowledge of the Self: niratisaya-prapti- 
sddhanatvam dlma-vidydyd. S. 

Narada is he who gives the knowledge of the Supreme Self, 
according to Sabda-kalpa-druma: naram daddti iti ndradah; naram 
param-atma-visayakam jhanam. 

Sanatkumara is represented in Indian tradition as the eternal 
child. Brahma-vaivarta Parana makes out that he is eternally a child 
of five years, who did not undergo the usual samskaras, a pupil of the 
very God, Ndrayana; vayasd pahca-hayanah , acudo anupavitai ca 
veda-sandhyd-vihlnakah yasya narayano guruh. 

Harivamia confirms this view. 'Know me only to be a child just 
as I was born and so the name sanatkumara was given to me': 
yathotpannas tathaivaham kumara iti viddhi mam , 
tasmdt sanatkumdreti mam aitan me pratisthitam. 

The learned Narada goes to the unlearned Sanatkumara for in¬ 
struction. For self-realisation, practice of virtue and love to all 
creation are necessary more than scriptural lore. Vamana Parana 
makes out that Sanatkumara is the son of virtue by the wife of non¬ 
violence : 

dharmasya bhdrydhimsdkhya, tasyam putra-catusiayam jyesthah sanat - 
kumdro f bhut . 

2. rgvedam , bhagavah , adhyemi, yajurvedam sdmavedam } athar- 
vanam caturtham , itihasa-purdnam pancamam , vedandm vedam , 
pitryam , rdsim, daivam, nidhim, vdkovdkyam, ekdyanam, deva- 
vidyam , brahma-vidydm, bhuta-vidydm, ksatra-vidydm, naksatra- 
vidyam, sarpa-devajana-vidydm, etat , bhagavah , adhycmi . 

^ 2. Venerable Sir, I know the Rg Veda , the Yajur Veda, the 
Sdma Veda, Atharvana as the fourth (Veda), the epic and the 
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^ it lore as the fifth, the Veda of the Vedas (i.e. grammar), 
* propitiation of the Fathers, the science of .numbers 
(mathematics), the science of portents, the science of time 
(chronology), logic, ethics and politics, the science‘of the gods, 
the science of sacred knowledge, the science of elemental spirits, 
the science of weapons, astronomy, the science of serpents and 
the fine arts. This, Venerable Sir, I know. 


deva-vidya: nirukta or exegetics. S; science of the worship of gods. R. 

3- so ham, bhagavah,mantra-videvdsmind’ tma-vitjirutam hyeva 
we bhagavad-drsebhyak, tarati sokam atma-vid iti; so’ham, 
bhagavah, socami, tarn md, bhagavah, sokasya pay am tarayatv iti; 
tarn hovaca yad vai kin caitad adhyagjsthah, ndmaivaitat. 

3. But, Venerable Sir, I am only like one knowing the words 
and not a knower of Self. It has been heard by me from those 
like you that he who knows the Self crosses over sorrow. Such 
a sorrowing one am I, Venerable Sir. Do you, Venerable Sir, 
help me to cross over to the other side of sorrow. To him he 
tiien said, Verily, whatever you have here learned is only a 
name/ 


4 *_ nama va rg-vedo yajur-vedah sama-veda atharvanai caturtha 
itihdsa-piiYdnahpahcamo vedanam vedahpitryo rdsir daivo, nidhir 
vakovdkyam, ekayanam, deva-vidya, brahma-vidyd, bhuta-vidya, 
ksatra-vidya, uaksatra-vidyd, sarpa-devajana-vidya , namaivaitat, 
ndmopdssveti . 

4. Verily, a name is Rg veda (so also) Yajur Veda, Santa Veda, 
Atharvana as the fourth, the epic and the ancient lore as the 
fifth, the Veda of the Vedas, propitiation of the fathers, the 
science of numbers, the science of portents, the science of time, 
°gic, ethics and politics, the science of gods, the science of 
weapons, the science of serpents and the fine arts. All this is 
mere name. Meditate on the name. 


5. sa yo nama brahmcty upaste yavan namno gatam, tatrasya 
yathd kama-cdyo bhavati yo nama brahmety upaste: ’sti, bhagavah, 

ndmno bhuya iti; namno vdva bhiiyo*stili; tan me bhagavdn 
bravttv iti. ^ 


n/'i wh ° meditates on name as Brahman becomes ind 
1 S0 / ar as name goes, he who meditates on name 
' ls there, Venerable Sir, anything greater than t] 

nan^e. there is (something) greater than the name.’ Tell th 
to me, Venerable Sir.’ 
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TTT OXj 
III. io. s; 


■ama carin: He can pass in and out at will. See T.U. III. xu. 3l 
John X. 9. It is possible for those who live in the spirit to assume 
any form they please. 


Section 2 
SPEECH 

1. vag vd va ndmno bhuyast, vag vd rg-vedam vijhdpayati, 
yajur-vedam sama-vedam atharvanahi caturtham itihdsa-puranam 
pahcamam veddnarh vedam, pitryahi rasim daivahi nidhim 
vdkovakyam, ekdyanam, deva-vidyam, brahma-vidyam, bhuta- 
vidyam, ksatra-vidydm, naksatra-vidyam, sarpa-devajana-vidydm 
divarn ca prthivim ca vayum cdkasam capas ca iejas ca devams ca 
manusyarils ca pasiims ca vayanisi ca trna vanaspatih svapadany 
dkita-patahga-pipilakam dharmam cadharmam ca satyam cdnrtam 
ca sadhu casddhu ca hrdayajham cdhrdayajham ca; yad vai van na 
bhavisyat na dharmo nadharma vyajndpayisyat, na satyam ndnrtani 
na sadhu nasddhu na hrdayajho ndhrdayapio vdg evaitat sarvam 
vijhdpayati, vacant upassveti. 

x. Speech assuredly is greater than name. Speech, verily, 
makes known the Rg Veda, the Yajur Veda, the Sdma Veda, 
the Atharva Veda as the fourth, legend and ancient lore as 
the fifth, the Veda of the Vedas (i.e. grammar), the rites of the 
Fathers, mathematics, the science of portents, the science of 
time (chronology), logic, ethics and politics, the science of the 
gods, the science of sacred knowledge (i.e. the Vedas), the 
science of the elemental, the science of rulership, the science 
of the stars (astronomy), the science of snake charming, of the 
fine arts as well as heaven and earth, air and space, water and 
heat, gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants, the right and the wrong, 
the true and the false, the good and the bad, the pleasing and 
the unpleasing. Verily, if there were no speech neither right nor 
wrong would be known, neither the true nor the false, neither 
the good nor the- bad, neither the pleasing nor the unpleasing. 
Speech, indeed, makes all this laaown. Meditate upon speech. 

2. sa yo vacant brahmety upaste, yavad vdco gatam, tatrdsya 
yatha kdma-cdro bhavati.yo vdcam brahmety upaste; asti, bhagavah, 
vdco bhuya iti; vdco vdva bhuyo’ stiti; tan me, bhagavdn, bravitv iti. 
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e who meditates on speech as Brahnuin becomes inde- 


*8L 


.ent so far as speech reaches, he who meditates on speech 
as Brahman. ‘Is there anything, Venerable Sir, greater than 
speech?’ ‘Yes, there is something greater than speech.’ ‘Do 
Venerable Sir, tell me that.’ 


Section 3 
MIND 

I. ma.no vd va vaco hhuyah, yathd vai dve vdmalake dve vd hole 
avail vaksau mustir anubliavati, evam vacant ca ndma ca mano 
nubhavati, sa yada manasd manasyati, mantran adhiyiyeti, 
athddhltc, karmdni kurmyeti, atha kurute, putrams ca pasurh’s 
ceccheyeti, athecchata, imam ca lokani, amum ceccheyeti, athecchate; 
mano hy atmd, mano hi lokah, mano hi brahma; mana updssvcti. 

1. i\lind, assuredly, is greater than speech. For as the closed 
list holds two amalaka or two kola or two aksa fruits so does 
mind hold speech and name. For when one through mind has 
in mind to learn the sacred hymns, then he learns them. If he 
has mind to perform sacred works, then he performs them. 
When he has in mind to desire for sons and cattle, then he 
desires them. When he has in mind to desire this world and 
yonder, then he desires them. Mind is, indeed, the self, min d 
is, indeed, the world, mind is indeed Brahman. Meditate on the 
mind. 


manas is the internal organ ( antah-karana ) endowed with reflection. 
It has for its function determination, decision, choice. It is said 
to be the self because the self has the character of the doer and the 
enjoyer only when the mind functions: atmanah kartrtvam bhoktrtvam 
ca sati manasi nanyatheti, mano hy atmety ucyale. §. 


2. sa yo mano brahmety updsts, ydvan manaso gatam, tatrasya 
yaihd kdma-cdro bhavati yd mano brahmety upaste; asti bhagavah, 

manaso bhifya iti; manaso vd va bhuyo’stiti; tan me, bhagavdn, 
ov&v'itv xtx. 


2 ", ^ ® W1 ,° me ditates on mind as Brahman becomes inde- 
/V7 11 S ° T ai ' as m ' n( l reaches, he who meditates on mind as 
<a iman. s there anything, Venerable Sir, greater than mind ? ’ 
res there is something greater than mind.’ ‘Do, Venerabie 
bir, tell me that.’ 
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472 



1. sa 7 hkalpo va va manaso bhuyan, yadd vai samkalpayate 
atha mcmasyati, atha vacam irayati tdm u ndmmrayati, namni 
mantra ekam bhavanti, mantresu karmani. 

1. Will, assuredly, is greater than mind. For when one wills, 
then one reflects, one utters speech and then one utters it in 
name. The sacred hjunns are included’ in name and sacred 
works in the sacred hymns. 


samkalpa: will. It is said to be an activity of mind. It is, like thinking, 
an activity of the inner organ: antah-karana-vrtti . It has also re¬ 
flective aspects besides the volitional. What is mechanical process in 
the inorganic world, stimulation in the organic is motivation in 
human beings: mantresu karmani. See M.U. I. 2. 1. 

2. tdni ha vd etdni samkalpaikdyandni samkalpatmakuni 
samkalpe pratisthitdni , samakalpetam dyavd-prthivi , samakal- 
petdrii vdyus cdkasam ca , samakalpantdpas ca tejas ca } tesam 
samklptyai varsam samkalpate , varsasya samklptyd annam 
samkalpate , annasya samklptyai pranah samkalpante , prdnanam 
samklptyai rnantrdh samkalpante, mantranam samklptyai karmani 
samkalpante , karmandm samklptyai lokah samkalpate , lokasya 
samklptyai sarvam samkalpate , sa esa samkalpah: samkalpam 
upassveti. 

2. All these, verily, centre in the will, have the will as their 
soul, abide in will. Heaven and earth were formed through 
will, air and ether were formed through will; water and heat 
were formed through will. Through their having been willed, 
rain becomes willed. Through rain having been willed, food 
becomes willed. Through food having been willed, living 
creatures are willed. Through living creatures having been 
willed sacred hymns become willed. Through sacred hymns 
having been willed, sacred works become willed. Through sacred 
wwks having been willed’, the w r orld becomes willed. Through 
the world having been willed, everything becomes willed. Such 
is w ill. Meditate on will. 

2. sa yah samkalpam brahmety updste klptan vai sa lokdn 
dhruvdn dhruvah praiisfhitan t- /a tisi hito'vyathfimdnan avyatha 
mdno'bhisidhyati, ydvat cy.nhkalp tsya gatam tatrasyayatha kama- 
caro bhai iti, yah savikalpam brahmety updste; asti , bhagavah , 
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samkalpdd bhiiya iti; samkalpdd vdva bhuyo*stiti; tan me, 
bhagavdn, bravitv iti. 

2. He who meditates on will as Brahman, he verily obtains 
the worlds he has willed, himself being permanent the perma¬ 
nent worlds, himself unwavering the unwavering worlds. As 
far as will goes, so far is he independent, he who meditates on 
will as Brahman . 'Is there anything, Venerable Sir, greater 
than will?' 'Yes, there is something greater than will/ 'Do, 
Venerable Sir, tell me that.' 



Section 5 
THOUGHT 

1. cittam vd va samkalpdd bhiiyah, yadd vai cetayate’tha 
samkalpayate atha manasyati , atha vacant trayati, tarn u ndmnt- 
rayati , ndmni mantra ekam bhavanti, mantresu karmdni . 

1. Ihought, assuredly, is more than will. Verily when one 
thinks, then he wills, then he reflects, then he utters speech 
and he utters it in name. The sacred hymns become one (are 
included) in name and sacred works in the sacred hymns. 

Thought is said to be higher than will. See Maitrl VI. 30. 

See Digha Nikdya I. 21. 


2. tdni ha vd ctdni cittaikayandni cittdtmdni citte pratisthitdni , 
tasmad yady apt bahu-vid acitto bhavati , nayam asttty evainam 
dhuh, yad ayam vcda , yad vd ayam vidvan nettham acittah sydd 
iti, atha yady alpa-vic cittavan bhavati, tasmd evota susrusante, 
cittam hy evainam ekayanam , cittam atma, cittam prati$tha; 
cittam upassveti . 


2 Verily, all these centre in thought, have thought for their 
goal and abide in thought. Therefore, even if a man be possessed 
° , lea ™ n g> but is unthinking, people say of him that he 

“ "g"*; 'I' hlte ™r he may know. Verily, if he did know he 
would not be so unthinking. On the other hand, if he is 
thoughtful, even though he knows little, to him people are 
desirous of listening. Truly indeed thought is the centre of all 
0 n e Sought g 1S soul - thought is their support. Meditate 

3 . sa yaS cittam brahmety ufiaste, cittdn vai sa lokdn dhruvdn 
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ruvah pratisthitan pratisthito’vyathamandn avyathamano 
’bhisidhyati, yavac cittasya gatam, tatrasya yathd kdma-cd.ro 
bhavati, yas citiam bralimety upaste; asti, bhagavah, cittad bhuya 
iti; cittad va va bhiiyo’stiti; tan me, bhagavan, bravitv iti. 

3. He who meditates on thought as Brahman, he verily 
obtains the worlds he has thought, himself being permanent 
the permanent worlds, himself established, the established 
worlds, himself unwavering the unwavering worlds. As far 
as thought goes, -so far is he independent, he who meditates 
on thought as Brahman. ‘Is there anything, Venerable Sir, 
greater than thought?’ ‘Yes, there is something greater than 
thought.’ ‘Do, Venerable Sir, tell me that.’ 


Section 6 

9 

CONTEMPLATION 

1. dhydnam va va cittad bhuyah, dhyayativa prthivi, dhydya- 
tivantariksam, dhyayativa dyauh, dJiyayantivdpoh, dhydyantiva 
parvatdh, dhydyantiva deva-manusyah, tasmad ya iha manu- 
syanam mahattvam prapnuvanti dhydnapaddm&d ivaiva te 
bhavanti, atha ye’Ipdh kalahinah pisuna upavddinas te atha ye 
prabhavah dhydnapdddmid ivaiva te bhavanti; dhydnam 
upassveti. 

1. Contemplation, assuredly, is greater than thought. The 
earth contemplates as it were. The atmosphere contemplates as 
it were. The heaven contemplates as it were. The waters 
contemplate as it were, the mountains contemplate as it were. 
Gods and men contemplate as it were. Therefore he among men 
here attains greatness, he seems to have obtained a share of 
(the reward of) contemplation. Now the small people are 
quarrelsome, abusive and slandering, the superior men seem to 
have obtained a share of (the reward of) contemplation, 
Meditate on contemplation. 

dhydna: contemplation. It is the concentration of all our thoughts 
on one subject, ekdgratd. 5 . 

Even as men who contemplate acquire repose, become firm and 
established, the earth, etc., are said to be firm and established, as 
the result of their contemplation. 

deva-manusydh: gods and men or godlike men for men endowed with 
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d peace are not devoid of divine qualities: deva-samd devama- 
nusydh samadigima-sampanna nianusyd deva-svarupam na jahdtlty 
arthah . $. 


•§L 


2. sa yo dhyanam brahmety updste , ydvad dhyanasya gatam , 
tatrasya yathd kdma-cdro bhavati yo dhyanam brahmety updste; 
asti, bhagavah , dhydnad bhuya iti; dhyandd vd va bhuyo’stiti; tan 
me , bhagavan, bravitv iti . 

2. He who meditates on contemplation as Brahman , so far 
as contemplation goes so far is he independent, he who meditates 
on contemplation as Brahman. ‘Is there anything, Venerable 
Sir, greater than contemplation ?' ‘Yes, there is something 
greater than contemplation/ ‘Do, Venerable Sir, tell me that. 


Section 7 

UNDERSTANDING 

1.. vijnanam vd va dhyanad bhuyah , vijndnena va rg-vedam 
vijdnati, yajur-vedam sdma-vedam dtharvanam caturtham , itihdsa- 
puranam pancamam , veddnam vedam, pitryam, rasim , daivam , 
nidhim } vdkovakyam , ekdyanam, deva-vidydm , brahma-vidydm, 
bhiita-vidydm, ksatra-vidyam, naksatra-vidydm , sarpa-devajana, 
vidyam , divam ca prthivvm ca vayum cakdsam f capas ca tejas ca p 
devams ca mamisyams ca pasiims ca vayamsi ca trna-vanaspatin- 
svapaddny dkita-patanga-pipilakam dharmam c ddharmam ~ ca 
satyam cdnrtam ca sddhn cdsddhu ca hrdayajnani cdhy day apian* 
cannum ca rasarii cemam ca lokam amum ca viyhdncnaxva 
vijandti, vijnanam npassveti. 

1. Understanding, assuredly, is greater than contemplation. 
Veiily, by understanding one understands the Rg . I eda, the 
Yajur Veda , the Santa Vcda } the Atharva Veda as the fouith, 
legend and ancient lore as the fifth, the Veda of the Vedas 
(i.e. grammar), the rites of the fathers, mathematics, the 
science of portents, the . ience of time (chronology), logic, 
ethics and politics, the science of the gods, the science of sacred 
knowledge (i.e. the Vedas), the science of the elementals, the 
science of rulership, the science of the stars (astronomy), the 
science of snake charming, of the fine arts as well as heaven 
and earth, air and space, water and heat, gods and men, 
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easts and birds, grass and trees, animals together with worms, 
flies and ants, the right and the wrong, the true and the false, 
the good and the bad, the pleasing and the impleasing, the food 
and the drink (or taste), this world and yonder, all this one 
understands just with understanding. Meditate on under¬ 
standing. 


2. sa yo vijhanam brahmety upaste, vijhanavato vai sa lokdh- 
jndnavato’bhisidhyati, ydvad vijhanasya gatam, tatrasya yatha 
kdma-cdro bhavati, yo vijhanam brahmety upaste; asti, bhagavah, 
vijhdnad bhiiya iti; vijhdnad va va bhuyo’stiti; tan me, bhagavdn, 
bravttv iti. 

2. He who meditates on understanding as Brahman, he 
verily, attains the worlds of understanding, of knowledge. As 
far as understanding goes, so far he is independent, he who 
meditates on understanding as Brahman. ‘Is there anything, 
Venerable Sir, greater than understanding?’ ‘Yes, there is 
something greater than understanding.’ ‘Do, Venerable Sir, 
tell me that.' 


Section 8 
STRENGTH 

I. balam va va vijhdnad bhuyah: apt ha satam vijhanavatam 
eko balavan akampayatc, sa yada ball bhavati, athotthatd bhavati 
uttisthan paricarita bhavati, paricaran upasatta bhavati, 
upasidan drastd bhavati, irota bhavati, manta bhavati, boddhd 
bhavati, kartd bhavati, vijhatd bhavati, balena vai prthivi tisthati, 
balenantariksam, balena dyauh, balena parvatah, balena deva- 
manusydh, balena pasavai ca vayamsi ca trna-vanaspatayah 
ivdpaddny dkita-patahga-pipilakam, balena lokas tisthati; balam 
upassveti. 

i. Strength, assuredly, is greater than understanding. One 
strong man, indeed, causes a hundred men of understanding to 
tremble. When one becomes strong, he becomes a rising man 
If he rises he serves (wise people). If he serves, he draws near 
(by becoming attached as a pupil). By drawing near, he becomes 
a seer, becomes a hearer, becomes a thinker, becomes a per- 
ceiver, becomes a doer, becomes an understander. By strength, 
verily, the earth stands, by strength the atmosphere, by 
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trejigth the heaven; by strength the mountains, by strength 
the gods and men (or god-men), by strength beasts and birds, 

■ass and trPPQ animslc urUV. 


grass and trees, animals together with worms, flies and ants. 
By strength the world stands. Meditate on strength. 
strength: spiritual power. 


2. sa yo balam brqhmety updste, ydvad balasya gatam, tatrasya 
yathd kdma-caro bhavati, yo balam brahmcty updste; asti, bhagavah, 
baldd bhiiya Hi; baldd vd va bhuyostiti; tan me, bhagavan, bravitv 
iti. 

2. He who meditates on strength as Brahman —as far as 
strength goes, so far he is independent, he who meditates on 
strength as Brahman. ‘Is there anything, Venerable Sir, 
greater than strength?’ ‘Yes, there is something greater than 
strength.’ ‘Do, Venerable Sir, tell me that.’ 


Section 9 
FOOD 

1. annum vd va baldd bhiiyah, tasmkd yady api daia-ratnr 
na’iniydt, yady u ha jivet, atha vd adrasta hold’manta'boddhd 
’ karta'vijhatd bhavati; atha 'nnasydy’e dra?td bhavati, irota bhavati, 
manta bhavati, boddha bhavati, karta bhavati, vijhatd bhavati; 
annum upassveli. 

1. Food, verily, is greater than strength. Therefore, if any¬ 
one does not eat for ten days, even though he might live, yet, 
verily, he becomes a non-seer, a non-hearer, a non-thinker, a 
non-understander, a non-doer, a non-knower. But on the 
entrance of food (when he gets food), he becomes a seer, he 
becomes a hearer, he becomes a thinker, he becomes an under¬ 
stander, he becomes a doer, he becomes a knower. Meditate 
on food. 


jdyo nnam brahmcty updste, annavato vai sa lokan panavato- 
bhisidhyati. ydvad annasya gatam, tatrasya yathd. kdma-caro 
havati yo’nram brahmcty updste; asti, bhagavah, anndd bhiiya 
annad vdva bhuyo’smi; tan rne, bhagavan, bravitv iti. 

° n . ^ 00C * as Brahman, he, verily, attains 
V q-x °. 00( an ^ drink. As far as food reaches, so far he 
who medi a es on food as Brahman, has unlimited freedom. 
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"^Venerable Sir, is there anything greater than food?’ Yes, there 
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is something greater than food.’ ‘Do, Venerable Sir, tell me 
that.’ 


Section io 
WATER 

i. apo vd va anndd bhiiyasyah, tasmddyada suvrstir na bhavati, 
vyadhiyante prdnuh, annam kaniyo bhavisyatiti, atha yada 
suvrstir bhavati, dnandinah prana bhavanti, annam bahu 
bhavisyatiti, dpa evema murtah yeyam prthivi, yad antariksam, 
yad dyauh, yat parvatah, yad deva-manusydh, yat pasavas ca 
vaydmsi ca trna-vanaspatayah, svapadany dkita-patahga-pipila- 
kam, dpa evema murtah: apa updssveti. 

1. Water, verily, is greater than food. Therefore when there 
is not good (sufficient) rain, living creatures sicken with the 
thought that food will become scarce. But when there is good 
rain, living creatures rejoice in the thought that food will 
become abundant. It is just water that assumes (different) 
forms of this earth, this atmosphere, this sky, the mountains, 
gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants. Water indeed is all these 
forms. Meditate on water. 

2. sa yo’po brahmety updste, apnoti sarvdn kamdn, trptimdn 
bhavati. yavad apdm gatam, tatrdsya yathd kama-caro bhavati. 
yo’po brahmety updste; asti, bhagavah, adbhyo bhuya iti; adbhyo vd 
va bhuyo’stiti; tan me, bhagavdn, bravitv iti. 

2. He who meditates on water as Brahman, obtains all his 
desires and becomes satisfied. As far as water reaches so he 
who meditates on water as Brahman has unlimited freedom. 
‘Venerable Sir, is there anything greater than water?' ‘Yes, 
there is something greater than water.’ ‘Do, Venerable Sir, 
tell me that.’ 


Section n 

HEAT 

i. tejo vd va adbhyo bhuyah, tasmdd vd etad vdyum dgrhydkdSam 
abhitapati, tad dhuh, niiocati, nitapati, varsisyati vd iti, teja 
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M purvam dariayitvd'thd'pdh srjate. tad etad urdhvdbhii ca 
tirascibhii ca vidyudbhih dhradai caranti; tasmdd dhuh: 
vidyotate, stanayati , varsisyati vd iti , teja eva tat purvam 
darsayitvdtha’pah srjate: teja updssveti . 

i. Heat, verily, is greater than water. For it seizes hold of 
the wind and warms the ether. Then people say it is hot, it is 
burning hot, it will rain. Thus does heat show this sign first; 
and creates water. So with lightnings, flashing upwards and 
across the sky, thunders roll. Therefore people say, there is 
lightning, there is thunder, therefore it will rain. Heat, indeed, 
first indicates this and creates water. Meditate on heat. 


We see the cause of heat first and then the effect of rain. 
prasiddham hi loke kdranam abhyudyatam drstavatah karyatn 
bhavisyatlti vijhanam. S. 


2. sa yas tejo brahmety updste , tejasvi vai sa tejasvato lokdn 
bhasvato'pahata-tamaskan abhisidhyati , ydvat tejaso gatam , 
tatra’sya yatha kdma-cdro bhavati , yas tejo bralimety updste; asti, 
bhagavah , tejaso bhuya iti; tejaso vd va hhuyo'stiti; tan me , 
bhagavdn, bravltv iti . 

2. He who meditates on heat as Brahman , he, verily, radiant 
himself, attains radiant, shining worlds, freed from darkness. 
As far as heat reaches, he who meditates on heat as Brahman , 
has unlimited freedom. 'Venerable Sir, is there anything 
greater than heat?' 'Yes, there is something greater than heat.' 
'Do, Venerable Sir, tell me that.' 


Section 12 

ETHER 


akdio vd va tejaso bhuydn: dkdie vai suryd-candramasdv 
uohau vidyun naksatr any agnih , dkdiendhvayati , dkaiena srnoti , 
okasena pratisrnoti , dkdie ramate , dkdie na ramate , dkdie jayate, 
a abhijdyate : dkdiam updssveti . 

etherfv^V° + ; SpaCe ^ verily ’ is g reater than fire. For in the 
ether ono S ”u and , moon > lightning, stars and fire. Through 
answers In Jt’ throu § h ether one hears, through ether one 
“ ler one eftjoys himself and in ether one does not 
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^-dnjoy himself. In space one is born and unto space one is born. 
Meditate on ether. 


dkdsam abhijayate. When born, the seed grows upward and not 
downward. 

Akdsa originally meant space through which one can pass or_thrust 
one's finger. See Aitareya Brdhmana III. 4* 2. i> Satabatha Brdhmana 
III. 3. 2. 19. The space between the sky and the earth when they 
separated became antariksa or atmosphere. It was empty and so got 
filled with air. Akdsa is more than mere space. K.U. speaks of man 
being bom from akdsa as from a womb, I. 6. 

2. sa ya dkaiam brahmety upaste , dkasavato' vai sa lokdn 
prakasavato' sambadhdn urugdyavato'bhisidhyati, ydvad dkdsasya 
gatam , tatrdsya yathd kama-caro bhavati, ya dkdsam brahmety 
upaste; asti, bhagavah, akaidd bhuya iti; dkasad va va bhuyo' 
stiti; ian me, bhagavan bravltv iti. 

2. He who meditates on ether as Brahman , he verily attains 
the worlds of ether and of light, unconfined and wide extending. 
As far as ether goes, so far he who meditates on ether as 
Brahman, has unlimited freedom. 'Venerable Sir, is there 
anything greater than ether?' 'Yes, there is something greater 
than ether.' 'Do, Venerable Sir, tell me that.' 

asambadhan: unconfined, also free from pressure and pain: 
sambddho’nyo'nyaplda tad-rahitan asambadhan. S. 


Section 13 
MEMORY 

1. smaro vd va akdidd bhuyah, tasmad yctdy api bahava aslran 
asmarantah, naiva te kamcana srnuyuh, na manviran, na 
vijdniran yadd vd va te smareyuh, atha Srnuyuh, atha manviran, 
atha vijdniran , smarena vai putran vijanati, smarena pasun: 
smaram ubassveti. 

1. Memory, verily, is more than ether, therefore if many 
assemble and if they have no memory, indeed they would not 
hear any one at all, they would not think, they would not 
understand. But surely, if they remember then they would hear, 
then they would think, then they would understand. Through 


misty 
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one’s sons; through i 

Memory is a quality of the inner organ, antah-karana-dharmah. 


ry one discerns one’s sons; through memory, one’s cattle 
Igditate on memory. 


*§L 


2. sa yah smarani brahmety updste, ydvat smarasya gatam, • 
tatrasya ya'thd kdma-cdro bhavati, yah smaram brahmety updste; 
astij bhagavah, smarad bhuya iti; smarad va va bhuyo’stiti; tan me, 
bhagavan, bravitv iti. 

2. He who meditates on memory as Brahman —as far as 
memory reaches, so far he has unlimited freedom, he who 
meditates on memory as Brahman. ‘Venerable Sir, is there 
anything greater than memory?' ‘Yes, there is something 
greater than memory/ 'Do, Venerable Sir, tell me that/ 


Section 14 
HOPE 

1. asd va- va smarad bhuyasi, d&eddho vai smaro mantran 
adhite karmdni kurute, putrdms ca pasums cecchate, imam ca 
lokam amum cecchate: diam upassveti . 

1. Hope, assuredly, is greater than memory. When kindled 
by hope, memory learns the sacred hymns, performs sacrifices, 
desires sons and cattle, desires this world and the other. 
Meditate on hope. 

a§a, craving, desire, tysnd, kdma S. 

dseddhah: d&d-iddha dsaydbhivardhitah, roused by hope. S. 

2. sa ya diam brahmety updste, aiaydsya sarve kdmah samr- 
dhyanti , amogha hdsyasiso bhavanti , ydvad dsaya gatam, tatrasya 
yatha kama~cdro bhavati,ya' asdm brahmety updste; asti , bhagavah, 
dsayd bhuya iti; dsaya va va bhuyo i stiti; tan me, bhagavan , 
bravitv iti" 

2. He who meditates on hope as Brahman, through hope all 
his desires are fulfilled, his prayers do not go in vain. As far 
as hope reaches, so far he has unlimited freedom, he who 
me d*lates on hope as Brahman . ‘Venerable Sir, is there anything 
greater than hope?' ‘Yes, there is something greater than hope/ 
Ho, Venerable Sir, tell me that/ 

dsisah: prayers, prdrthandh. 
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LIFE 

1. prano vd va asdya bhuydn, yathd vd ard nabhau samarpitdh y 
evam asmin prane sarvam samarpitam, prdnah prdnena ydti , 
prdnah prdnam dadati, prandya dadati, prano ha pita , prano 
niatd, prano bhrata, prdnah svasa, prdna dearyah , prano 
brahmanah. 

1. Life-breath, verily, is greater than hope. Even as the 
spokes are fastened in the hub, so on this life-breath all this 
is fastened. Life moves by the life-breath. Life-breath gives 
life, it gives (life) to a living creature. Life-breath is one's 
father, life-breath is one’s mother, life-breath is one's brother, 
life-breath is one's sister, life-breath is one's teacher, life- 
breath is the Brahmana. 

According to £ prana is the conscious self, prajhatman , which enters 
the body to reveal the whole variety of names and forms. 

2. sa yadi pitaram vd mataram vd bhrataram vd svasaramva 
acaryam vd brahmanam vd kimeid bhrsam iva pratyaha , dhik 
ivastvtty evainam dhuh, pitrha vai tvam asi y mdtrhd vai tvam asi, 
bhrdtrhd vai tvam asi , svasrhd vai tvam asi y acaryahd vai tvam asi, 
brahmanaha vai tvam asiti. 

2. If one answers unworthily to a father or a mother, or a 
brother or a sister, or a teacher or a Brahmana, people say to him, 
shame on you, verily, you are a slayer of your father, verily, 
you are a slayer of your mother, verily, you are a slayer of your 
brother, verily, you are a slayer of your sister, verily, _you are 
a slayer of your teacher, verily, you are a slayer of a Brahmana. 


bhyiam : ananurupam. 

3. aiha yady apy endn utkrdnta-prandn sulena samasam 
vyatisandahet naivainam bruyuh, pitrhdsiti , na mdirhdsiti, na 
bhrdtrhdsiti , na svasrhdslti , na acaryahasiti , na brdhmanahdsiti. 

3. But if, when the life breath has departed from them one 
shoves them together with a poker and burns up every bit of 
them, people would not say, 'you are a slayer of your father, 
nor ‘you are a slayer of your mother,' nor 'you are a slayer of 
your brother,' nor 'you are a slayer of your sister,' nor 'you 
are a slayer of your teacher,'nor 'you are a slayer of a Brahmana. 

utkrdnta-prandn: tyakta-dehdn . 4 



I 7* i. 


Chandogya Upanisad 


^ e importance of prana is brought out by positive and 
Proofs, anvaya-vyatirekdbhyam. S. # 



4 \ prano hy evaitdni sarvani bhavati, sa vd esa evam pasyan , 
evam manvanah, evam vijdnann ativadi bhavati , tarn ced bruyuh 
ativddydsiti, ativddy asmiti bruyat, napahnuvita. 

4. Life-breath is all this. Verily, he who sees this, thinks 
this, understands this, becomes an excellent speaker. Even if 
people should say to him, you are an excellent speaker, he 
should say, 'I am an excellent speaker.' He should not deny it. 

ativddin: He goes beyond all declarations made previously beginning 
with name and ending with hope, and realises that prana or the 
conscious self is Brahman. In M.U. III. 1. 4 an ativddin is contrasted 
with one who really knows the highest truth. 

In all this discussion Sanatkumara leads Narada step by step, 
tato bhuyah , until he obtains the experience of the absolutely great, 
which is^ undefined and unmeasured. As Narada seems to be satisfied 
with prana, and does not ask 'Is there anything greater than pranaV 
the teacher leads him on to a higher view in sections 16-26. He is an 
ativddin who passes beyond the empirical variety and grasps the 
metaphysical reality, yastu bhumakhyarii sarvdtikrantarii tattvarii 
par amartha-saty aril veda so'tivddUi. S. 


Section 16 
TRUTH 

1. esa tu vd ativadati yah satyenativadati ; so’ham, bhagavah , 
satyendiivaddniti; satyarii tv eva vijijhdsitavyam iti ; satyam, 
bhagavah, vijijhasa iti. 

1. But he, verily, speaks excellently, who speaks excellently 
of truth. ‘But I, Venerable Sir, would speak excellently of 
truth.' f But one must desire to understand the truth.' 'Venerable 
* ^ es ^ re to understand the truth.' 

1 vis :sena jridtmi iccheyarii tvatto'ham iti . 


Section 17 

TRUTH and understanding 
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i. Verily, when one understands, then he speaks the truth. 
One who does not understandMoes not speak the truth. Only 
he who understands speaks the truth. But one must desire to 
understand understanding. ‘Venerable Sir, I desire to under¬ 
stand understanding/ 

In his commentary £ distinguishes between the empirical truth 
(rupa-traya) and metaphysical truth {rupa-traya-vyatirekena para- 
mdrthatah ), between factual truth and ultimate significance. 


Section 18 


THOUGHT AND UNDERSTANDING 


i. yadd vai manute, atha vijandti, ndmatva vijandti, matvaiva 
vijandti, matis tv eva.vijijhasitavyeti ; matim, bhagavah, vijijndsa 
Hi. 

i. Verily, when one thinks, then he understands, one who 
does not think does not understand. Only he who thinks 
understands. But one must desire to understand thinking. 
‘Venerable Sir, I desire to understand thinking/ 

matir mananam , tarko mantavya-visaya adarah. £. 


Section 19 

FAITH 


1. yadd vai sraddhadhdti , atha manute. ndsraddhadhan 
manute , iraddhadhad eva manute , iraddhd tv eva vijijndsitavyeti; 
iraddham, bhagavah , vijijnasa iti. 

1. Verily, when one has faith, then he thinks. One who has 
not faith does not think. Only he who has faith thinks. But one 
must desire to understand faith. ‘Venerable Sir, I desire to 
understand faith/ 

dstikya-buddhih iraddhd . 5 : sense of religious reality. 
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Section 20 
STEADFASTNESS 


1. yadd vai nististhati f atha sraddadhdti, na*nististlian sradda - 
dhdti nististhann eva sraddadhdti, nisthd tv eva vijijnasitavyeti; 
nistham, bhagavah, vijijndsa iti. 

1. When one has steadfastness, then one has faith. One who 
has not steadfastness does not have faith. Only he who has 
steadfastness has faith. But one must desire to understand 
steadfastness. ‘Venerable Sir, I desire to understand stead¬ 
fastness/ 

nisthd: earnest attention to and service of the spiritual guide: 
gurti-susrusadis tatparatvam brahnia-vijhandya. S. 

See B.G. III. 3. 


Section 21 

ACTIVITY 

1. yadd vai karoty atha nististhati , ndkrtvd nististhati , krtvaiva 
nististhati , krtis tv eva vijijnasitavyeti; hrtim bhagavo vijijndsa 
Hi . 

1. When one is active, one has steadfastness. Without being 
active, one has not steadfastness. Only by activity does one 
have steadfastness. But one must desire to understand activity. 
‘Venerable Sir, I desire to understand activity/ 

activity: § refers to the duties of a student such as restramt of the 
senses, concentration of the mind: indriya-saniyama§ cittaikagra - 
ta-karanam ca . 


Section 22 
HAPPINESS 

1. yadd vai sukham labhate'tha karoti,. nasukham labdhva 
;?f. 0U \V ‘^ iani i Va fobdhvd karoti , sukham tv eva vijijhdsitavyam 
ttl, sukham, bhagavah, vijijndsa iti. 

x. en one obtains happiness, then one is active.,One who 
does not obtain happiness is not active. Only he -who obtains 
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-^Sappiness is active. But one must desire to understand happiness. 
‘Venerable Sir, I desire to understand happiness ’ 


Section 23 
THE INFINITE 


x. yo vai bhumd tat sukhani, nalpe sukham asti, bhumaiva 
sukham; bhumd tv eva vijijhdsitavya iti; bhumanam, bhagavah, 
vijijhdsa iti. 

1. The infinite is happiness. There is no happiness m any¬ 
thing small (finite). Only the infinite is happiness. But one 
must desire to understand the infinite. ‘Venerable Sir, I desire 
to understand the infinite.’ 

bhumd: grand, superlative, abundant, mahat niratisayam bahvlti. 
It is the highest that can be reached, the infinite. In the small 
there is no happiness. It produces craving, {ysna, which is the seed of 
sorrow, duhkha-bija. 

‘Thou hopest perhaps to subdue desire by the power of enjoyment, 
but thou wilt find it impossible for the eye to be satisfied with 
seeing or the ear to be filled with hearing. If all visible nature could 
pass in review before thee, what would it be but a vain vision. 
Imitation of Christ. 


Section 24 


THE INFINITE AND THE FINITE 

I. yatra nanyat pasyati nanyac chrnoti nanyad vijanati sa 
bhiima; atha yairanyat pasyati anyac chrnoti any ad vijanati tad 
alp am; yo vai bhiimd tad amrtam, atha yad alpam tan martyam, 
sa, bhagavah, kasmin pratisthita iti; sve mahimni, yadi vd na 
ntah ?• mniti 

1 Where one sees nothing else, hears nothing else, under¬ 
stands nothing else, that is the infinite. But where one sees 
something else, hears something else, understands something 
else, that is tile small (the finite). Verily, the infinite is the same 
as the immortal, the finite is the same as the mortal. ‘Venerab e 
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>n what is the infinite established?' 'On its own greatnebs'^^ 
hot even on greatness.' 


The empirical dualities are absent in the experience of the infinite: 
samsara-vyavaharo bhumni nasti. S. 

martyam: perishable, vindsi. §. All empirical objects are subject to 
the law of change. 

sve mahimni: on its own greatness, atmlye mahimni mdhdtmye 
vibhiitau . It is rooted in its own greatness while things which are 
in the region of the little, alpa, are rooted not in themselves but in 
others. 

yadi vd: If the question is taken in an ultimate sense, we cannot 
even say this, for the infinite cannot be established in anything else, 
not even on its own greatness, for it is aftratistha, andsrita . 

The last line reminds us of the Ndsadiya hymn of the R.V. where 
the expression of the highest certainty is followed by a misgiving 
that after all it may not be so. 


2. go-cdvam ilia mahimety acaksate, hasti-hiranyam ddsa- 
bhdryam, k$etrdny dyatandnitii nahant evani btavivii, bravinnti 
hovdcanyo hy anyasmin pratisthita iii. 

2. Here on earth people call cows and horses, elephants 
and gold, slaves and wives, fields and houses 'greatness. I do 
not speak thus, I do not speak thus,’ said he, ‘for in that case 
one thing is established in another.’ 


The infinite cannot be established in anything different from 
itself. _ _ _ 

Finite things are establishedinothers, anyo hi anyasmin pratistJutah. 
The doctrines of para-tantra and pratitya-samutpada are suggested by 
this passage. 


Section 25 

SELF-SENSE AND THE SELF 

1. sa ev'idhastat, sa uparistdt, sa paicat, sa purastat, sa 
daksinatah, sa nttaratah, sa evedam sarvam iti, aihdto’lianikdrddesa 
eva, aham evddhastdt, aham uparistdt, aham pascdt, aham purastat, 
aham daksinatah, aham nttaratah, aham evedam sarvam iti. 

Tl lat (infinite) indeed is below. It is above. It is behind. 
■” ls n front. It is to the south, it is to the north. It is indeed 
all tins (world). Now next, the instruction in regard to the 
self-sense. I, indeed, am below. I am above, I am behind, I 
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am in front. I am to the south, I am to the north; I, indeed, 
am all this (world). 



2. athdta dtmddesa eva dtmaivddhastat , dtmoparistdt, atma 
pascdt, atma purastat, atma daksinatah, atmottaratah , atmaivedam 
sarvam iti. sa vd esa evam pasyann evam manvdna evam vijdnann 
atma-ratir dima-krida atma-mithuna atmanandah . sa svardd 
bhavati, tasya sarvesu lokesu kama-caro bhavati y aiha yc'nyathdto 
viduh , anya-rajanas te ksayya-loka bhavanti. tesdm sarvesu 
lokesv akama-caro bhavati . 

2. Now next the instruction in regard to the self. The self 
indeed is below. The self is above. The self is behind. The self 
is in front. The self is to the south. The self is to the north. 
The self, indeed, is all this (world). Verily, he who sees this, 
who thinks this, who understands this, he has pleasure in the 
self, he has delight in the self, he has union in the self, he has 
joy in the self; he is independent (self-ruler); he has unlimited 
freedom in all worlds. But they who think differently from this 
are dependent on others (have others for their rulers). They have 
(live in) perishable worlds. In all worlds they cannot move at 
all (have no freedom). 

pa&cat: behind, or to the west. 
purastat: in front or to the east. 

The knowers are self-governing, autonomous (sva-rdj)', the non- 
knowers are heteronomous, subject to others (anya-rdj). 


Section 26 

THE PRIMACY OF SELF 

i. tasya ha vd etasyaivam paiyatah , evam manvanasya , evam 
vijanata dtmatah prdnah , dtmata asd y atmatah smarah, dtmata 
ahdiah y dtmatas tejah , dtmata apah y dtmata dvirbhdva-tirobhdvau 
dtmato’nnam aimato balam y atmato vijndnam , atmato dhyanam , 
aimatai ciltam, dtmatah samkalpah y atmato manah , atmato vak y 
atmato ndma y atmato mantrah , dtmatah karmdni , dlmata evedam 
sarvam iti. 

1. For him who sees this, who thinks this and who under¬ 
stands this, life-breath springs from the self, hope from the 
self, memory fiom the self, ether from the self, heat from the 
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M ater from the self, appearance and disappearance fro 
e¥elf, food from the self, strength from the self, understanding 
from the self, meditation from the self, thought from the self, 
determination from the self, mind from the self, speech from 
the self, name from the self, sacred hymns from the self, (sacred) 
works from the self, indeed all this (world) from the self. 


4st 

roikJJ^ 


All these, life-breath, hope, memory, etc., which were traced to 
the real, sat , are now traced to the self, as the real and the self, sat and 
dtman are one. 


2 . tad esa slokah: 

na paiyo mrtyum pasyati , 
na rogarii nota duhkhatdm; 
sarvani ha pasyah paiyati , 
sarvam dpnoti sarvasah. 
iti. 

sa ekadha bhavati, tridhd bhavati , pancadha 
saptadha navadha caiva punas caikadasah^ smrtah, 
iatam ca daia caikas ca sahasrdni ca vimsatih 
dhara-iuddhaii sattva-Suddhih, sattva-suddhau dhruvd smrtih, smrti- 
lambhe sarva-granthinam v ipramoks ah', tasmai mv dt tarkasaydya 
tamasah pdram darsayati bhagavdn sanatkunidrah : tani skanda 
ity dcaksate, tarn skanda ity acaksate. 

2. On this there is the following verse. 

He who sees this does not see death nor illness nor any sorrow. 
He who sees this sees everything and obtains everything 
everywhere. 

He is one, becomes threefold, fivefold, sevenfold and also 
ninefold. Then again he is called the elevenfold, also a hundred 
and elevenfold and also twenty-thousand fold. 

When nourishment is pure, nature is pure. When nature is 
pure, memory becomes firm. When memory remains firm, 
there is release from all knots of the heart. To such a one who 
has his stains wiped away, the venerable Sanatkumara shows 
the further shore of darkness. Him they call Skanda, yea, him 
they call Skanda. 

He who sees this, pasyo yathokta-darsl vidvdn . £. 

One—He is one before creation, prdk sYsfi-pYa.bhedad ekculhaiva• 
The various numbers, three, five, seven, nine, etc., are intended to 
show the endless variety of manifestations after creation: 
SMhstndhadi-bhedair ananta-bheda-prakC'.ro bhavati systi-kdle. S. 

See Maitri V. 2. 
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sattva-suddhi: nature is pure. The reference, according to S, is to the 
inner organ, antahkaranasya sattvasya suddhir nairmcilyam bkavati. 

Sanatkumara is said to be ‘ bhagavdn / as he conforms to the 
definition quoted by 6. 

ntpatiim pralayam caiva bhutanam dgatim gahm 
vetti vidydm avidydm ca sa vdcyo bhagavdn iti. 

Sanatkumara points out that spiritual freedom is the basis of all 
action. We reach it by stages. The vision of the Divine, the Infinite, 
gives us happiness. Other things which fall short of it are of little 
consequence. The self, atnian, is the source of all things, whatsoever, 
hope, memory, space, light and water. It is the source of all power, 
all knowledge, all happiness. 
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CHAPTER VIII 


CONCERNING THE NATURE OF THE 


SELF 



Section i 

the universal self within the heart 

AND IN THE WORLD 


x. harih, awn. atha yad idam asmin brahma-pure daharam 
pujiaankam vesma, daharo’sminn antardkasah, tasminyad antah, 
iad anvestavyam, tad vd vci vijijndsitavyam. 

i. Harih, awn. Now, here in this city of Brahman is an abode, 
a small lotus flower; within it is a small space. What is within 
that should be sought, for that, assuredly, is what one should 
desire to understand. 


daharam: alpam , small, g. 

pundarlkam: pundanka-sadrsam, like a lotus. g. 

rahma-pure: ianre , in the body. g. The body is deva-sadana or the 
temple of God. 

hensi ^ S ^ a ^ am: sdksat-karamyam, made an object of direct appre- 


J n , “troducmg this chapter S points out that the speculative 
VI1 ' whlch establishes the identity of our self with 
he highest self is too much for ordinary people who are inclined to 
assume that the metaphysical reality which is free from all deter- 
aS - g ?;° d non-being: dig-desa-guna-gati-phala-bheda 
in ya™hi paramarthasad advayam brahma manda-buddhindm asad iva 
patibhati. Pure being, devoid of all determinations, is often in 
estern thought mistaken for non-being (asat). Cp. Hegel’s criticism 
01 Spinoza s substance. 

As ordinary people find it difficult to conceive of the Real as out 
wifh aC * e they are taught to think of it as an object endowed 

ledp 1 c i u alities, living in the world and the human self. This know- 
ge is to serve as a preparation for the higher knowledge. 


p u ,'i iay l\ c ? Li bhiiyuh, yad idam asmin brahma-pure daharam 
vidv^,™ ve ^ ma > daharo' sminn antardkasah , kith tad atra 
y u t yad anvestavyam , yad vd va vijijndsitavyam iti . 

Brah m T the J sllould sa y to him, with regard to this city of 
space the a, ' orle and the small lotus flower and the small 

that asl tnn that, what is there that should be sought for, or 
redly, one should desire to understand? 

The * 

m Plication is that there is nothing there which one has to 



The Principal Upanisads 


VIII. 


s^rch out or understand: him tad atra vidyate na kin cana vidyata 
ity abhiprayah. 5 . 




3. sa bruyat: ydvan va ayam dkasah, tdvan eso’ntarhrdaya 
akasah. nbhe asmin dydva-prthivi ' antar eva samahite , ubhdv 
agnis’ca vdyui ca suryd-candramasdv ubhau , vidyun naksatrani 
yac cdsyehasti yac ca ndsti sarvarh tad asmin samahitam iti . 

3. He should say, as far, verily, as this (world) space extends, 
so far extends the space within the heart. Within it, indeed, are 
contained both heaven and earth, both fire and air, both sun 
and moon, lightning and the stars. Whatever there is of him in 
this world and whatever is not, all that is contained within it. 


The individual is to be regarded as the world in miniature. The 
Hvorld is the individual writ large. 

In Buddhist thought alaya-vijndna is the receptacle of all the latent 
possibilities of existence. hyd-akasa answers to the alaya-vijndna. 
When the concrete manifestations are overcome by decay and 
death, their types are not destroyed along with them. The desires 
out of which they arise are preserved in the hyd-dkdsa. 
what is not: What is no longer or not yet, the past and the future. 


4. tarn ced bruyuh, asmims’ced idam brahma-pure sarvam 
samahitam sarvani ca bhutdni sarve ca kdmah yadaitaj jard 
vapnoti pradhvamsate va, kim tato'tisisyata iti . 

4. If they should say to him, if, within this city of Brahma, 
is contained all (that exists), all beings and all desires, then 
what is left of it when old age overtakes it or when it perishes? 


5. sa bruyat; ndsya jarayaitaj jlryati, na vadheyidsya hanyate . 
etat satyam brahma-pur am asmin kamdh samahitdh. esa dtmd- 
pahata-pdpma vijaro vimrlyur viioko vijighatso’pipdsah, sat- 
ya-kamah satya-samkalpah, yathd hy eveha prajd anvaviianti 
yaihdnu£dsanam y yam yam antam abhikdma bhavanti yam 
janapadaniy yam ksetra-bhagam , tarn tarn evopajivanti. 

5. He should say, it (the self within) does not age with old 
age, it is not killed by the killing (of the body). That (and not 
the body) is the real city of Brahma. In it desires are contained. 
It is the self free from sin, free from old age, free from death, 
free from sorrow, free from hunger, free from thirst, whose 
desire is the real, whose thought is the real. For, just as here 
on earth people follow in obedience' to command (as they are 
commanded), of whatever object they are desirous, be it a 
country or a part of a field, on that they live dependent. 

h Our desires condition our future. 
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tad yathclia karma-jito lokah ksiyate, evam evdmutra pun - 
ya-jito lokah ksiyate. tad ya ihatmanam ananuvidya vrajanty 
e ams ca saiyan - kaman , tesam sarvesu lokesv akama-caro bhavati. 
a ia ya ihatmanam anuvidya vrajanty etdms ca satydn kaman 
tesam sarvesu lokesu kdma-cdro bhavati. 

6 ; As here on earth the world which is earned by work 
perishes, even so there the world which is earned by merit 
(derived from the performance of sacrifices) perishes. Those who 
depart hence without having found here the self and those real 
desires, for them there is no freedom in all the worlds. But 
those who depart hence, having found here the self and those 
real desires—for them in all worlds there is freedom. 




akdma-caro'svatantrata. £. 

kama-cdro bhavati: rdjha iva sarvabhaumasyekaloke: He has like a 
King complete sovereignty in the world. S. 'Seeing the self im¬ 
partially in all beings and all beings in the self, the atma-ydji obtains 
autonomy/ Manu XII. 91; see also B.G. VI. 29. 


Section 2 

DIFFERENT FUTURE WORLDS 

1. sa yadi pitr-loka-kamo bhavati . samkalpad evdsya pitarah 
samuttisthanti, tena pitr lokena sampanno mahiyatc. 

1. If he becomes desirous of the world of the fathers, by 
his mere thought, fathers arise. Possessed of the world of 
fathers he is happy. 

Out of these kdmas or desires, out of sanikalpas or formative 
endencies, the desired spheres are fashioned. 
nta tiyute; pujyate vardhate vd mahimdnam anubhavati. £. 

2. athayadi mair-loka-kamo bhavati , samkalpad evdsya mdtarah 
nia hsthanti, tena mdtr-lokcna sampanno mahiyate . 

k n< ^ S ° ^ * ie becomes desirous of the world of mothers, 

m * s tn ^ re thought^ mothers arise. Possessed of that world of 
mothers he is happy. 

b hr at ami . bhratr-loka-kamo bhavati , samkalpad evdsya 

o A n 'i s .a™ u tti?fhanti } tena bhrdtr-lokcna sampanno mahiyate. 

1 he becomes desirous of the world of brothers, out 
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~oi his mere thought brothers arise. Possessed of that world 
of brothers he is happy. 


4. atha yadi svasr-loka-kdmo bhavati, samkalpad evasya 
svasarah samuttisthanti, tend svasr-lokena sampanno mahiyate. 

4. And if he becomes desirous of the world of sisters, out of 
his mere thought, sisters arise. Possessed of that world of sisters 
he is happy. 


5. atha yadi sakhi-loka-kamo bhavati, samkalpad evasya sak- 
hdyah samuttisthanti: tena sakhi-lokena sampanno mahiyate. 

5. And if hie becomes desirous of-the world of friends, out 
of his mere thought, friends arise. Possessed of that world of 
friends he is happy. 

6. atha yadi gandha-mdlya-loka-kamo bhavati samkalpad 
evasya gandhamalye samuttisthatah, tena gandha-malya-lokena 
sampanno mahiyate. 

6 . And if he becomes desirous of the world of perfumes and 
garlands, out of his mere thought, perfumes and garlands arise. 
Possessed of that world of perfumes and garlands he is happy. 


7. atha yadi anna-pana-loka-kdmo bhavati, samkalpad evasyan¬ 
na-pane samuttisthatah, tena anna-pana-lokena sampanno mahi- 
yate. 

7. And if he becomes desirous of tlie world of food and drink, 
out of his mere thought, food and drink arise. Possessed of 
that world of food and drink he is happy. 

8. atha yadi gita-vddita-loka-kdmo bhavati, samkalpad evasya 
gita-vddite samuttisthatah , tena gita-vadita-lokena sampanno 
mahiyate. 

8. And if he becomes desirous of the world of song and music, 
out of his mere thought, song and music arise. Possessed of 
that world of song and music he is happy. 

9. atha yadi stri-loka-kdmo bhavati, samkalpad evasya stviyah 
samuttisthanti, tena stn-iokena sampanno mahiyate . 

9. And if he becomes desirous of the. world of women, out 
of his mere thought, women arise. Possessed of that world of 
women he is happy. 

. 10. yam yam antam abhikdmo bhavati, yam kdmam kdmayate , 

so’sya samkalpad eva samuttisphati, tena sampanno mahiyate . 
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whatever object he becomes desirous, whatever desire 
le desires, out of his mere thought it arises. Possessed of it he 
is happy. 

antam: object, pradesam. S. 


Section 3 


THE SPACE WITHIN THE HEART 

i. ta ime satydh kamah anrtdpidhdnah , tesdm satydnam satdm 
anrtam apidhdnam: yo yo hy asyetahpraiti, na iam iha darsandya 
labhatc. 

*i. These same are true desires, with a covering of what is 
false. Although the desires are true there is a covering that 
is false. For whosoever of one's (fellows) departs hence, one 
does not get him (back) to see here. 


2. atha ye cdsyefui jwa ye ca prctd ycio cdnyad icchan na 
labhatc, sarvam tad atra gatva vindate, atra hi asyaite satydh 
kamah anrtdpidhdnah, tad yathapi hiranya-nidhim nihitam 
aksetrajhd upary upari sahcaranto na vindeyuh, evam evemah 
sarvahprajd ahar ahar gacchantya etam brahma-lokarn na vindanti, 
anrtena hi pratyudhah. 

2. But those of one's (fellows) whether they are alive or 
whether they have departed and whatever else one desires but 
does not get, all this one finds by going in there (into one's 
own self); for here, indeed, are those true desires of his with 
a covering of what is false. Just as those who do not know 
the field walk again and again over the hidden treasure of 
gold and do not find it, even so all creatures here go day after 
day into the Brahma-world and yet do not find it, for they aie 
carried away by untruth. 


' All desires find their fulfilment in the self. The city of Brahma is 
Wl \F ln one's heart where we can possess all our desires. 

^ vve daily get into the Brahma-world while we are asleep: hrdaya- 
“swiyam brahma-lokam ahar ahah ■bratvaham gacchantyo’pi susuita- 
anrter V .\ ndanti na la Mante 

vtimu / alseho °d' Ramanuja interprets fta to mean disinterested 
work' P hala ~ kirnan *~ ra hito-karma and anrta as its opposite, selfish 
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satya and anyta are not two coexistent factors but two alternative 
manifestations of a common factor of the hyd-akasa or vijhdna, its 
two orientations upward and downward. 


3. sa vd esa atma hrdi, tasyaitad evci niruktam hrdy ayam iti, 
tasmadd hrdayam, ahar ahar vd evam-vit svargam lokam eti. 

3. Veriiy, that self is (abides) in the heart. Of it the 
etymological explanation is this. This one is in the heart, 
thereof it is the heart. He who knows this goes day by day 
into the heavenly world. 


In deep sleep one gets into the Brahman of the heart. One has to 
realise the self in one’s heart, hydaya-ndma nirvacana prasiddhydpi 
sva-hydaya dtmety avagantavyam. £. 


4. atha ya esa samprasddo’smdc-chanrdt samutthdya param 
jyotir upasampadya svena rupendbhinispadyate, esa atmeti 
hovdca, etad amrtam abhayam, etad brahmeti; tasya ha vd etasya 
brahmano nama satyam iti. 

4. Now that serene being, rising out of this body, and 
reaching the highest light appears in his own form. He is the 
self, said he (when asked by the pupils). That is the immortal, 
the fearless. That is Brahman. Verily, the name of that Brahman 
is the True. 

sarirdt samutthdya: rising out of the body, giving up the notion of 
the identity of the self with the body : sarirdtma-bhavanam pant- 
yajyety arthah. S. 

5. tdni ha vd etdni trtny aksardni sat-ti-yam Hi; tad yat sat 
tad amrtam, atha yat ti tan martyam, atha yad yam tenobhe 
yacchati yad anenobhe yacchati tasmdd yam, ahar ahar vd evam 

vit svargam lokam eti. . 

5. Verily, these are the three syllables sat, ti, yam. the sat, 
that is the immortal. The ti, that is the mortal. The yam, with 
it one holds the two together. Because with it one holds the 
two together therefore it is yam. He who knows this goes day 
by day into the heavenly world. 

For another explanation of the word satyam, see B.U. V. 5 - *• 
yacchati: holds together, yamayati, niyamayati, vaPuiaroli. S. - he 
eternal and the temporal are bound together. There is no suggestion 
that the mortal is illusory. 
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Section 4 

LIFE BEYOND 



1. atha ya dtma, sa setur vidhrtir esdrii lokdndm asambhedaya 
naitam setum ahoratre taratah, na jara na mrtyur na &oko na 
sukrtam, na duskrtam, sarve papmdno ’to nivartante , apahata- 
papmd hy esa brahma-lokah. 

1. Now the self is the bridge, the (separating) boundary for 
keeping these worlds apart. Over that bridge day and night 
do not cross, nor old age nor death, nor sorrow, nor well-doing 
nor ill-doing. All evils turn back from it for the Brahma-world 
is freed from evil. 


See Katha III. 2, M.U. II. 2. 5. 

Day and night are the factors of time, the determinants of the 
mortality of all things under the sun. 

2. tasmdd vd etam setum tirtvandhah sann anandho bhavati , 
viddhah sann aviddho bhavati , upatdpi sann anupatapi bhavati. 
tasmdd vd etam setum tirtvapi naktam ahar evabhinispadyate , 
sakrd vibhdto hy evaisa brahma-lokah. 

2. Therefore, veriiy, on crossing that bridge, if one is blind 
he becomes no longer blind, if wounded, he becomes no longer 
wounded, if afflicted he becomes no longer afflicted. Therefore, 
verily, on crossing that bridge, night appears even as day for 
that Brahma-world is ever-illumined. 

See III. 11. 3. 

When one crosses the bridge and gets to the other shore, the 
troubles of the world cease. Ec.khart says: 'There neither virtue nor 
vice ever entered in/ , 

sak?d vibhatah: ever-illumined, sadd vibhdtah, sadaikariipah. 

3 - tad ya evaitam brahma-lokam brahniacaryenanuvindanti, 
tesdm evaisa brahma-lokah,tesam sarvesu lokesu kama-carobhavati, 

3 » But only they find that Brahma-world who practise the 
disciplined life of a student of sacred knowledge; only they 
possess that Brahma-world. For them there is unlimited freedom 
m all worlds. 
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Section 5 

IMPORTANCE OF. BRAHMACARYA 


1. atha yad yajha ity acaksate brahmacaryam eva tat , brahma - 
caryena. hy eva yo jhcCtd tarn vindate atha yad istam ity acaksate, 
brahmacaryam eva tat , brahmacaryena hy evestvatmdnam anu- 
vindate. 

1. Now, what people call sacrifice is really the disciplined 
life of a student of sacred knowledge. Only by the disciplined 
life of a student of sacred knowledge does he who knows obtain 
that (world). Now what people call ‘What has been sacrificed' 
is really the disciplined life of a student of sacred knowledge, 
for only by sacrificing with the disciplined life of a student of 
sacred knowledge does one obtain the self. 


2. atha yat sattrdyanam ity acaksate brahmacaryam eva tat , 
brahmacaryena hy eva sata atmanas tranam vindate. atha yan 
maunam ity acaksate brahmacaryam eva tat , brahmacaryena hy 
evatmanam anuvidya mannte. 

2. Now what people call the protracted sacrifice {sattr¬ 
dyanam) is really the disciplined life of a student of sacred 
knowledge. Only by the disciplined life of a student of sacred 
knowledge does one obtain the protection of the real self. Now 
what people call the vow of silence is really the disciplined life 
of a student of saxred knowledge, for only by finding out the 
self through the disciplined life of a student of sacred know¬ 
ledge does one (really) meditate. 

protection . of the self: satah parasmdd atmana atmanas tranam rak- 
sanam. 

manute: dhydyati. 5 . 


3. atha yad anaiakdyanam ity acaksate brahmacaryam eva tat , 
esa hy dtmd na nasyati yam brahmacaryenanuvindate; atha yad 
aranydyanam ity acaksate brahmacaryam eva tat. tad aras’ ca 
ha vai nyas cdrnavau brahma-loke trtiyasyam ito divi , tad air am 
madiyam sarah , tad ahatthah soma-savanah , tad apardjitd pur 
brahrnanah , prabhuvimitam hiranmayam. 

3. Now what people call a course of fasting is really the 
disciplined life of a student of sacred knowledge, for the self 
which one finds by the disciplined life of a student of sacred 
knowledge does not perish. Now what people call the life of 
a hermit is really the disciplined life of a student of sacred 
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ledge. Verily, ara and nya are the two seas in the Brahma- 
world in the third heaven from here. And there is the lake 
Airammadiya and there the tree showering Soma , there is the 
city of Brahman Aparajita and the golden hall built by the 
Lord. 


anasakdyanam: a course of fasting. It may also mean entrance 
into the unperishing, a-nasaka-ayana. _ ...... 

In the K.U. I. 3, the sea is called ara ; according to S, aparajita is 
not a city but a resting-place, dyatana . 

This section advocates not only the need for brahniacarya but 
also the equivalence of certain sacrifices to brahniacarya. This 
equivalence is established by ingenious etymological explanations. 
Yajna or ‘ sacrifice * andyo jhatd * he who knows * have a certain simi¬ 
larity. Similarly ista, another kind of sacrifice, has something in 
common with esana or 'search.’ 

sattrdyana with sat , the true and tray ana or protection, mauna silence 
with manana , meditation, andsakdyana with the unperishing from 
nas to perish, arany ayana with ara and nya , the two seas which are 
said to exist in the world of Brahma. 


4. tad ya evaitdv arum ca nyam carnavau brahma-loke brahma- 
caryendnuvindanti, tesdm evaisa brahma-lokah tesam sarvesu 
lokesu hama-caro bhavati . 

4. Only they who find the two seas Ara and Nya in the 
Brahma-world through the disciplined life of a student of sacred 
knowledge, only they possess the Brahma-world. In all the 
worlds they possess unlimited freedom. 


All these fulfilled desires mentioned in sections 2-5 are real at 
their own level. They are not to be dismissed, as false or unreal. Even 
dreams are unreal only in relation to what we se,e when we axe 
awake. What we see in waking experience is not altogether unreal 
for it is based on the real. 


Section 6 

COURSE AFTER DEATH 

I. atha yd et.d hrdayasya nadyas, tdh pihgalasyanimrias 
Hmanti, inklasya nilasya pitasya lohitasyeti , asan vd ddityah 
pmgalah , esa iuklah , esa nttah , esa pitah , esa lohitah . 

1. Now as for these arteries ’ (channels) of the heart, they 
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isist of a fine substance which is reddish-brown, white, blue, 
yellow and red. Verily, the sun yonder is reddish-brown, he is 
white, he is blue, he is yellow, he is red. 


2 . tad yathd malidpatha atata uhhau gramau gacchatimam 
camum ca y evam evaita adityasya raimaya uhhau lokau gac- 
chantTmam camum ca; amusmad adityat pratayante ta dsu nddisu 
srptdh, abhyo nddibhyah pratayante te’musminn dditye srptah. 

2. Even as a great extending highway runs between two 
villages, this one and that yonder, even so these rays of the sun 
go to both these worlds, this one and that yonder. They start 
from the yonder sun and enter into these arteries. They start 
from these arteries and enter into the yonder sun. 


3. tad yatraitat suptah samastah samprasannah svapnam na 
vijdnati dsu tadd nddisu srpto bhavati, tarn na kascana pdpmd 
sprsati , tejasa hi tadd sampanno bhavati . 

3. And when one is thus sound asleep, composed, serene (so 
that) he knows no dream, then he has entered into these 
channels; so no evil touches him for then he has obtained the 
light (of the sun). 

samastah: composed, upasaihliiia-sarva-karana-vYttih. £. 
samprasannah: serene, bdhya-visaya-samparka-janita-kdlusydbhavdt 
samyak prasannah samprasannah . S. 
svapnam: dream, visayakarabhasam manasam. 
tejas: light, saura-tejah: The light of the sun. £. 

No evil touches him because he gets into his own nature: sva-rupa- 
vasthitatvat . dehendriya-visistarii hi sukha-duhkha-kdrya-praddnena 
pdpmd sprsatiti na tu saisampannam sva-rupdvastham. S. 

4. atha yairaitad abalimdnam nito bhavati , tarn abhita asina 
dhuh jandsi mam , jdndsi mam , iti; sa yavad asmacchanrad 
anutkrdnio bhavati , tdvaj janati . 

4. And now, when one thus becomes weak (falls ill), those 
who sit around him say, Do you know me ? Do 3'ou know me ? 
As long as he has not departed from this body, he knows them. 

5. atha yatraitad asmacchanrad utkramati , athaitair eva 
rasmibhir urdhvam dkramale, sa aum iti vd ha ul vd miyate. 
sa ydvat ksipyen rnanah , tavad adityam gacchati. clad vai khalu 
loka-dvdram vidusdm prapadanam , nirodho’vidusdm. 

5. But when he thus departs from this body, then he goes 
upwards by these very rays or he goes up with the thought of 
aum . As his mind is failing, he goes to the sun. That, verily, 
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- ^gateway of the world, an entering in for the knowers 
a shutting out for the non-knowers. 


niiiri 1 1 mana l i: As his mind is failing: sometimes rendered 'as 
t , y a ? could direct his mind to it’: ydvatd kdlena manasah 
. • Pp '- 1 s y^ tavata kdlenadityam gacchati, ksipram gacchatitv artho na 
tu tavataiva kdleneti vivaksitam. g. 

6. tad esa slokah: 

satam caika ca hrdayasya nadyah 

tdsdm murdhdnam abhinihsrtaikd 

tayordhvain dyann amrtatvam eti 

visvanii anya utkramane bhavanti, utkramane bhavanti. 

6. On this there is this verse. 

A hundred and one are the arteries of the heart, one of them 
leads up to the crown of the head. Going upward through that, 
one becomes immortal: the others serve for going in various 
other directions, for going in various other directions. . 

See Katha II. 3. 6. 


Section 7 

PRAJA-PATI’S INSTRUCTION TO INDRA CONCERNING 
THE REAL SELF 


1 - ya dtmd apahata-pdpmd vijaro vimrtyur visoko vijighatso’ 
pipasah satya-kdmah satya-samkalpah, so’nvcstavyah, so vijijhasi- 
tpvyah sa sarvdms ca lokdn apnoti sarvdmi ca human, yas tam 
a hndnam anuvidya vijanati: iti ha prajd-patir uvaca. 

The self whiqh is free from evil, free from old age, free 
. lorn death, free from grief, free from hunger and thirst, whose 
csire is . the real, whose thought is the real, he should be 
u ught, him one should desire to understand. He who has found 
ah w h° understands that self, he obtains all worlds and 
desires. Thus spoke Prajd-pati. 


dhn~ ta ^ hobhaye devdsura anububudhirc: tc hocuh; hanta tam 
dpnot ^ n an vicchama, yam dtmanam anviyya sarvdms ca lokdn 
virocan a , rv ^^ ca kdmdn iti; indro haiva dcvdndm abhipravavraja, 
ti-sak ;'° ^andm. tau ha samvidandv eva samit-pani praja-pa- 
0 djagniatuh, 

-he gods and the demons both heard it and said, 'Well, 
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6 1 us seek that self, the self by seeking whom one obtains all 
worlds and all desires.’ Then Indra from among the gods went 
forth unto him and Virocana from among the demons. Then 
without communicating with each other, the two came into 
the presence of Praja-pati, fuel in hand. 


fuel in hand: it is the custom for pupils approaching the master. 

3. tau ha dvdtrimsatam varsani brahmacaryam usatuh: tau ha 
prajd-patir uvaca, kirn icchantdv avastam iti. tau hocatuh, ya 
dtmapahatapdpmd vijaro vimrtyur visoko vijighatso’pipasah 
satya-kdmah satya-samkalpah so’nvestavyah-sa vijijnasitavyah, sa 
sarvams ca lokan dpnoti sarvams ca kdmdn, yas tarn dtmanam 
anuvidya vijdnati iti bhagavato vaco vedayante. tarn icchantdv 
avastam iti. 

3. For thirty-two years, the two lived there the disciplined 
life of a student of sacred knowledge. Then Praja-pati asked 
them, ‘Desiring what have you been living?' The two said, 
'The self which is free from evil, free from old age, free from 
death, free from grief, free from hunger and thirst, whose desire 
is the real, whose thought is the real. He should be sought, 
him one should desire to understand.. He who has found out, 
he who understands that self he obtains all worlds and all 
desires.’ These people declare to be your word, Venerable Sir, 
desiring him we have been living. 

4. tau ha prajdpatir uvaca, ya eso’ksini puruso drsyata esa 
dtmeti hovaca, ctad anirtam abhayam etad brahmeti', atha yo’yam, 
bhagavah, apsu parikhydyate yascayam ddarse katama esa iti 
esa u evaisu sarvesv antesu parikhydyate iti hovaca. 

4. Praja-pati said to the two, ‘The person that is seen ip the 
eye, that is the self,' said he. ‘That is the immortal, the fearless. 
That is Brahman.’ ‘But, Venerable Sir, he who is perceived in 
water and in a mirror, who is he?’ He replied, ‘The same one, 
indeed, is perceived in all these.’ 


While Praja-pati means by the self the subject of all seeing, Indra 
and Virocana mistake the self for the person that is seen, not the 
person that sees. See Yoga Sutra II. 6. The person seen in the eye 
is the figure imaged in the eye, and they ask whether the image 
that is seen in the water and in the mirror is the self. At this stage 
the pupils confuse the true self with the body. 
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THE BODILY SELF 

i. uda-sarava dtmdnam aveksya yad aimano na vijdnithah, tan 
me prabrutam iti. tau hoda-sarave ’veksdrhcakrdte. tau ha praja- 
patir uvdca: him pasyatha iti; tau liocatuh , sarvam evedam avdm, 
bhagavah, dtmdnampasydva,dlomabhya a nakhebhyahpratirupam 
iti. 

1. Look at your self in a pan of water and whatever you do 
not understand of the self, tell me. Then the two looked in 
a pan of water. Then Praja-pati said to the two, 'What do you 
see?’ Then the two said, ‘We both see the self thus altogether, 
Venerable Sir, a picture even to the very hairs and nails/ 

The body is subject to change and cannot therefore be the self 
which is said to be unchanging: loma-nakhadivac chanrasyapy 
dgamdpdyitvam siddham. S. 

2. tau ha praja-patir uvdca, sddhv alahkrtau suvasanau 
pariskrtau bhutvoda-sarave' vekscthdm iti. tau ha sddhv alahkrtau 
suvasanau pariskrtau bhiitvoda-sdrave 1 veksdhi cakrdte. tau ha 
praja-patir uvdca: kirn paiyatha iti. 

2. Then Praja-pati said to the two, after you have well 
adorned yourselves, put on your best clothes, make yourselves 
tidy, look into the pan of water. Then the two adorned them¬ 
selves well, put on their best clothes and made themselves tidy 
and looked into the pan of water. Then Praja-pati said to the 
two, ‘What do you see?' 

This illustration points out that bodily changes are as external to 
the true self as clothes and ornaments are. They belong to the not- 
self, andtman . 


3- tau hocatuh, yathaivedam dvdm, bhagavah, sddhv alahkrtau 
st j va ^ a ^ au pariskrtau svah , evam evemau , bhagavah , sddhv 
'ahhnv v^ s j iva ^ a} uiu pariskrtdv iti; esdtmeti hovdca , etad amrtam, 
^ "rjhpV^ ® ra } ime ti' tau ha sdnta-hrdayau pravavrajatuh. 
with mir kJT J llst as we are > Venerable Sir, well adorned, 
Sir wpii ,, clothes and tid\ , thus we see both these, Venerable 
self ' saidh^T^/^k °l ur best clothes and tidy/ ‘That is the 

Thev both w ls the i mmor tal, the fearless, that is Brahman . 1 
mey both went away with a tranquil heart. 


4. tau hdnvikyya praja-patir uvacti, anupalabhydtmdnam 
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.^mtanuvidya vrajatah. yatara etad upanisado bhavisyanti devd 
vd asura va, te pardbhavisyantiti. sa ha santa-hrdaya eva virocano’ 
suran jagdma. tebhyo haitdm upanisadam provdca } dtmaivcha 
mahayyah atma paricavyah , atmdnam evaiha mahayann atmdnam 
paricarann ubhau lokav dpnotimdm cdmum ccti. 

4. Then Praja-pati looked at them and said, they go away 
without having perceived, without having known the self. 
Whosoever will follow such a doctrine, be they gods or demons 
they shall perish. Then Virocana with a tranquil heart went 
to the demons and declared that doctrine, one's (bodily) self 
is to be made happy here, one's (bodily) self is to be served. 
He who makes his own self happy here and he who serves his * 
own self, he obtains both worlds, this world and the yonder. 

5. tasmdd apy adyaihadadanam asraddadhdnam ayajamanam 
ahuh , dsuro bateti; asurdnam hy esopanisat pretasya sariram 
bhiksaya vasanenalahkareneti samskurvanti, etena hy amum lokam 
iesyanto many ante. 

5. Therefore even here they say of one who is not a giver, 
.who has no faith, who does not offer sacrifices, that he is a 
demon, for this is the doctrine of the demons. They adorn the 
body of the deceased with what they have begged, with clothes 
and with ornaments, and think that thereby they will win the 
yonder world. 

bhiksaya: with perfumes, flowers, etc., which they have begged: 
gandha-mdlydnnddi-laksanayd. 


Section 9 

INDRA FEELS THE INADEQUACY OF THE 
PHYSICAL THEORY 


1. atha hcndro’prapyaiva devdn etad bhayam dadctrsa , yathaiva 
khaiv ayam asmin sarire sddhvalahkrte sddhv alahkrto bhavati , 
suvasane suvasanah , pariskrie pariskrtah , evam evdyam asminn 
andhcndho bhavati , srame srdmah, parivrkne parivrknah; asyaiva 
sarirasya ndiam anv esanasyati, ndham air a bhogyani pasyamiti. 

^ 1. But Indra, even before reacliiug the gods saw this danger. 
Even as this self (the bodily self) is w T ell adorned when this 
body is well adorned, well dressed when the body is well 
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sed, tidy when the body is tidy, that self will also be blind 
when the body is blind, lame when the body is lame, crippled 
when the body is crippled. It perishes immediately when the 
body perishes. I see no good in this. 


srdmah: one-eyed, eka-netra. S. 

bhogyam: good, literally what is enjoyable. 

2. sa samit, pdnih punar eyaya , tarn ha prajd-patir uvaca , 
maghavan, yac chdnta-hrdayah prdvrdjih sdrdharii virocanena , kirn 
icchan punar agama iti. sa hovdca yaihaiva khalv ay am, bhagavaJi: 
asmin sarire sadhv alahkrte sddliv alankrto bliavati , suvasane 
suvasanah, pari§krte pariskrtah evam evayam asminn andhendho 
bhavati , srdme srdmah , parivrkno parivrknah, asyaiva sanrasya 
ndisam anv esa nasyati , naham atra bhogyam paiyamlti. 

2. He came back again with fuel in hand. To him Prajd-pati 
said, 'Desiring what, 0 Maghavan, have you come back, since 
you along with Virocana went away with a tranquil heart?' 
Then he said, 'Even as this self (the bodily self) is well adorned 
when this body is well adorned, well dressed when the body 
is well dressed, tidy when the body is tidy, that self will also 
be blind when the body is blind, lame when the body is lame, 
crippled when the body is crippled. It perishes immediately 
when the body perishes. I see no good in this.' 

Indra evidently was not satisfied with the theory of the self as 
body. 

prdvrdjih: pyagaiavdn asi. S. 

3. evam evaisa , maghavan , iti hovdca , eiam tv eva , te bhuyo 
' nuvydikhydsydmi ; vasdpardni dvdtrimsatam varsdniti. sa hdpa- 
rdni dvdtrimsatam var§any uvdsa , tasmai hovdca . 

3 - ‘So is he indeed, O Maghavan.' Said he ( Prajd-pati ). 
'However, I will explain this further to you. Live with me 
another thirty-two years/ Then he lived with him another 
thirty-two years. To him he then said: 


Section 10 

THE DREAM SELF 

l. ya csa svapne mahiyamanai carati esa dtmd , iti hovdca , 
dad amrtam abhayam , etad brahmeti. sa ha ianta-hrdayah pra - 
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vavrdja; sa haprdpyaiva devdn etad bhayam dadarsa; tad yady , 
apidam sariram andham bhavati, anandhah sa bhavati, yadi 
srdmam asramah, naivaiso ’sya dosena dusyati. 

i. He who moves about happy in a dream, he is the self, 
said he, he is the immortal, the fearless. He is Brahman. Then 
he went forth with a tranquil heart. But even before reaching 
the gods he saw this danger. Even though this self is not blind 
(when the body) is blind, is not lame (when the body) is lame, 
though he does not suffer defects from the defects (of the body). 


mahlyamanah: (moves) happy. 

aneka-vidhdn svapna-bhogdn anubhavati. S. He experiences different 
kinds of satisfaction in a dream. 

The dreaming self does not suffer from the defects of the body. 
naivaisa svapndtmdsya dehasya dosena dusyati . $. 

2. na vadhendsya hanyatc , nasya sramyena sramah , ghnanti 
tv* evaindm, vicchddayantivdpriyavetteva bhavati , api roditiva , 
naham atra bhogyam pasyamiti. 

2. He is not slain (when the body) is slain. He is not one-eyed 
(when the body) is one-eyed, yet it is as if they kill him, as if 
they unclothe him. He comes to experience as it were what is 
unpleasant, he even weeps as it were. I see no good in this. 


vicchadayanti: unclothe, from the root chad, 
v. vicchdyayanti: tear to pieces. See B.U. IV. 3. 20. 

Even the dreaming self is subject to pleasure and pain. 

3. sa samit-panih punar eydya. tam ha praja-pcitir uvaca: 
maghavan, yac chdnta-hrdayah prdvrdph, kirn icchan punar dgama 
Hi. sa hovaca, tad yady apidam , bhagavah , sariram andham 
bhavati , anandhah sa bhavati , yadi srdmam asramah , naivaiso’ sya 
dosena dusyati. 

3. He came back again with fuel in hand to him. Prajd-pati 
said, ‘Desiring what, 0 Maghavan, have you come back since 
you went av/ay with a tranquil heart ?' Then he said, ‘Venerable 
Sir, even though this self is not blind (when the body) is blind, 
lame (when the body) is lame, even though he does not suffer 
defects from the defects of the body. , 

4. na vadhendsya hanyate , nasya sramyena sramah , ghnanti 
tv evainam vicchddayantiva apriyavettaiva bhavati , api roditiva , 
naham atra bhogyam pasyamiti , evam evaisa , maghavan , iti 
hovaca etam tv eva te bhuyo ’ nnvydkhydsydmi. vasapardni 
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doair’iinsatam varsdmti. sa hapardni dvdtrimsatam varsdny uvasa , 
tasmai novae a. ' 

4. He is not slain (when the body) is slain. He is not lame 
W 1 is lame, yet it is as if they kill him, as if they 

unclothe him. He comes to experience as it were what is 
unpleasant, he even weeps as it were. I see no good in this/ 
bo is he indeed; O Maghavan/ said he (Prajd-pati). ‘However, 
1 wall explain this further to you. Live with me another thirty- 
two years/ Then he lived with him another thirty-two years, 
to him he then said: 

In these two stages the self experiences either external or internal 
objects, but in the next stage the self exists without the experience 
oa objects, external or internal. 


Section 11 

THE SELF IN SLEEP 


1. tad yatraitat suptah samastah samprasannah svapnam na 
vijdnati , esa dtmeti hovaca , etad amrtam abhayam etad brahmeti. 
5 a ha idnta-hrdayah pravavraja , sa hdprdpyaiva devdn etad 
hayam dadarsa i ndha khalv ayani evam sampraty dinidnam 
Jdnati, ay am aham asrniti , no evemani bhutani , vinasam evapito 
bhavati , ndham atra bhogyam pasyamiti. 

1. When a man is asleep, composed, serene, and knows no 
ream, that is the self, said he, that is the immortal, the 
iearless. That is Brahman . Then he went forth with tranquil 
heart. Even before reaching the gods he saw r this danger. In 
truth, this one does no^ know himself that T am he/ nor indeed 
the things here. He has become one who has gone to 
annihilation. I see no good in this. 

* CC I s - that ^ there are no objects of which we are conscious, 
even the subject becomes destroyed. 
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^ said, ‘Desiring what, O Maghavan, have you come back, since 
you went away with a tranquil heart?' Then he said, 'Venerable 
Sir, in truth this one does not know himself that I am he, nor 
indeed the things here. He has become one who has gone to 
annihilation. I see no good in this.' 

The self is not the undifferenced consciousness of deep sleep. It 
is the false infinite. Quietistic trance is not final freedom. 

3. evam evaisa, maghavan , iti hovaca t etam tv eva te bhiiyo’ 
nuvydkhydsyami , no evanyatraitasmdt, vasdparani pahca var- 
sdniti . sa haparani panca varsany uvasa. tdny eka-satam sam- 
peduh. etat tad yad , dhuh eka-satam , ha vai varsdni maghavan 
prajdpatau brahmacaryam uvasa. tasmai hovdca . 

3. So is he, indeed, O Maghavan, said he. However, I will 
explain this further to you and there is nothing else besides 
this. Live with me for another five years. Then he lived with 
him for another five years. That makes one hundred and one 
years and so people say that, verily, for one hundred and one 
years Maghavan lived with Prajd-pati the disciplined life of a 
student of sacred knowledge. To him (Indra) ( Prajd-pati ) then 
said: 

there is nothing else besides this: it is the highest self. 




Section 12 

THE SELF AS SPIRIT 

1. mdghavan , martyam vd id am sartram attain nirtyuna , tad 
asydmrtasydsanrasydtmano’dhisthdnam, k dtto vai sasanrah, 
priyapriydbhydm , na vai sasanrasya satah priyapriyayor 
apahatir asti, aianram vd va santam na priyapriyc spj&atah. 

1. O Maghavan, mortal, verily, is this body. It is held by 
death. But it is the support of that deathless, bodiless self. 
Verily, the incarnate self is held by pleasure and pain. Verily, 
there is no freedom from pleasure and pain for one who is 
incarnate. Verily, pleasure and pain do not touch one who is 
bodiless. 

2. asanro vdyuh , abhram , vidyut , stanayitnur asarirdny etdni. 
tad yathait any amuymad dkasdt samutthdya par am jyotir upa- 
sampadya svena svena rupendbhinispadyante. 
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2. Bodiless is air, clouds, lightning, thunder, these are bodi¬ 
less. Now as these, when they arise from yonder space and 
reach the highest light appear each with its own form. 


3. evam evaisa samprasado’smdc charirdt samutthaya par am 
jyotir upasampadya svena rupendbhinispadyate, sa uttamah 
purusah, sa tatra paryeti, jaksat krldan ramamdnah stnbhir vd 
ydnair vd jhatibhir vd nopajanam smarann idam sanram: sa 
yatha prayogya dcarane yuktah, evam evdyam asmin satire 
prdno ynktah. 

3. Even so that serene one when he rises up from this body 
and reaches the highest light appears in his own form. Such 
a person is the Supreme Person. There such a one moves about, 
laughing, playing, rejoicing with women, chariots or relations, 
not remembering the appendage of this body. As an animal 
is attached to a cart so is life attached to this body. 

The self enjoys these pleasures as an inward spectator only and 
does not identify itself with them. The spirit is joined to the body 
as a horse to the cart. The relation is external, dehadivilaksanam 
at,nano rupam. S. See S.B. IV. 4. 1. 


4. atha yatraitad dkdsam arm visannam caksuh, sa caksusah 
purusah darsanaya caksuh; atha yo veda: idam jighraniti, sa 
dtmd gandhdya ghranam, atha yo veda: idam abhivydhardniti 
sa dtmd, abhivydhardya vdk, atha yo veda; idam srnavdmti, sa 
alma, sravandya, srotram. 

4. Now when the eye is thus turned to space, that is the 
seeing person, the eye is for seeing. Now he knows 'let me smell 
this,’ that is the self, the nose is for smelling. Now he who knows 
'let me utter this,’ that is the self, the voice is for uttering. 
Now he who knows 'let me hear this’ that is the self, the ear 
is for hearing. 

lhe perceiver is the self, the sense organs are the instruments for 
perception. 


5 - atha yo veda; idam manvdniti sa dtmd, mano’sya daivam 
caksuh, sa va esa etena daivena caksusd manasaitdn kdman 
pasyan ramate. 

No'.v he who knows, let me think this, he is the self, the 
mule is his divine eye. He, verily, seeing these pleasures 
through tas divine eye, the mind rej&es. 1 

6. y a etc bmhma-lokeiaihva etamdeva atnidnam updsatc, tasiK.it 
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icsatn sarvc ca lokd dttdh sarvc ca kdmah , sa 


sarvdihs ca lokdn 


aplioti sarvdihs ca kdmdft , yas tain dtmdnam anuvidya vijdndti, 
iti ha prajapatir uvaca, prajdpatir uvdca. 

6. Verily, these gods who are in the Brahma-world meditate 
on that self. Therefore all worlds and all desires are held by 
them. He obtains all worlds and all desires who finds the self 
and understands it. Thus spoke Praja-pati , yea, thus spoke 
Praja-pati . 


dttdh: held, obtained, prdptdh. £. 


In this account we have a progressive spiritualisation of the idea 
of self. The highest knowledge is not to be' snatched at one leap. 
It is acquired as the result of methodical endeavour, steady deepen¬ 
ing of the mind. The essence of the psychical self consists in a 
directedness to the object of consciousness, its intentionality. We 
begin with the physical individual, the sensuous outlook, the 
demoniacal view. Slowly there is the inturning of the mind, a direction 
to the phenomena of dream and dreamless sleep. Introspection is 
guided towards the idea of the self. Atman is the highest self. The 
journey ends in pure spirit, the subject of knowledge which is 
continuous despite the shutting off of consciousness, which is 
exalted above waking and sleeping. 


Section 13 

A PA 2 AN OF THE PERFECTED SOUL 

1. tyamdc chabalam prapadye , sabaldc chy dunam prapadye 
asva iva romdni vidhuya pdpam ) candra iva rahor mukhdt 
pramucya dhiitvd sarlram, akriam krtatmd brahmalokam abhi- 
sambhavdmi, abhisambhavami. 

1. From the dark I pass to the vari-coloured; from the vari¬ 
coloured I pass to the dark. Shaking off evil as a horse his 
hairs, shaking off the body as the moon frees itself from the 
mouth of Rahil, I a perfected soul obtain the uncreated Brahma- 
world, yea, I obtain it. 

The sun and the moon are treated as the dogs of Yama, Syama 
tb moon dog and Sab ala the sun dog. We must run past these two 
heavenly bodies coursing across the sky to get to the blessed abode 
of light. See also K.U. I. 2. 2. In the R.V. it is said that Yama sends 
forth two dogs, his messengers who search out among men those 
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iave to join the Fathers: X. 14. 10-12, Pluto’s house ha 



in Indian mythology a lunar eclipse is caused by the demon 
Rahu s attempt to swallow the moon. 


Section 14 * 

the prayer of a seeker for eternal life 

1. cikdso vai ndma nama-rupayor nirvahitd, te yad antara, tad > 
brahma, tad amrtam, sa dtmd, prajd-patch sabhdm vesmaprapadyc, 
yaso ’ham bhavdmi brdhmandndm, yaso rajhdm, yaso visdm 
yaso'ham anuprdpatsi: sa hdham yasasam yaiah: syetam adatkam 
adatkam syetam lindu mabhigam, lindu mdbhigdm. 

x. Verily, what is called space is the determined of name 
mid form. That within which they are is the Brahman, that 
is the immortal, that is the self. I pass to Prajd-pati’s assembly- 
hall and abode. I am the glory of the Brahmanas, the glory 
of the princes, the glory of the people. I have obtained glory. 

I am the glory of the glories. May I never go to the white, 
toothless, to the toothless, white, devouring, may I never go 
to it. 

l 

dkdsa: space. It is used as a name of the Supreme, because like 
space, Brahman has no body and is subtle: aiarlratvdt sUksmatvdc 
ca. S. 

Brahman is untouched by concrete existences thoudi they are all 
sustained .by it. 

The three castes of Brahmana, rajan and vis, are mentioned here. 
mdbhigdm: mdbhigacclieyam. S. 


Section 15 

PARTING advice to the pupil 

memuh f l>a } tn ^ brahma prajdpataya nvdea, prajd-patir manave, 
garoh dcdrya-kuldd vedam adhltya yathd-vidhdnam, 

iurmt doi* la y*l iv i l ) atiiesena abhisarndvrtya, kutumbe sthitvd, 
" c SVa dhydyam adhtydnah, dhdrmikdn vidadhat, dt-mani 

R* 
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sarvendriyani sampratisthdpya, ahimsan sarva-bhutany anyatra 
tirthebhyah, sa khalv evam vartayan yavad dyusam brahma-lokam 
abhisampadyate, na ca pnnar dvartatc, na ca punar dvartate. 

I. This Brahma told to Prajd-pati, Prajd-pati to Manu, Manu 
to mankind. He who has learned the Veda from the family 
of a teacher according to rule, in the time left over from doing 
work for the teacher, he, who after having come back again, 
settles down in a home of his own, continues the study of what 
he has learnt and has virtuous sons, he who concentrates all 
his senses in the self, who practises non-hatred to all creatures 
except at holy places, he who behaves thus throughout his 
life reaches the Brahma-world, does not return hither again, 
yea, he does not return hither again. 


dhdrmikd: virtuous sons and pupils: 
putrdn sisydms ca dharma-yuktan. S. 

anyatra tirthebhyah: except at holy places. 5 . makes out that even 
travelling as a mendicant causes pain, but a mendicant is allowed 
to beg for alms at sacred places, bhiksa-nimittam atanddinapi 
pq,rapida syat. 




AITAREYA UPANISAD 

Upanisad belongs to the Rg Veda and the 
pc sad proper consists of three chapters. This is part of the 
tarcya Aranyaka, and the Upanisad begins with the Fourth 
napter of the second Aranyaka, and comprises Chapters IV, 
n an< 7 ' preceding parts deal with sacrificial ceremonies 

Vft t and their interpretations. It is the purpose 
! J P ani § ad ^ eac ^ mind of the sacrificer away from 
tne outer ceremonial to its inner meaning. All true sacrifice 
is inward. S points out that there are three classes of men 
wno wish to acquire wisdom. The highest consists of those who 
Have turned away from the world, whose minds are freed and 
collected, who are eager for freedom. For these the Upanisad 
(AitareyaAranyaka II. 4-6) is intended. There are others who 
Wish to become free gradually by attaining to the world of 
Hinuiya-garbha. For them the knowledge and worship of prana 
^reath is intended. (Aitareya Aranyaka II. 1-3). There are 
suit others who care only for worldly possessions. For them the 

™ranyaka & I 1 j'j° r rS ^P t ^ le Samhita is intended. (Aitareya 

1 See S on Aitareya Aranyaka III. 1. 1. 


» 

I 





INVOCATION 


<SL 


I. van me manasi pratisthitd, mano me vdci pratisthitam; avir 
avir ma edhi: vedasya ma anisthah. srutam me md prahdsih. 
anenadhitenahordtrdn samdadhamy, rtani vadisydmi. satyarn 
vadisydmi: tan mam avatu, tad vaktdram avatu, avalu mam, 
avatar vakfdram, avatu vaktdram. Aum, sdntih, sdntih, sdntih. 

i. My speech is well established in my mind. My mind is 
well established in my speech. O Thou manifest one, be manifest 
for me. Be a nail for my Veda. Do not let go my learning. By 
this that has been studied, I maintain days and nights. I will 
speak of the right. I will speak of the true. Ma}' that protect me. 
May that protect the speaker. Let that protect me. Let that 
protect the speaker. Let that protect the speaker. Aum, peace, 
peace; peace. 

be a nail: let the spirit of the Scriptures be constantly present. 
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CHAPTER I 
Section 1 


THE CREATION OF THE COSMIC PERSON 

i. alma vd idam eka evagra dsit , ndnyat kin cana misat. sa 
aiksata lokdn nu srja iti . 

1. The self, verily, was (all) this, one only, in the beginning. 
Nothing else whatsoever wanked. He thought, ‘let me now 
create the worlds/ 


See B.U. I. 4. 1. 

idam: (all) this, the manifested universe. 

one only: Everything: is derived from atman to which there is no 
second. 

'Nothing else whatsoever winked / This is by way of refutation of 
the Sdmkhya dualism. The non-being of matter which is assumed 
for explaining creation is not external to the Supreme. 


2. sa imdnil lokdn asrjata } ambho maricir mar am apo'do' mbhah 
parena divam; dyauh pratistha, antariksam manCayah, prthivi 
maro ya adhastat td apah . 

2. He created these worlds, water, light rays, death and the 
waters. This water is above the heaven. The heaven is its 
support. The light rays are the atmosphere. Death is the earth. 
What are beneath, they are the waters. 

Earth is called mar a or death, because all beings on earth die. 
mriyante astnin bhiltdni. 

‘Although the worlds are composed of the five elements, still 
from the preponderance of water, they are called by names meaning 
water such as ambhas t etc/ 


3 - sa iksata ime nu lokd , loka-pdldn nu srjd iti; so'dbhya eva 
purusam samuddhrtydmurchayat. 

3. He thought, ‘Here then are the worlds. Let me now create 
the guardians of the worlds/ From the waters themselves, he 
rew the person and gave him a shape. 


4. tarn abhyatapat . tasydbhitaptasya mukharh nirabhidyaU 
yat landani: mukhad vdg f vdco'gnir ndsike nirabhidyetdm, ndsikd 
J a n pYanah i prdndd vdyiih , aksini nirdbhidyetam , aksibhyan 
c f^ u p a ddityah , karnan nirdbhidyetam , karndbhydn 
Stouam , srotrdd disah , tvah nimbhidyata, tvaco lomdni , lomabhyt 
osa n-vanaspatayah, hrdayam nirabhidyata hrdaydn manah 
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manasas candramah, ndbhir nirabhidvata. nabhyd apanah, apdndn 
mrtynh, sisnam nirabhidyata, sisnad retail, retasa dpah. 

4. He brooded over him. Of him who has thus been brooded 
over, the mouth was separated out, like an egg. From the 
mouth speech, from speech fire. The nostrils were separated 
out: from the nostrils breath, from breath air. The eyes were 
separated out: from the eyes sight, from sight the sun. The 
ears were separated out: from the ears hearing and from hearing 
the quarters of space. The skin was separated out: from the 
skin the hairs, from the hairs plants and trees. The heart was 
separated out: from the heart the mind and from the mind, 
the moon. The navel was separated out: from the navel, the 
outbreath, from the outbreath death. The generative organ 
was separated out: from it semen, from semen water. 

like an egg: as is the case with an egg when it is hatched: yathd 


- — - 

paksinah andam nirbhidyate evam. S. 


Section 2 


THE COSMIC POWERS IN THE HUMAN PERSON 


1. id eta devatdh srstd asmin mahaty arnave prapatan tam 
asandyd-pipdsdbhydm anvavdrjat; td enam abruvann , ayatanam 
nah prajdnihi yasmin pratisthitd annum addm eti. 

1. These divinities thus created fell into this great ocean. 
(The self) subjected that (person) to hunger and thirst. They 
said to him (the creator), 4 Find out for us an abode, wherein 
established we may eat food/ 

arnave : in the ocean: sanisara is generally compared to an ocean. 
samsdrarnave , samsdra-samudre. &. 
prapatan: fell, patitavatyah. 

2. tdbkyo gam anayat td abruvan , ?ia vai no’ yam alum iti. tdbhyo 
’ svam anayat td, abruvan , na vai no’yam alam iti . 

2. For them, he brought a cow. They said, ‘Indeed this is 
not enough for us/ For them he brought a horse. They said, 
‘Indeed this is not enough for us/ 

gam: gavdkrtiviiistam pindam . S. 

3. tdbhyah purusam anayat td abruvan , sukrtam batcti . puruso 
vd va sukrtam, td abravid, yathayatanam praviiateti . 




Aitareya Ufianisad 5 

or them he brought a person. They said, ‘Well done 
indeed.’ A person verily is (what is) well done. He said to them, 
‘enter into your respective abodes.’ 




4. agnir vdg bhiitvd mukham pravisad , vdyuh prdno bhiitvd 
ndsike pravisad, ddityas caksur bhutvdksini pravisad, disah 
srotram bhutva karnau pravisann, osadhi-vanaspatayo lomani 
bliutva tvacam prdvisams candramd mano bhutva hrdayam 
prdviian, mrtyur apano bhutva ndbhim prdvisad, dpo reto bhiitvd. 
sisnam prdvisan. 

4. Fire, becoming speech, entered the mouth. Air becoming 
breath, entered the nostrils. The sun, becoming sight, entered 
the eyes. The quarters of space, becoming hearing, entered the 
ears. Plants and trees, becoming hairs, entered the skin. The 
moon, becoming the mind, entered the heart. Death, becoming 
the outbreath, entered the navel: water becoming semen entered 
the generative organ. 

5. tarn asandya-pipdse abrutdm dvdbhydm abkiprajdmhiti . te 
abravit , etdsv eva vdm devatdsvabhajdmy , etdsu bhaginyau karo- 
miti: tasmdd yasyai kasyai ca devatdyai havir grhyato bhdginyd 
vevasyam asandya-pipdse bhavatah. 

5- To him (the creator), hunger and thirst said, ‘For us (also) 
find out an abode/ He said to them, T assign you a place in 
these divinities and make you sharers with them. Therefore 
to whatever divinity an offering is made, hunger and thirst 
become partakers in it. 


Section 3 

THE CREATION OF FOOD AND THE INABILITY OF 
VARIOUS PERSONAL FUNCTIONS TO GET AT IT 

1. sa ikmtaime nu lokds ca loka-pdlds ednnam ebhyah srjd iti. 
i He thought, ‘Here are the worlds and the guardians of 

the worlds. Let me create food for them/ 

2. so po'bhyatapat: tdbhyo’bhitaptdbhyo murtir ajayata, yd vai 
sd murtir ajdyatdnnam vai tat . 

- 2 * ^ brooded over the waters and from the waters so 
brooded over issued a form. That whichever was produced as 
that form is, verily, food. 


v HlSTfy 
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3. tad enad abhisrstam parahtyajighdmsat: tad vacdjighrksat 
tan ndsaknod vaca grahitum; sa yad hainad vdcdgrahaisyad 
abhivyahrtya haivannam atrapsyat. 

3. This, so created wished to flee away. (The person) sought 
to seize it with speech. He was not able to take hold of it by 
speech. If, indeed, he had taken hold of it by speech, even 
with speech, one would have had the satisfaction of food. 


By merely talking of food, one will not be satisfied. 
ajighrksat: sought to seize, grahitum aicchat. £. . 
atrapsyat: would have had satisfaction, trpto’bhavisyat. S. 


4. tat prarendjiglirksaty tan nasaknot pranena grahitum; sa 
yad hainat prancndgrahaisyad abhipranya haivannam atrapsyat. 

4. (The person) sought to seize it with breath. He was not 
able to take hold of it by breath. If, indeed, he had taken hold 
of it by breath, even with breath one would have had the 
satisfaction of food. 


By merely breathing toward food, no satisfaction of the appetite 
is possible. 

5. tac caksus ajighrksat , tan nasaknoc caksusd grahitum , say ad 
hainac caksusagrahaisyad drstvd haivannam atrapsyat. 

5. (The person) sought to seize it with sight/He was not 
able to take hold of it by sight. If, indeed, he had taken hold 
of it by sight, even with the sight (of food) one would have 
had the satisfaction of food. 

6. tac ckrotrendjighrksat, tan na&aknoc chrotrena grahitum; sa 
yad hainac chrotrcndgrahaisyac chrutvd haivannam atrapsyat. 

6 . (The person) sought to seize it with hearing. He was not 
able to take hold of it by hearing. If indeed, he had taken hold 
of it by hearing, even with the hearing (of food), one would 
have had the satisfaction of food. 


7. tat tvacdjighrksaty tan nasaknot tvacd grahitum; sa yad 
hainat tvacdgrahaisyat sprstva haivannam atrapsyat. 

7. (The person) sought to seize it by the skin. He was not 
able to take hold of it by the skin. If, indeed, he had taken 
hold of it by the skin, even with the skin (i.e. by touching food) 
one would have had the satisfaction of food. 

8. tan manasajighrksat, tan nasaknon manasa grahitum; sa 
yad hainan manasd.grahaisyad dhydtvd haivannam atrapsyat. 

8 . (The person) sought to seize it by the mind. He was not 
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e to take hold of it by the mind. If, indeed, he had taken 
hold of it by the mind, even with the mind (i.e. by thinking of 
food), one would have had the satisfaction of food. 


9. tac chisnendjighrksat, tan ndiaknoc chisnena grahitum; sa 
yad hainac chisnendgrahaisyad visrjya haivdnnam atrapsyat . 

9. (The person) sought to see it by the generative organ. 
He was not able to take hold of it by the generative organ. 
If, indeed, he had taken hold of it by the generative organ, 
even by emission one would have had the satisfaction of food. 

10. tad apanenajighrksai , tad dvayat, saiso’nnasya graho yad 
vdyur anndyur va esa yad vdyuh. 

10. Then, the person, sought to seize it by the out-breath. 
He got it. The grasper of food is what air is. This one living 
on food, is, verily, what air is. 

annayuh: anna-bandhano anna-jlvano vai prasiddhah . S. 


the entrance of the self into the body 

11. sa iksata: katharii nvidam madrte syad iti . sa iksata y kat arena 
prapadyd iti. sa iksata , yadi vdcdbhivydhrtam; yadi prdnenabhi- 
prdnitam , yadi caksusd drstani, yadi irotrena Srutam, yadi tvacd 
sprstam , yadi manasd dhyatam , yady apdnendbhyapdnitani y yadi 
sisnena visrstam, diha ko’ham iti. 

11. He thought, How can this food exist without me? He 
thought, through what (way) shall I enter it? He thought 
(again), If speaking is through speech, if breathing is through 
breath, if seeing is through the eyes, hearing is through the 
ears, if touching is through the skin, if meditation is through 
the mind, if breathing out is through the outbreath, if emission 
is through the generative organ, then who am I ? 

Speech, etc., are effects and serve a master. The body is like a 
city and there must be a lord of the city: kdrya-kdrana-saihghdta-lak-- 
sauam puram. It is for the enjoyer, svamy-artham. So the enjoyer 
^ n ter the body. So the question is raised, ‘through what way 
^nail I enter it?' ‘The forepart of the foot and the crown of the 
lead are the two ways of entrance into this body, the collection of 
^Y e y a *- Parts. By which of these two ways shall I enter this city, 
this bundle of causes and effects?’ S. 

12. sa etam eva sTmdnam vidaryaitayd dvard prdpadyata , 
saisa vidrtir ndma dvdh, tad dan nandanam; tasya traya ava - 
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mthds trayah svapndh, ayam avasatho’yam dvasatho’yam dvasatha 


12. After opening that very end (of the head), by that way 
he entered. This is the opening known as vidrti. This is the 
pleasing. For that, there are three abodes; three kinds of 
dreams as: this is the abode; this is the abode; this is the abode. 

siman: the very end (of the head), the saggital suture. This is the 
highest centre of spiritual consciousness, called the sahasrd, the 
thousand-petallcd lotus. It is said to be situated in the centre of the 
brain: 

sa srastesvara etam eva murdhaslmanarh kesa-vibhdgavasdnam 
viddrya cchidram krtva etayd dvdra mdrgena imam lokam kdrya- 
karana-samghdtam prdpadyata pravivesa. S. 

three kinds of drems: Reference is to the three conditions of waking, 
dream and deep sleep of the Mdndukya U. The ordinary condition 
of waking is said to be a dream as distinguished from the state of 
enlightenment. 

§ explains that the right eye is the abode during the waking 
state: the inner mind ( antar-manas ) during dream and the space 
of the heart ( hrdaydkdsa ) during profound sleep. He offers an 
alternative interpretation. The three abodes are the body of one’s 
father, the womb of one’s mother and one’s own body. 


13. sa jdto bhutany abhivyaikhyat kim ihanyam vavadisad iti, 
sa etam eva purusam brahma tatamam apasyat, idam adarsam iti. 

13. He, being born, perceived the created beings, what else 
here would one desire to speak? He perceived this very person 
Brahman all-pervading, ‘I have seen this,’ he said. 

tatamam: all-pervading, takarenaikena luptena tatatamam, vydplata- 
mam paripurnam dkdsavat. 

14. tasmdd idandro namedandro ha vai ndma tarn idandram 
santam indra ity acaksate paroksena, paroksa-priyd iva hi devdh. 

14. Therefore his name is Idandra. Indeed, Idandra is the 
name. Of him who is Idandra, they speak indirectly (cryptically) 
as Indra. Gods appear indeed to be fond of the cryptic. 

idandra: the perceiver of this. 

indra: is a word denoting an object beyond the range of vision. 


Aitareya Upanisad 

CHAPTER II 

THREE BIRTHS OF THE SELF 

i. puruse ha vd ay am ddito garbho bhavati, yad etad retas tad 
etat sarvebhyo’ngebhyas tejah sambhutam , dtmany evatmdnam 
vibharti, tad yatha striyam sihcaty athainaj janayati , tad asya 
prathanmm janma. 

1. In a person, indeed, this one first becomes an embryo. 
That which is semen is the vigour come together from all the 
limbs. In the self, indeed, one bears a self. When he sheds this 
in a woman, he then gives it birth. That is its first birth. 

2. tat striyd atmabhuyam gacchati, yatha svam ahgam tathd , 
tasmdd enarii na hinasti , sasyaitam atmanam atra getiam 
bhdvayati . 

2. It becomes one with the woman, just as a limb of her 
own. Therefore it does not hurt her. She nourishes this self of 
his that has come into her. 

bhdvayati: nourishes, vardhayati, paripalayati §. 

3 - S( i bhdvayatn bhdvayitavyd bhavati , tam sin garbham 
vibharti , so* gr a eva kumdram janmano*gre'dhi bhdvayati , sa yat 
kumdram janmano’ grc’ dhibhdvayaty atmanam eva tad bhavayaty 
esam lokandm sarhtatya evam samtatd hime lokdh , tad asya 

% dvitiyam janma . 

3. She, being the nourisher, should be nourished. The woman 
bears him as an embryo. He nourishes the child before birth 
and after the birth. While he nourishes the child before birth 
and after the birth, he thus nourishes his own self, for the 
continuation of these worlds; for thus are these worlds con¬ 
tinued. This is one's second birth. 

agre: before (birth), prdg jamnanah. 5 . 
adhi:^ after (birth), urdhvam jamnanah. S. 

atmanam: his own self. The father is said to be born as the son. 
pihir atmaiva hi piitra-rupena jdyate. £. 

4 - so’sydyam dtma punyebhyah karmabhyah pratidhiyate, 
athasydyam iiara dtmd krta-krtyo vayo-gatah praiti, sa itah 
prayann eva punar jay ate , tad asya trtiyam janma. tad uktam 
r$ina. 

4 * He (the son) who is one self of his (father) is made his 
substitute for (performing) pious deeds. Then the other self of 
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nis (father’s) having accomplished his work, having reached 
his age, departs. So departing hence, he is, indeed, born again. 
That is his third birth. That has been stated by the seer. 


prayann eva: departing, sarlram parityajami eva. £. 


5. garbhe nu sann anvesdm avedam aham devanam janimdni 


visvd, 


satam md pura ayaszr araksann aghah syeno javasd nira - 


dlyam 


iti } garbha evaitac chayano vama-deva evam uvaca. 

5. ‘While I was in the womb, I knew all the births of the 
gods. A hundred strongholds made of steel guarded me. I burst 
out of it, with the swiftness of a hawk.’ Vama-deva spoke this 
verse even when he was lying in the womb. 

6. sa evam vidvdn ccsmac charira-bheddd urdhva utkramy- 
amusmin svarge loke sarvdn kdnidn dptvdmrtah samabhavat, 
samabhavat . 

6. He, knowing thus and springing upward, when the body 
is dissolved, enjoyed all desires in that world of heaven and 
became immortal, yea, became (immortal). 


MIN/Sr^ 
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i. ko’yam dtmeti vayam updsmahe , katarah sa dtma, yena vd 
pasyati, yena vd srnoti, yena vd gandhdn djighrati, yena vd vacant 
vyakaroti, yena vd svddu casvddu ca wjdnati. 

i. ‘Who is this one?’ ‘We worship him as the self/ ‘Which 
one is the self ? 1 ‘He by whom one sees, or by whom one hears, 
or by whom one smells odours, or by whom one articulates 
speech or by whom one discriminates the sweet and the unsweet/ 

Another reading will give ‘Who is he whom we worship as the 
self? Which one is the self? He by whom . . / 


2. yad etad hrdayam manai caitat , samjndnam djndnam 
vijnanam prajndnam medha drstir dhrtir matir mamsa jutih 
smrtih samkalpah kratur asuh kdmo vasa iti sarvdny evaitdni 
prajnanasya nama-dheyani bhavanti. * 

2. That which is heart, this mind, that is consciousness, 
perception, discrimination, intelligence, wisdom, insight, stead¬ 
fastness, thought, thoughtfulness, impulse, memory, concep¬ 
tion, purpose, life, desire, control, all these, indeed, are names 
of intelligence. 

Here we find a classification of various mental functions, the 
different kinds of perception, conception, intuition as well as feeling 
and will. 


1 


3. esa brahmaisa indra, esa praja-patir ete sarve deva imdni 
ca panca raahabhutani , prthivi vdynr dkdsa apo jyotimstty etdni- 
mani ca ksudra-misraniva, bijdnttardni cetarani cdndajdni ca 
jarujdm ca svedajdni codbhijjani cdsva gdvah purusd hastino yat 
kin ccdam prdni jangamam ca patatri ca yac ca sthavaram, 
sarvath tat prajnd-netram prajndne pratisthitam, prajnd-netro 
lokah prajnd pratisthd, prajndnam brahma. 

3 - He is Brahma, he is Indra; he is Praja-pati, he is all these 
gods; and these five great elements, namely, earth, air, ether, 
water, light; these things and these which are mingled of the 
, re ’ as ^ were, the seeds of one sort and another; those born 
, rom an e gg, and those born from a womb, and those born 
rom sweat, and chose born from a sprout; horses, cows, persons 
an elephants, whatever breathing thing there is here, whether 
° r ^y in S or what is stationary. All this is guided by 
lire lgence, is established in intelligence. The world is guided by 
in elligence. The support is intelligence. Brahma is intelligence. 
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irahma: hiranya-garbhah prdnah prajhdtmd. S. 
prajd-patih: yah. prathamajah sarin. 

Intelligence is said to be the basis of all existence and the final 
reality. We see here the anticipations of the Buddhist Vijnanavada. 


4. sa etem prajhendtmandsmal lokdd utkramyamusmin svar°e 
loke sarvdn -kdman dptvdmrtah samabhavat, samabhavat. 

4. He, with this intelligent self, soared upward from this 
world and having enjoyed all desires in that world of heaven 
became immortal, yea became (immortal). 

he: the sage Vama-deva. 



WNlST/fy 



TAITTIRlYA UPANISAD 


The Taittinya Ufianisad belongs to the Taittiriya school of the 
Yajur Veda. It is divided into three sections called. Vallis. The 
first is the Siksd Valli. Siksa is the first of the six Veddngas 
(limbs or auxiliaries of the Veda); it is. the science of phonetics 
and pronunciation. The second is th e Brahmananda Valli and 
the third is the Bhrgu Valli. These two deal with the knowledge 
of the Supreme Self, paramdtma-jndna. 
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SIKSA VALLI 

CHAPTER I 
Section i 


5*7 


INVOCATION 

1. harih aunt, sum no mitras iam varunah, sum no bhavaty 
aryama, sani na indro brhaspatih , sam no visnur uru-kramah ; 
namo brahmane, namas te vciyo, tvam eva prettyaksam bruhmdsi, 
tvam eva praty aksam brahma vadisydmi , rtavi vadisydmi, satyam 
vadisydmi; 

tan mdm avatu, tad vaktaram avatu , avatu mam , avatu vaktdram , 
aim idntih santih santih. 

1. May Mitra (the sun) be propitious to us; may 

Varuna (be) propitious (to us). May Aryaman (a form of the 
sun) be propitious to us; May Indra and Brhaspati be propitious 
to us; May Visnu, of wide strides, be propitious to us. # 

Salutation to Brahma. Salutation to thee, 0 Vayu. Thou, 
indeed, art the visible (perceptible) Brahman. Of thee, indeed, 
the perceptible Brahman , will I speak. I will speak of the right. 
I will speak of the true; may that protect me; may that protect 
the speaker. Let that protect me; let that protect the speaker. 
Aum, peace, peace, peace. 

This is the first section. It is an invocation to God to remove the 
obstacles in the way of attaining spiritual wisdom, para-vidydm 
drabhamano vighiia-sdntyai devatdh prdrthayatc. R. 

See R.V. I. 90. 9. 

uru-kramah: of wide strides, visiirna-kramah. S. It is a reference to 
Visnu’s incarnation as Trivikrama or Vdrnana whose sti ides were wide. 
Santi or peace is repeated thrice, with reference to ddhydtmika, 
ddhibhantika and ddhidaivika aspects. S. 


Section 2 

LESSON ON PRONUNCIATION 

2. s iksdrn vydkhydsydniah: varnas svarah, mdtrd balam , sdma 
santdnah, ity uktas siksddhydyah. 

2. We will expound pronunciation, letters or sounds, pitch, 
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quantity, force or stress, articulation, combination. Thus has 
been declared the lesson on pronunciation. 


One must learn to recite the text of the Upanisads carefully 
and so a lesson in pronunciation is given. We must ieam the text 
before we can ascertain its meaning: vastupdsanam hitva prathamatah 
sabdopasana-vidhdnc. A. 


Section 3 

THE SIGNIFICANCE OF COMBINATIONS 

1. saha nan yasah , saha nan brahmci-varcasam; athd tat 
samhitdyd upanisadam vydhhydsyamah; 

pancasv adhikaranesu, adhilokam , adhijyotisam, adhividyam, 
adhiprajam, adhyatmarn: eta rnahdsamhitd ity dcaksatc; 

athddhilokam, prthivi p wva-rupam, dyaur uttara-rupam, akdias 
sandhill, vayus samdhdnam: ity adhilokam . 

1. May glory be with us both, may the splendour of Brahma- 
knowledge be with us both. 

Now next we will expound the sacred teaching of combina¬ 
tion under five heads, with regard to the world, with regard 
to the luminaries, with regard to knowledge, with regard to 
progeny, with regard to oneself. These are great combinations, 
they say. 

Now with regard to the world': the earth is the prior form, 
the heaven the latter form, the ether is their junction, the air 
is the connection. Thus with regard to the world. 

brahma-varcasam: the splendour of brahma-knowledge. In Lalita- 
vistara we are told that when the Buddha was in samddhi , a ray called 
the ornament of the light of gnosis moved above his head, jhdna- 
lokdlahkaram ndma rasmih. Cp. B.G. XIV. 11. 
samhitd: a conjunction of two words or letters of the text. The mind 
of the pupil is directed to the symbolic significance. 

Master and disciple pray that the light of sacred knowledge may 
illumine them both, that they both may attain the glory of wisdom. 

2. athcidhijyautisani: agnih purva-rupam, dditya uttar a-rupam, 
dpas savdhih, vaidyutas samdhdnam: ity adhijyautisam. 

2. Now as to the luminaries; fire is the prior form, sun the 
latter form. Water is their junction, lightning is the connection. 
Thus with regard to the luminaries. 
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antevdsy uttara- 


Z^thadhividyam: acaryah purva-rupam, . 
rdpam, vidyd sandhill, pravacanas samdhdnam: ity adhividyam. 

3. Now as to knowledge: the teacher is the prior form; the 
pupil is the latter form, knowledge is their junction; instruction 
is the connection. Thus with regard to knowledge. 


Patanjali in his Mahabhdsya (Kielhom’s ed., p. 6) says there are 
four steps or stages through which knowledge becomes fruitful. 
The first is when we acquire it from the teacher, the second when 
we study it, the third when we teach it to others and the fourth 
when we apply it. Real knowledge arises only when these four 
stages are fulfilled: caturbhis ca prakdrair vidyopayuktd bhavaty 
dgama-kdlena svddhydya-kdlena pravacana-kdlena vyavahdra-kalcneL. 


4. athddhiprajam: mdtd purva-rupam, pitottara-rupam prajd 
sandhih, prajananas samdhdnam. ity adhiprajarn. 

4. Now with regard to progeny: the mother is the prior form, 
the father is the latter form: progeny is their junction, pro¬ 
creation is the connection. Thus with regard to progeny. 

5. athadhydtmam: adhara-hanuh purva-rupani, uttard-hanur 
uttara-rupam, vdk sandhih, jihvd samdhdnam: ity adhydtmam. 

5. Now with regard to the self: the lower jaw is the prior 
form, the upper jaw is the latter form, speech is the junction, 
the tongue is the connection. Thus with regard to the self. 

6. ithnd mahdsamhitah, ya evam eta mahdsariihitd vydkhydtd 
vcda samdhiyate prajaya pasubhih, brahma-varcasendnnddycna 
suvargcna lokena. 

6. These are the great combinations. He who knows these 
great combinations thus expounded becomes endowed with 
offspring, cattle, with the splendour of Brahma —knowledge, 
with food to eat, and with the heavenly world. 

He will prosper here and hereafter. 


Section 4 

A TEACHER’S PRAYER 

ya£ chandasdni rsablio viiva-rufiah chandobhyo’dhyamrtdt 

sambabhuva. 

sa mcndro medhayd sprunotu amrtasya deva dharano bhuydsam. 
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rariram me vicarsanam, jihva me madhumattama, karnabhydm 
bhuri visruvam, brahmanah koso’si medhayapihitah,'~srutamme 
gopdya. 

i. May that Indra who is the greatest in the Vedic hymns, 
who is of all forms, who has sprung into being from immortal 
hymns, may he cheer me with intelligence, O God, may I be 
the possessor of immortality. 

May my body be very vigorous; may my tongue be exceeding 
sweet; may I hear abundantly with my ears. Thou art che 
sheath of Brahman, veiled by intelligence. Guard for me what 
I have heard. 


This is a prayer for acquiring retentiveness and for physical and 
moral health. 

The syllable aum is pre-eminent among the Vedic hymns. It is 
‘of all forms’ as the whole universe is its manifestation. ‘Of Brahman, 
of the Paramatman or the Highest Self, Thou art the sheath, as 
of a sword, being the seat of His manifestation.’ £. 
madhumattama: exceeding sweet, madhumatl, atisayena madhura- 
bhdsinl. S. 


2. dvahanti vitanvand, kurvdnaciram dtmanah vdsdmsi mama 
gdvas ca annapane ca sarvada tato me sriyam dvaha lomaiam 
pasubhis saha svdhd. a mdyantu brahmacdrinah svdhd, vi mdyantu 
brahmacdrinas svdhd, pra mdyantu brahmacdrinas svdhd, da 
mdyantu brahmacdrinas svdhd, sa mdyantu brahmacdrinas svdhd. 

2. Bringing to me and increasing always clothes and cattle, 
food and drink, doing this long, do thou, then, bring to me 
prosperity in wool along with cattle. May students of sacred 
knowledge come to me from every side. Hail. May students 
of sacred knowledge come to me variously. Hail. May students 
of sacred knowledge come to me well equipped. Hail. May 
students of sacred knowledge come to me self-controlled. Hail. 
May students of sacred knowledge come to me peaceful. Hail. 

aciram: soon, presently, aciram, ksipram eva. 

To the undisciplined, wealth is a source of evil: amedhaso hi 
srlr anarthdyaiveti. $. Not so to the disciplined. What matters is not 
the possession or non-possession of wealth but the attitude to it. 
We may possess wealth and be indifferent to it; we may possess no 
wealth and yet be concerned with securing it by any means There 
is no worship of poverty. 

Vasistha tells Rama:— 

dhanam drjaya kakutstha dhanamulam idem jagat 4 
antaram nabhijandmi nirdhanasya mftasya ca . 


j 
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wealth. This world has for its root wealth, 
trice between a poor man and a dead one. 


53V! 

I do not see the 


3. yaso jane'sani svahd, sreyan vasyaso'sdni svdha , tarn tva 
bhaga pravisani svdha , sa md , bhaga , pravisa svdha , tasmin saha- 
sra-sdkhe ni bhagdham tvayi mrje svahd , yathdpah pravata yanti, 
yathd mdsd aharjaram, evam mam brahmacarinah , dhatardyantu 
sar vat as svdha, prativeso'si pra md bhdhi pra md padyasva. 

3. May I become famous among men. Hail. 

May I be more renowned than the very rich. Hail. 

Into thee thyself, O Gracious Lord, may I enter. Hail. 

Do thou thyself, 0 Gracious Lord, enter into me. Hail. 

In that self of thine, of a thousand branches, 0 Gracious 
Lord, am I cleansed. Hail. 

As waters run downward, as months into the year, so 
into me, may students of sacred knowledge come, 

0 Disposer of all, come from every side. Hail. 

Thou art a refuge, to me do thou shine forth; unto me 
do thou come. 

of a thousand, branches: the different hymns and the gods meant by 
them are varied expressions of the Divine One. 
pravisdmi: I enter. The knowledge of GcJd is said to be a penetration 
of God into the inmost substance of the soul. When God is conceived 
as external to the individual, in heaven or in Olympus, when our 
feeling towards Him is one of love and respect, inspired by His 
majesty and power, our religion of fear, obedience and even love is 
external. When, on the other hand, we are driven by an inner lack 
or insufficiency, when we cry for the highest reality or God which 
or who comes into us, enters us, removes our dross, when we unite 
ourselves to Him, our religion becomes inward, mystical. The mystic 
longs for inner completion by participation which is the real meaning 
of imitation. This is not always accompanied by ecstatic rapture. 
It may be a quiet sense of union which may have a few high points 
of emotion. Cp. John Ruysbroeck: Tn this storm of love two spirits 
strive together; the spirit of God and our own spirit. God, through 
the Holy Ghost, inclines Himself towards us; and thereby we are 
touched in love. And our spirit, by God’s working and by the power 
of love, presses and inclines itself into God; and thereby God is 
touched. These two spirits, that is, our own spirit and the spirit 
of God, sparkle and shine one into the other, and each shows to the 
other its face. . . . Each demands of the other all that it is; and each 
offers to the other all that it is, and invites it to all that it is. This 
makes the lovers melt into each other. . . . Thereby the spirit is 
burned up in the fire of love, and enters so deeply into the touch 
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of God, that it is overcome in all its cravings, and turned to nought 
in all its works, and empties itself.’ Adornment of the Spiritual 
Marriage, II. 54. 


Section 5 

THE FOURFOLD MYSTIC UTTERANCES 

1. bhur bhuvas suvah iti vd etas tisro vydhrtayah, tdsam u ha 
srnaitdm caturthlm, rnahdcamasyah, pravedayate, maha iti, tad 
brahma, sa alma, ahgany anya devatdh, bhur iti vd ayarh lokah, 
bhuva ity antariksam, suvar ity asau lokah, maha ity ddityah, 
adiiyena vd va sarve lokd mahiyante. 

1. Bhiih, Bhuvah, suvah, verily these are the three utterances 
of them; verily, that one, the fourth, mahah, did the son of 
Mahacamasa make known. That is Brahman, that is the self, 
its limbs (are) the other gods. 

Bhiih is this world; Bhuvah, the atmosphere: Suvah is the yonder 
world: mahah is the sun; by the sun indeed do all worlds become 
great. 

Vydhftis are so called because they are uttered in various rituals. 

Its limbs the other gods: mahah is Brahman, the Absolute; it is the 
self; all other gods are subordinate to the Absolute. 

2. bhur iti vd agnih, bhuva iti vayuh, suvar ity ddityah, maha 
iti candramdh, candramasd vd va sarvani jyotimsi mahiyante. 

2. Bhiih, verily, is fire; Bhuvah is the air; Suvah is the sun; 
mahah is the moon; by the moon, indeed, do all the luminaries 
become great. 

3. bhur iti vd rcah, bhuva iti sdmdni, suvar iti yajumsi, maha 
Hi brahma, brahmand vd va sarve vedd mahiyante, 

3. Bhiih, verily, is the Rg verses; Bhuvah is the Saman 
chants, Suvah is the Yajus formulas. Mahah is Brahman. By 
Brahman indeed, do all the Vedas become great. 

4. bhur iti vai pranah, bhuva ity apdnah, suvar iti vyanah, 
maha ity annam, annena vdva sarve prana mahiyante. 

4. Bhiih is the inbreath; Bhuvah is the outbreath; Suvah 
is the diffused breath, mahah is the food. By food, indeed do 
all the vital breaths become great. 


0 
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etas caiasrai caturdha , catasrai catasro vyahrtayah, tdyo 
m, sa veda brahma , sarvesmai devd balim avahanti. 

5. Verily, these four are fourfold. The utterances are four 
and four. He who knows these knows Brahman. To him all the 
gods offer tribute. 




Section 6 

CONTEMPLATION OF BRAHMA 

1. sa y a eso nlarhr day a dkasah , tasminn ay am pumso mano- 
mayah , amrto hiranmayah , antarena talukc , y# £sa stow# ivdva- 
lambate , sendrayonih, yatrdsau ke&anto vivartate , vyapohya sirsa- 
kapale, bhiir ity agnau pratitisthati , bhuva iti vayau. 

1. This space* that is within the heart— therein is the Person 
consisting of mind, immortal and resplendent. That which 
hangs down between the palates like a nipple, that is the birth ¬ 
place of Indra; where is the edge of the hair splitting up the 
skull of the head. In fire, as Bhuh % he rests, in air as Bhuvah . 

See M.U. II. 2. 6; Maitri VI. 30; VII 11. 
hiranmayah: resplendent, jyolirmayah. S. 

Brahman who is said to be remote is here envisaged as close to us. 
Though the Supreme is present everywhere, here we are taught to 
look upon Him as residing in one's own heart. S. says that the 
Supreme is said to be in the heart as a help to meditation, even as 
an image is used for deity, upalabdhyarthayn upasa?idrthani ca 
hydaydkdsa sthanam ucynte, salagrama iva visnoh. See C.U. VIII. 
1-6; III. 14. Here we find a transition from the view that the heart 
is the seat of the soul to the other view that the brain is the seat of 
the soul. While the soul is an unextended entity which cannot have 
a spatial locus, psychologists discuss the nature of the part or parts 
of the body with which the soul is closely associated. 

For Aristotle, the seat of the soul was in the heart. 1 

1 Cp. Hammond: ‘The diseases of the heart are the most rapidly 
and certainly fatal; (2) psychical affections such as fear, sorrow, and 
joy cause an immediate disturbance of the heart; (3) the heart is the 
part which is the first to be formed in the embryo/ AristotlePsychology 
quoted in Ranade: A Constructive Survey of the Upanisadic Philosophy 
(192P), p. 13 1. ‘If by the seat of the mind is meant not being more than 
the locality with which it stands in immediate dynamic relations, we are 
certain to be right in saying that its seat is somewhere in the cortex of 
the brain/ William James: Principles of Psychology, Vol. I, p. 214. 
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^ ,.v**> y/ The reference here is to the susumnd nddl of the Yoga system which 
is said to pass upward from the heart, through the mid region of 
the throat up to the skull where the roots of the hair lie apart. 
When it reaches this spot, the nddl passes up, breaking up the two 
regions of the head. That is the birthplace of Indra. indrayonih 
indrasya brahmanah youth margah. $. indrasya paramatmano youth 
sthanam. R. It is the path bv which we attain our true nature. 
See Maitri. VI. 21; B.U. IV. 4/2. 

2. suvar ity dditye , maha iti brahmani, , apnoti svardjyam 
dpnoti manasas-patim, vak-patts caksus-patih irotra-patih vijndna- 
patih , etat tato bhavati, dkdia sanram brahma , • satydtma prana - 
ramam mana dnandam santi samrddham. amrtam iti prdcina- 
yogyopdsva . 

2. In the sun as Suvah, in Brahman as Mahah. He attains 
self-rule. He attains to the lord of manas , the lord of speech, 
the lord of sight, the lord of hearing, the lord jof intelligence— 
this and more he becomes, even Brahman whose body is space, 
whose self is the real, whose delight is life, whose mind is bliss, 
who abounds in tranquillity, who is immortal. Thus do thou 
contemplate, 0 Praclnayogya. 

He who contemplates in this matter becomes the lord of all 
organs, the soul of all things and filled with peace and perfection. 
This passage brings out that the end is greater existence, not death; 
we should not sterilise our roots and dry up the wells of life. We have 
to seize and transmute the gifts we possess. 


Section 7 


THE FIVEFOLD NATURE OF THE WORLD AND THE 

INDIVIDUAL 


1. prthivy antariksam dyaur dtso vd avdntaradisdh , agnir vdyur 
ddityas candrama naksatrani , dpa osadhayo vanaspataya akdsa 
dlmd ity adhihhutam . 

athadhyatmam, prdnovydnopdna ndanas samanah caksus 
irotram mano vdk tvak t carma mdmsam snavdsthi majja dad 
adhividhdya rsir avocat. pdnktam vd idam sarvam pditktcnaiva 
pahkiams sprnoti. 

1. Earth, atmosphere, heaven, the (main) quarters and the 
intermediate quarters. 
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!re, air, sun, moon and stars. 

^ ater, plants, trees, ether and the body. 
Thus with regard to material existence. 
Now with regard to the self. 



prana, vyana, apdna, uddna and samana 
sight, hearing, mind, speech, touch 
skin, flesh, muscle, bone, marrow. 

Having ordained in this manner, the sage said: Fivefold 
verily, is this all. With the fivefold, indeed, does one win the 
fivefold. 


See B.U. I. 4. 17. 


Section 8 

CONTEMPLATION OF AUM 

1. awn iti brahma, aum itidam sarvam, aum ity etad anukrtir 
ha sma vd apyo sravayetyasravayanti, aum iti samdni gay anti, 
aum somiti sastrdni iamsanti, aum ity adhvaryuli, pratigaram 
pratigrndti, aunt iti brahma prasauti, aum ity agnihotrani 
anujdnati , aum iti brahmanah pravaksyann aha, brahmopapna- 
vamti, brahmaivopdpnoti . 

1. Aum is Brahman . Aum is this all. Aum, this, verily, is 
compliance. On uttering, 'recite/ they recite. With aum, they 
sing the sdman chants. With aum, som, they recite the prayers 
With aum the Advaryu priest utters the response. With aum 
does the Brahma (priest) utter the introductory eulogy. With 
aum, one assents to the offering to fire. With aum, a Brahmana 
begins to recite, may I obtain Brahman ; thus wishing, Brahman, 
verily, does he obtain. 

The pranava which is a mere sound, is, no doubt, insentient in 
itself and cannot therefore be conscious of the worship offered to it; 
still, as in the case of the worship offered to an image, it is the 
Supreme (Isvara) who, in all cases, takes note of the act and dispenses 
the fruits thereof/ A. 

Aum is the symbol of both Brahman and Isvara . 
pratimeva visnoh. pratimady arcana iva sarvatra isvara eva. 
phala-datd. A. 
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STUDY AND TEACHING OF THE SACRED SYLLABLE 
THE MOST IMPORTANT OF ALL DUTIES 

1. Ham ca svddhydya pravacane ca, satyam ca svddhydya 
pravacane ca, tapas ca svddhydya pravacane ca , dramas ca 
svddhydya pravacane ca, samas ca svddhydya pravacane ca, 
agnayas ca svddhydya pravacane ca, agnihotram ca svddhydya 
pravacane ca, dtithayas ca svddhydya pravacane ca, mannsam 
ca svddhydya pravacane ca, prajd ca svddhydya pravacane ca . 

prajanas ca svddhydya pravacane ca, prajdtis ca svddhydya 
pravacane ca. 

satyam iti satyavacd rdthitarah, tapa iti taponityah paumsistih, 
svddhydya pravacane eveti ndko maudgalyah, taddhi tapas taddhi 
tapali. 

1. The right and also study and teaching; the true and also 
study and teaching; austerity and also study and teaching; 
self-control and also study and teaching; tranquillity and also 
study and teaching; the (sacrificial) fires and also study and 
teaching; the agni-hotra (sacrifice) and also study and teaching; 
guests and also study and teaching; humanity and also study 
and teaching; offspring and also study and teaching; begetting 
and also study and teaching; propagation of the race and also 
study and teaching. 

The true, says Satyavacas (the Truthful) the son of Rathitara: 
austerity says Taponitya (ever devoted to austerity), the son 
of Paurusisti, study and teaching alone, says Naka (painless), 
the son of Mudgala. That, verily, is austerity, aye, that is 
austerity. 

svddhydya: adhyayanam, study. 
pravacana: adhydpanam, teaching. 
dama: bahyakaranopasamah, self-control. 
sama: antahkaranopasamak, (inner) tranquillity. 

Knowledge is not sufficient by itself. We must perform study and 
also practise the Vedic teaching. 


• * 
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Section xo 

A MEDITATION ON VEDA KNOWLEDGE 

i. aham vrksasya rerivd, kirtih prstham girer iva, urdhva 
pavitro vajiniva, svamrtam asmi, dravinam savarcasam, sumedhd 
amrtoksitah, iti triiankor veddnuvacanam. 

i. I am the mover of the tree; my fame is like a mountain’s 
peak. The exalted one making (me) pure, as the sun, I am the 
immortal one. I am a shining treasure, wise, immortal, inde¬ 
structible. Such is Trisanku’s recitation on the Veda-knowledge. 

This statement is an expression of self-realization when the self, 
feeling its identity with the Supreme, says that he is the mover, the 
impeller of this world-tree of samsara. Trisariku, who realised 
Brahman, said this, in the same spirit in which the sage Vamadeva 
said. S. 

The world is said to be the eternal Brahma tree, brahmavrksas 
sandtanah. M.B. XIV. 47. 14. 


Section xx 

EXHORTATION TO THE DEPARTING 
STUDENTS 

1. vedam anucy dearyo’nievdsinam anusdsti, satyam vada, dhar- 
niam earn, svddhydydn md pramadah, deary ay a priyam dhanani 
ahrtya prajdtantum via vyavacchetsih, satyan na praniaditavyam, 
dharman na pramaditavyam, kusaldn na pramaditavyam, 
hhutyai na pramaditavyam, svadhyaya-pravacanabhydin na 
pramaditavyam, deva-pitr-kdryabhydm v a pramaditavyam. 

I. Having taught the Veda, the teacher instructs the pupil. 
Speak the truth. Practise virtue. Let there be no neglect of 
your (daily) reading. Having brought to the teacher the wealth 
that is pleasing (to him), do not cut off the thread of the off¬ 
spring. Let there be no neglect of truth. Let there be no neglect 
of virtue. Let there be no neglect of welfare. Let there be no 
neglect of prosperity. Let there be no neglect of study and 
teaching. Let there be no neglect of the duties to the gods and 
the fathers. 
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antevdsin: the pupil, he who dwells near. 

I. ii. i Cp. speak the truth: 

satyaputahi vaded vdcam manah putam samdcaret. VI. 46. 
Speak that which has been purified by truth and behave in the way 
in which your mind considers to be pure. 

dharmam car a :—practise virtue: dharma means essential nature or 
intrinsic law of being; it also means the law of righteousness. The 
suggestion here is that one ought to live according to the law of 
one’s being. 


2. mdtr devo hhava, pitr devo bhava, deary a devo bhava, 
atithi devo bhava, yany anavadydni kannani tani sevitavydni, 
no itardni, yany asmakam sucaritani tani tvayopasyani, no 
itardni. 

2. Be one to whom the mother is a god. Be one to whom the 
father is a god. Be one to whom the teacher is a god. Be one 
to whom the guest is a god. 

Whatever deeds are blameless, they are to be practised, not 
others. Whatever good practices there are among us, they are 
to be adopted by you, not others. 


Even with regard to the life of the^ teacher, we should be dis¬ 
criminating. We must not do the things which are open to blame, 
even if they are done by the wise, sdvadydni sisfa-krtdny ap’i 
nokartavyani. §. 


3. ye ke casmacchreyamso brdhmandh tesdm' tvayasanena 
prasvasitavyam, sraddhaya deyam, asraddhayd’deyam sriya 
deyam, hriya deyam, bhiyd deyam, samvida deyam. 

3. Whatever Brahmanas there are (who are) superior to us 
they should be comforted by you with a seat. (What is to be 
given) is to be given with faith, should not be given without 
faith, should be given in plenty, should be given with modesty, 
should be given with fear, should be given with sympathy. 


prasvasitavyam: The good Brahmanas are to be provided with seats 
and refreshed after their fatigue, prasvasanam, prasvdsah sraynd- 
panayah. S. Or in the presence of such Brahmanas, not a word should 
be breathed. We have merely to grasp the essence of what they say. 
na prasvasitavyam prasvaso’pi na kartavyah kevalam tad ukta sara- 
grdhind bhavitavyam. S. We should not unnecessarily engage in 
discussions with them. 


4. atha yadi te karma-vieikitsd va vrita-vieikitsd vd sydit ye 
tatra brahmanas sammarsinah ynktd dyuktdh aliiksd dharma 
kamds syuh yathd te tatra varteran taihd tatra vartethdh 
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hen, if there is in you any doubt regarding any deed 
loubt regarding conduct, you should behave yourself in 
matters, as the Brahmanas there (who are) competent to 
judge, devoted (to good deeds), not led by others, not harsh, 
lovers of virtue would behave in such cases. 



The Brahmanas have a spontaneity of consciousness which expresses 
itself in love for all beings. Their tenderness of sentiment and en¬ 
lightened conscience should be our standards. 

5. athdbhydkhyatesu ye tatva brahmanas sammarsinah yuktd 
ayuktdh aluksd dharma-kdnids syuh yathd te tesu varteran tathd 
tesu vartethah . 

5. Then, as to the persons who are spoken against, you 
should behave yourself in such a way, as the Brahmanas there, 
(who are) competent to judge, devoted (to good deeds) not 
led by others, not harsh, lovers of virtue, would behave in 
regard to such persons. 

who are spoken against: who are accused of sin. 

6. esa adesah , esa upadesah, esa vedopanisat, etad anusdsanam , 
cvam upasitavyam, evam u caitad updsyarn. 

6. This is the command. This is the teaching. This is the 
secret doctrine of the Veda. This is the instruction. Thus should 
one worship. Thus indeed should one worship. 

Cp. with this the Buddha’s exhortation where the Pali word upanisd 
for the Sanskrit upanisad is used: 

etad atthd kathd, etad atthd mantand , etad atthd 
upanisd , etad atthd sotavadhanam. Vinaya. V. 

In the Banaras Hindu University this passage is read by the Vice- 
Chancellor on the Convocation day as an exhortation to the students 
who are leaving the University. They are advised, not to give up 
the world but to lead virtuous lives as householders and promote 
the welfare of the community. 


Section 12 
CONCLUSIONS 

nIinZ\ n rha^rt vam ^ no bhavatv aryama, sam 
namas ip vr vn t SGm H j° Vl ^ ur foru-kramah, namo brahmane, 
/ . / - ° a l n eva P ra tyaksam brahmasi, tvdm eva prat- 

)ak?am hahmavadisam, rtarn avddi?am, satyam avddisam, tan 
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mam dm, tad vaktaram avit, dvin mam, avid vaktaram, aum 
santih, santih, santih. 
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i. Aum, may Mitra (the sun) be propitious to us; may 
Varuna (be) propitious (to us); may Aryaman (a form of the 
sun) be propitious to us. May Indra and Brhaspati be propitious 
to us. May Visnu of wide strides be propitious to us. 

Salutation to Brahman. Salutation to Vayu; Thou indeed 
art the perceptible Brahman. Of thee, indeed, perceptible 
Brahman have I spoken. I have spoken of the right. I have 
spoken of the true. That hast protected me; That has protected 
the speaker. Aye, that has protected me. That has protected 
the speaker. Aum, peace, peace, peace. 




misr/if. 
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CHAPTER II 



BRAHMANANDA (BLISS OF BRAHMAN) VALLI 


Section i 


INVOCATION 

saha nav avatu, saha nan bhunaktu, saha vlryam karavdvahai, 
tejasvindv adhitam astu } ma vidvisavahai, aum sdntih, sdntih, 
sdntih . 

May He protect us both. May He be pleased with us both. 
May we work together with vigour; may our study make us 
illumined. May there be no dislike between us. Aum, peace, 
peace, peace. 

may our study make us illumined: 

1 here is not a necessary connection between learning and wisdom. 
To be unlettered is not necessarily to be uncultured. Our modem 
world is maintaining the cleavage between learning and wisdom. Cp. 
‘Perhaps at no other time have men been so knowing and yet so 
unaware, so burdened with purposes and yet so purposeless, so 
disillusioned and so completely the victims of illusion. This strange 
contradiction pervades our entire modern culture, our science and 
our philosophy, our literature and our art/ W. M. Urban: The 
Intelligible World (1929), p. 172. 


BRAHMAN AND THE COURSE OF EVOLUTION 

1. aum, brahma-vid dpnoti par am, tad esabhyuktd, satyam 
yhdnam anantam brahma, yo vcda nihitam guhdydm parame 
vyoman so'smite sarvan kdmdn saha brahmand vipascitd, iti . 

tasmdd va etasmdd dtmana dkaias sambhutah } akdsdd vdyuh, 
vdyor agnih, agner dpah , adbhyah prthivi, prthivyd osadhayah 
osadhibhyk annam, anndt pumsah; 

diT 7 y a P uru $o anna-rasa-may ah t tasyedam eva sir ah, ay am 

'hur : rhn : ayam uttarah paksah , ay am alma, idam 

puccnam pratisthd; 

tad apy e$a sloko bhavati. 

I. Aum. The knower of Brahman reaches the Supreme. As 
to this the following has been said: He who knows Brahman 
as the real, as knowledge and as the infinite, placed in the 
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■ ‘^secret place of the heart and in the highest heaven realises all 
desires along with Brahman , the intelligent. 

From this Self, verily, ether arose; from ether air; from air 
fire; from fire water; from water the earth; from the earth 
herbs; from herbs food; from food the person. 

This, verily, is the person that consists of the essence of food. 
This, indeed, is his head; this the right side, this the left side; 
this the body; this the lower part, the foundation. 

As to that, there is also this verse. 


the real , knowledge and infinite: the opposite of unreal, mithydtva , 
of the unconscious, jadatva and of the limited, paricchinnatva . 
dkasa: ether is the ether or the common substratum from which other 
forces proceed. 

sambhiitah: arose, emanated, not created. 

The five different elements are clearly defined and described as 
having proceeded one after another from the Self. 

Sometimes from food, semen, and from semen the person. Cp. £ 
annad reto-riipena parinatdt purusah . 

Creation starts from the principle of the universal consciousness. 
From it first arises space and the primaty matter or ether whose 
quality is sound. From this etheric state successively arise grosser 
elements of air, fire, water and earth. See Introduction. 
param: the supreme, that beyond which there is nothing else, i.e. 
Brahman. 

guha: the secret place, the unmanifested principle in human nature. 
It is normally a symbol for an inward retreat, avydkrta dkdsam 
eva guha. antar-hrdaya akdsa. S. 

There are five kosas or sheaths in which the Self is manifested 
as the ego or the jivdtman. The first of them consists of food. Other 
sheaths consist of prana or life, manas or instinctive and perceptual 
consciousness, vijhana or intelligence and dnanda or bliss. These five 
principles of matter, life, consciousness, thought and bliss are found 
in the world of non-ego. Anna or food is the radiant, the viraj, 
that which is perceptible by the senses, the physical. According 
to Sure£vara, life, consciousness and intelligence constitute the 
subtle self, the sutratman-and bliss is the causal sheath, the kdrana 
kosa. 

• B.U. I. i. 2 mentions five sheaths under the names, anna or 
matter, prana or life, manas or consciousness, vac or speech (corre¬ 
sponding to vijndna or intelligence) and avydkrta , the undifferen¬ 
tiated. The last is the karana or the ultimate cause of all. 

Atman becomes the knower or the subject when associated with 
aniahkarana. vrttimad-antahkaranopahitatvendimano jncitftvam na 
svatah. A. 
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^bodily sheath is conceived in the form of a bird. Suresvara 
says, lhe sacrificial fire arranged in the form of a hawk or a heron 
or some other bird, has a head, two wings, a trunk and a tail. So 
also here every sheath is represented as having five parts/ 

It is an axiom of mystic religion that there is a correspondence 
between the microcosm and the macrocosm. Man is an image of 
created universe. The individual soul as the microcosm has 
affinities with every rung of the ladder which reaches from earth to 
heaven. 


Section 2 

MATTER AND LIFE 

,,i', ann *d vai prajah prajayante, yah kds ca prthivim sritdh, 
atno nnenaiva jivanti, athainadapi yanty aniatah, annum hi 
lulanam ■ jyestham, tasmdt sarvausadham ucyate, sarvam vai 
e nnam dpnuvanti ye’nnam brahmopasate, annam hi bhutanam 
jyes, um, tasmdt sarvausadham ucyate , annad bhiitdni jdyante 

jatany annena vardhante, adyate’tti ca bhiitdni, tasmdd annum 
tad ucyata iti; 

tasmad va etasmdd anna-rasa-mayat anyo’ntara dtmd prdna- 
mayahtenaisa purttah, sa vd esa pnrusa-vidha eva, tasya purusa 
vidhatam, anvayam purusavidhah, tasya prana eva ivrah, vydno 
(taksinaii pakfah, apana uttarah paksah, dkdsa dtmd, prthivi 
puccham prahstha, 

tad apy esa sloko bhavati. 

, \ Fro ™ food - veril y. are produced whatsoever creatures 
dwelt on the earth. Moreover, by food alone they live. And 

a f°r mt011 ^ P ass at the end - Food, verily, is the eldest 
Vorih/ i eings - Therefore is it called the healing herb of all. 
Fo/ wi Se -, wh ° worsh !P Brahman as food obtain all food, 
called the'hi/r’ 1S / h ? e J dest bom of beings. Therefore is it 
When bSrnSl f’/ r0m food are bei "« s born. 

Therefore is it called'food f °° d ' 14 ' S ea,en and eats things 

essInceV£ d re "‘ t f h T',? ,d 'f thin which consists of the 

filled. This verilv hlstl t “I* 15 * 8 of life ' B V ‘ hat this is 
one's personal form is this on^ £ erS ? n * Accordln g to that 

inbreath is its head' the diff W1 |^/^ e / 0ridl °f a person; the 
a ’ the dlffu sed breath the right side; the 
s* 
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outbreath the left side; ether the body, the earth the lower 
part, the foundation. 

As to that, there is also this verse. 


See Maitri. VI. 12. 

The physical body is sustained by life. 


Section 3 

LIFE AND MIND 

1. pranarii deva anu prananti, manusydh pasavas caye,prano 
hi bhutdnam ayuh, tasmat sarvdyusam ucyate, sarvam eva ta 
ayur yanti, ye pranam brahmoppsatc, prdno hi blmtandm ayuh, 

tasmdtsarvdyusamucyataiti,tasyai$aevasdnradtmd,yahpiirvasya; 
tasmdd va etasmat pranamayat, anyo’ntara atmd manomayah, 
tenaisapurnah,sa va esa p-urusa-vidha eva,tasyapurusa-vidhatdm, 
anvayam purusa-vidhah, tasyayajur eva Ur ah, rg daksinah paksah, 
sdmottarah paksah, ddesa atmd, atharvdhgirasah puccham 
pratisthd. 

tad apy esa sloko bhavati. 

1. The gods breathe along with life breath, as also men and 
beasts; the breath is the life of beings. Therefore, it is called 
the life of all. They who worship Brahman as life attain to a 
full life, for the breath is the life of beings. Therefore is it called 
the life of all. This (life) is indeed the embodied soul of the 
former (physical sheath). Verily, different from and within that 
which consists of life is the self consisting of mind. By that this 
is filled. This, verily, has the form of a person; according to 
that one’s personal form is this one with the form of a person. 
The Yajur Veda is its head; the Rg Veda the right side; the 
Sama Veda the left side; teaching the body; the hymns of the 
Atharvans and the Angirasas, the lower part, the foundation. 

As to that, there is also this verse. 

Life is the spirit of the body. 

Prana originally meant breath and as breath seemed to be’ the 
life of man, prana became the life principle. On analogy, it was said 
to be the life of the universe. 

manas. the inner organ. sa)hkalpa-vikalpdtmakam antah-karanam 
tan-mayo mano-mayah. S. 
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Section 4 

MIND AND UNDERSTANDING 



1. yato vaco nivartante, aprdpya manasd saha, anandam 
ora/mano vidvan, na bibheti kaddcana. tasyaisa eva sarira 
atma, ya\1 purvasya, tasmad va etasmm mano-mayat, anyo’ntara 
arma vijnana-mayah, tenaisa piirnah, sa va esa purusa-vidha eva, 
tasya purusa vidhatdm, anvayampunisa-vidhah, tasya sraddhaiva 
sirah rtam daksinah paksah, satyam uttarah paksah, yoga atma 
mahah puccham pratistha; 
tad apy esa sloko bhavati 


Whence words return along with the mind, not attaining 
w *}° kn° ws that bliss of Brahman fears not at any time 
t." ls 1S > n r ldeed - the embodied soul of the former (life). Verily 
different from and within that which consists of mind is the self 
consisting of understanding. By that this is filled. This, verily 

form i^v 0f a P ers0n - Accordin g t0 that one’s personal 

twiSit L on - l v * th , the J° rm of a P erson - Faith is its W; 

the bodv-fhA Ught + Slde; , the true the left side ; contemplation 

aXw riP*- "T the lower P art > the foundation. 

As to that there is also this verse.* 


accStTuthoritv P erce ? tion - At the stage of manas we 

growth is effected Tli/l' 6 ? 6 ™ 8 ’ at the stage of vi P u ' ina internal 
growth is ettected. The \edas are our guide at the former level 1 

union 6 vdth tS 1 ? ^ mUS A d ® velop faith - order * truthfulness and 
h the f Su P[® me - At the level of intellectuality or vijndna 

but become^H P "A 1156 hlgher - the trut hs are not inferred 

but become self-evident and cannot be invalidated by reason. Cp 

samkhyayogah paiicardtram veddh pdiupatam tathd 
r> i * tn }a-pramandny etdni na hantavydni hetubhih 
Quoted by R. on Katha. II. 19 

evoteedout K of Mahat, the first thing 

lying beyond LTmZT ^ ^ ^ * deSClibed as 

afstrac^behng^u^fnnCT cont^it oUfeeling* * ^ t0 a PP arentl y 




UNDERSTANDING AND BLISS 


i. vijhdnam yajham tanute, karmdni tanute’pi ca, vijnanam 
devds sarve, brahma jyestham updsate, 

vijnanam brahma ced veda, tasmdc ccn na pramadyati satire 
papmano hitvd, sarvan kdmdn sama&nutc. 

tasyaisa eva sdrira dtmd, yah pilrvasya, tasmad vd etasmdd 
vijhana-maydt, anyo’ntara dtmd ananda-mayah, tenaisa piirnah, 
sa vd esa purusavidha eva, tasya purusa-vidhatdm, anvayaiii 
purusa-vidhah, tasya priyam eva shah, modo daksinah paksah, 
pramoda uttarah paksah, ananda dtmd, brahma puccham pratisthd, 
tad apy esa sloko bhavati. 

i. Understanding directs the sacrifice and it directs the 
deeds also. AH the gods worship as the eldest the Brahman 
which is understanding. 

If one knows Brahman as understanding and one does not 
swerve from it, he leaves his sins in the body and attains all 
desires. This (life) is, indeed, the embodied soul of the former 
(the mental). 

Verily, different from and within that which consists of 
understanding is the self consisting of bliss. By that this is 
filled. This, verily, has the form of a person. According to that 
one’s personal form is this one with the form of a person. 
Pleasure is its head; delight the right side; great delight the 
left side; bliss the body, Brahman the lower part, the foundation. 
As to that, there is also this verse. 

These verses indicate the five bodies or sheaths (pahca-kosas ) 
material, vital, mental, intellectual and spiritual. 

Manas deals with the objects perceived and vijndna with concepts. 
In later Vedanta, the distinction between the two diminishes. 
Pahcadasi ascribes deliberation to manas and decision to bnddhi 
which is the vijhana of this U. mano vimarsa-rupam syad buddhih 
sydn niscaydtmika. I. 20. 

In every order of things the lower is strengthened by its union 
with the higher. When our knowledge is submissive to things, we 
get the hierarchical levels of being, matter, life, animal mind, human 
intelligence and divine bliss. They represent different degrees of 
abstraction and the sciences which deal with them, employ different 
principles and methods. In ananda, the attempt to connaturalise 
man with the supreme object succeeds. Intelligence is successful 
in controlling the tangible world. As a rational instrument in the 
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positive sciences, its validity is justified. This attempt 
thedntellect to unify is not due to intellect alone. It is derived from 
its nigher, from the breath of the divine. In ananda , earth touches 
heaven and is sanctified. 

S thinks that our real self is beyond the beatific consciousness, 
though m his commentary on III. 6 he argues that Bhrgu identifies 
the ultimate reality with the spirit of ananda . 
evavi tapasa msiiddhatma (anna) prdnddisn sdkalyena brahma - 
laksanam apasyan . sanaih sanair antar anupravisya antaratamam 
anandam brahma vijndtavan tapasaiva sddhanena bhrguh. 

The author of the Brahma Sutra in I. i. 12-19 identifies ananda - 
may a with the absolute Brahman and not a relative manifestation, 
ihe objection that the suffix may at is generally used for modification 
is set aside on the ground that it is also used for abundance. 
pracurydt . S.B. I. 1. 13-14. 

dAianda-brahmanor abheddt brahmdbhidhdnam eva dnanddbhidhdnam 
iti manvdnah. Samkarananda. 

In this beatific consciousness man participates in the life of the 
goe s. Aristotle places the idea of a higher contemplation above 

metaphysical knowledge. . 




Section 6 

BRAHMAN, THE ONE BEING AND THE SOURCE 

OF ALL 

i. asann eva sa bhavati, asad brahmeti veda cet, asti brahmeti 
ced veda, santarn enath tato viduh. 

iasyaiw eva iarira dtmd, yah purvasya, athdto annprasnah, 
wa avidvanamum lokampretya kaicana gacchati u, dho vidvdn 
amum lokam pretya, kaicit samasnntd u; 

so kamayata, balm syam prajayeyeti, sa tapo’tapyata, so tapas 
taptva, idam sarvam asrjata, yad idam kith ca , ' tat srstvd tad 
evanupravisat, tad anupraviiya sac ca tyac ca abhavat, niruktam 
camruktam ca, mlayanam ednilayanam ca, vijhdnam edvijhanam 

salyam yad m “> “ 
tad apy esa iloko bhavati. 

as non-bSlf d ° + t one D bc f ome ' if he knows Brahman 

know as^^extten? ne Tr ° WS ^ B ? hman is > such a one people 

former Thv3 1S * lndcfid > the embodied soul of die 

Now then the following questions. Does anyone who knows 
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t, when departing from this life, go to the yonder world ? Or is 
it that any one who knows, on departing from tills life, attains 
that world? 


He (the supreme soul) desired. Let me become many, let 
me be bom. He performed austerity. Having performed 
austerity he created all this, whatever is here. Having created 
it, into it, indeed, he entered. Having entered it, he. became 
both the actual and the beyond, the defined and the undefined, 
both the founded and the non-founded, the intelligent and 
the non-intelligent, the true and the-untrue. As the real, he 
became whatever there is here. That is what they call the real. 

As to that, there is also this verse. 


tapas: austerity. S means by it knowledge, tapa iti jndnarn ncyate. 
tapah parydlocanam . The Supreme reflected on the form of the world 
to be created, srjyamana-jagad-racanddi-visayam alocandm akarod 
dtmety arthah. S. He willed, he thought and he created. Tapas is the 
creative moulding power, concentrated thinking. See B.U. 1.4.10-11, 
Maitrf. VI. 17 which assume that consciousness is at the source of 
manifestation. As we bend nature to our will by thought or tapas, 
tapas becomes mixed with magical control. 

He desired: See C.U. VI. 2. 1. It is kama or desire that brings forth 
objects from primal being. 

the actual and the beyond: Brahman has two aspects, the actual and 
the transcendental, the sat and the tyat. 


Section 7 

BRAHMAN IS BLISS 

1 asad vd idam agra astt, tato vai sad ajayata , tad dtmanam 
svayam ahuruta , tasmat tat sukrtani ucyate. 

yad vai tat snkrta?n, raso vai sail, rasam hy evayam labdh - 
vdnandi bhavati , ko hy evdnydt kah pranyat, yad esa akdsa 
dnando na sydt , esa hy evanandayati , yathd hy evaisa etasmin 
nadrsye natmye'niruktc 1 nilayanc'bhayam pratistham vindate , 

atha so’bhayam gato bhavati , yadd hy evaisa etasminn udaram 
antaram kurute, atha tasya bhayam bhavati , tattveva bhayam 
viduso’manvdnasya 
tad apy esa sloko bhavati . 

1. Non-existent, verily, was this (world) in the beginning. 
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erefrom, . verily, was existence produced. That made itself a 
soul. Therefore is it called the well-made. 

Verily; what that well-made is—that, verily, is the essence 
of existence. For, truly, on getting the essence, one becomes 
blissful. For who, indeed, could live, who breathe, if there were 
, not this bliss in space? This, verily, is it that bestows bliss. 
For truly, when one finds fearlessness as support in Him who is 
invisible, bodiless, undefined, without support, then has he 
reached fearlessness. When, however, this (soul) makes in this 
One the smallest interval, then, for him, there is fear. That, 
verily, is the fear of the knower, who does not reflect. 

As to that, there is also this verse. 

asat: non-existent . The manifested universe is called sat and its 
unmanifested condition is said to be asat . From the unmanifested 
(asat) the world of names and forms (sat) is said to arise. The possible 
is prior to the actual. See S.B. II. i. 17. Cp. R.V. X. 129 which tells 
us that, at the beginning of all things, there was neither being nor 
non-being and what existed was an impenetrable darkness. For 
the Greek Epimenides, the beginning of things was a primary void 
or night. ‘Existence is born of non-existence/ LaoTzu (Gh. 40). The 
Way of Life. ' v 

Brahman is invisible etc., because jt is the source of all these 
distinctions, avikaram tad brahma sarva-vikdra-hetutvdt. 
sukftam: the well-made. See A.U. I. 2, 3. § means by it the self- 
caused. Brahman is the independent cause for He is the cause of all. 
svayam eva dtmanam evakuruta kytavat. £. 

raso vai sah. Bliss, verily, is the essence of existence. Brahman is 
bliss. It is the source of things. See K.U. I. 5. 

who indeed could live . . .? The passage affirms that no one can live 
or breathe if there were not this bliss of existence as the very ether 
in which we dwell. We have a feeble analogue of spiritual bliss in 
aesthetic satisfaction. It is said to be akin to the bliss of the realisa¬ 
tion of Brahman, brahmananda-sahodarah. It lifts out of the ordinary 
ruts of conventional life and cleanses our minds and hearts. By the 
imaginative realisation of feelings, tanmayatvam rasesu (Kalidasa) 
it melts one's heart, dravibhiitam (Bhavabhuti). 

^ e * iave ^ ear when we have a feeling of otherness, 
ho fnnfiri+i ’ Au 2 ‘ w * iere primeval self became fearless when 
* that th f re was no other person whom he should fear. 

f/mself to'be so h ° ^ He iS n0t a trUC sage but thinks 
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INQUIRY INTO FORMS OF BLISS 



i. hhisdsmad vdtah pavate, bhtsodeti suryah, bhisasmad agnii 
cendrai ca, mrtyur dhavati pancama iti. 
saisanandasya mmidmsd bhavati; 

yavd sydt sddhu yuvddhyayakah aiistho drdhistho balisthah, 
iasyeyam prthivi sarva vittasya piirna sydt, sa eko nidnusa 
anandah te ye iatam mdnusd ananddh, sa eko manusya-gan- 
dharvandm anandah, irotriyasya cakamahatasya; 

te ye satam manusya-gandharvandm anandah sa eko deva- 
gandharvanam anandah, irotriyasya cakamahatasya; 

te ye satani deva-gandharvandm anandah, sa ekah pitrndm 
cira-loka-lokandm anandah, srotriyasya cakamahatasya; 

te ye satam pitrndm cira-loka-lokandm anandah, sa eka ajana- 
jdndrh devandm anandah, srotriyasya cakamahatasya 

te ye satam ajdnajdnam devanarii anandah, sa ekah karma- 
devanam devandm anandah, ye karmana devan apiyanti, irotri¬ 
yasya cakamahatasya; 

te ye iatam karma-devandm devandm anandah, sa eko devandm 
anandah, srotriyasya cakamahatasya; 

te ye satam devandm anandah, sa eka indrasyanandah, irotri¬ 
yasya cakamahatasya; 

te ye iatam indrasy anandah sa eko brhaspater anandah, 
irotriyasya cakamahatasya; 

te ye iatam brhaspater anandah, sa ekah, prajapater anandah 
irotriyasya cakamahatasya; 

te yc iatam prajapater ananddh, sa eko brahmana anandah, 
irotriyasya cakamahatasya; 

sa yai cdyam purusc, yas cdsdvddityc sa ekah, sa ya evam-vit 
asmdl lokdt pretya, etam anna-mayam dtmdnam upasamkrdmati 
etarn prana-may am dtmdnam upasamkrdmati, etam mano-mayam 
dtmdnam upasamkrdmati, etam vijhana-mayam dtmdnam 
upasamkrdmati, etam dnanda-mayam dtmdnam upasamkrdmati. 
tad api esa stoko bhavati. 

i. From fear of Him does the wind blow; from fear of Him 
does the Sun rise; from fear of Him do Agni and Indra factl 
and death, the fifth doth run. 

This is the inquiry concerning bliss. 

I Let the 1 e be.a youth, a good youth, well read, prompt in 
action, steady in mind and strong in body. Let this whole 
earth be full of wealth for him. That is one human bliss. 
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at H a hundred times the human bliss, that is one bliss 


'fi , . :- Lllc xiuuxau unss, rnat 

nnH v 1 a an - fain r S ~ a S0 of a raan who is wel1 ve rsed in the Vedas 
and who is not smitten with desire. 

What is a hundred times the bliss of the human fairies, that 
s one bliss of divine fames—also of a man who is well versed 
m tire Vedas and who is not smitten with desire. What is a 
hundred times the bliss of the divine fairies, that is one bliss of 
tne bathers in their long enduring world—also of a man who 
is well versed in the Vedas and who is not smitten with desire. 

Vv hat is a hundred times the bliss of the fathers in their 
long enduring world, that is one bliss of the gods who are born 
so by birth, also of a man who is well versed in the Vedas and 
who is not smitten with desire. 

What is a hundred times the bliss of the-gods who are born 
y , b ’ tfod is one bliss of the gods by work, who go to 
vln 8 ° dS ! by , work ’ also of a m an who is well versed in the 
unh • W1 ° is not smitten with desire. 

is on; a hi;= S c a JT dred J timeS the bliss of the g° ds b y work, that 

Verbs o S °l hG g0dS) also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

bliss o a f Indr, hU1 l dred r timeS thG bUsS 0f the S° ds ' that is one 
£ ld ~ S0 of a man who is well versed in the Vedas 
and who is not smitten with desire. 

hlicc^nf 5 t bundred times the bliss of Indra, that is the one 
xr , s of Bihaspati also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of Brhaspati, that is one 
t/j S ° raja-pati, also of a man who is well versed in the 
Vcdaa and W 10 1S n °t smitten with desire. 
hli ™ s l lumdred times the bliss of Prajd-pati, that is one 
Diiss ot biahma— also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

Sun—h?? c iS herC J n tbe person and he who is y ond er in the 
worm h t ° ne ' He who kll ows this, on departing from this 

which consists of ^ ^ COnsists of food - caches the self 
reaches the self whbhT^l the > self which consists of mind, 
self ^ 0t UnderStanding > the 


selt which consists of bliss 
As to that, there is also this verse. 

Godin the ]lawTolthe universe Tliereml W ? ler SeCS lhe pr0 " f ot 
gence and presupposes a guide. 1 lee 
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ose who attain to the status of gods by their own work are called 
Karma-devas. 

The bliss of delight which knowledge of Brahman occasions 
baffles all description. It is something completely incomprehensible. 
Brahman thus is blissful being and so is of the highest value. In 
reaching the richness of being of Brahman we reach our highest 
fulfilment. In describing the various degrees of happiness, the author 
of the Upanisad gives us an idea of the classes of human and divine 
beings recognised in that period, men, fathers, fairies, gods by 
merit and gods by birth, Praja-pati and Brahma or Hiranya-garbha. 


Section 9 

THE KNOWER OF THE BLISS OF BRAHMAN IS 
SAVED FROM ALL FEAR 

1. yato vdco nivartante, aprapya uianasa saha anandam 
brahmano vidvan na bibhcti hutascana *. 

etani ha vd va na tapati , him aham sadhu ndkaravam, him aham 
papam akaravam iti , sa ya evani vidvan ete dtmdnam sprnute , 
ubhe hy evaisa ete dtmdnam sprnute ya evam veda, ity upanisat. 

1. Whence words return along with the mind, not attaining. 
It, he who knows that bliss of Brahman fears not from anything 
at all. 

Such a one, verily, the thought does not torment, Why 
have I not done the right? Why have I done the sinful? He 
who knows this, saves himself from these (thoughts). For, 
truly, from both of these he saves himself—he who knows this. 
Such is the secret doctrine. 

The enlightened one is not afflicted by anxiety about right and 
wrong. The truth makes us free from all restrictions. The Apostle 
proclaims that we are delivered from the law, 'Virtues, I take leave 
of you for evermore, your service is too travaillous. Once I was 
your servant, in all things to you obedient, but now I am delivered 
from your thraldom/ Mirror of Simple Soules, quoted in Evelyn 
Underhill: Mysticism , p. 263. 
upanisat: the great mystery, parama-rahasyam. 6. 
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CHAPTER III 

BHRGU VALLI 
Section i 



BHRGU UNDERTAKES INVESTIGATION OF 
BRAHMAN 

i. bhrgur vai vdrnnih , varunam pitaram upasasara, adhihi 
bhagavo brahmeti , tasmd etat provaca , annum prdnam caksus 
srotram inano vacant iti. 

tarn hovdca y yato va imdni bhutani jay ante ’ yena jdtdni 
jwanti , prayanty abhisamvisanti, tad vijijndsasva , 
brahmeti 

sa tapo' tapyata , sa tapas taptva . 

i. Blirgu, the son of Varuna, approached his father Varuna 
and said, ‘Venerable Sir, teach me Brahman / 

He explained to him thus: matter, life, sight, hearing, mind, 
speech. 

To him, he said further: ‘That, verily, from which these 
beings are bom, that, by which, when born they live, that into 
which, when departing, they enter. That, seek to know. That 
is Brahman / 

He performed austerity (of thought). Having performed 
austerity, 


The father Varunajieaches his son Bhrgu, the sacred wisdom. 

This fundamental definition of Brahman as that from which the 
origin, continuance and dissolution of the world comes is of Isvarcu 
who is the world-creating, world-sustaining, and world-dissohing 
God. 

Cp. ‘I am the first and the last and the living one/ Revelation 
XIII. 8. 

Brahman is the cause of the world as the substratum {adhisthana) 
(S), as the material cause ( upddana ) of the world, as gold is the 
material cause of gold ornaments, as the instrumental cause ( nimitta ) 
of the world. Madhya. 

Austerity is the means to the perception of Brahman, tapas is 
spiritual travail, brahma-vijhdna-sddhana. Cp. Aeschylus, ‘Know¬ 
ledge comes through sacrifice/ Agamemnon , 250. 
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Section 2 



MATTER IS BRAHMAN 

1. annum brahmeti vyajanat , annddhyeva khalv inXdni bhutdm 
jay ante, annena jatani jivanti, annum prayanty abhisamvisanti. 

tad vijhdya, punar eva varunam pitaram upasasdra , adhihi 
bhagavo brahmeti. 

tarn hovdea , tapasd brahma vijijhasasva, tapo brahmeti, 

sa tapo’ tapyata , sa tapas taptvd. 

1. He knew that matter is Brahman .For truly, beings here 
are bom from matter, when bom, they live by matter, and into 
matter, when departing they enter. 

Having known that, he again approached his father Varuna 
and said, ‘Venerable Sir, teach me Brahman / 

To him he said, ‘Through austerity, seek to know Brahman. 
Brahman is austerity/ 

He performed austerity; having performed austerity, 

The first suggested explanation of the universe is that every 
rl thing can be explained from matter and motion. On second thoughts, 
\ \ \ we realise that there are phenomena ofjif ^and .J :ep r i Kh ic d oiiwhich 
• I rQfl]akg _ a floth ex^prjnclple - The investi¬ 

gator proceeds from the obvious and outer to the deeper and the 
inward. The pupil approaches the teacher because he feels that the 
first finding of matter as the ultimate reality is not satisfactory. 


Section 3 

LIFE IS BRAHMAN 

1. prdno brahmeti vyajanat , prdnadd hy eva khalv imdni 
bhiitani jay ante, prdnena jatani jwanti , prdnam prayanty 
abhisamvisanti. 

tad vijndya, punar eva varunam pitaram upasasdra, adhihi 
bhagavo brahmeti 

tarn hovdea, tapasd brahma vijijhdsasva, tapo brahmeti , 

sa tapo’ tapyata, sa tapas taptvd. 

1. He knew that life is Brahman. For truly, beings here are 
bom from life, when bom they live by life, and into life, when 
departing they enter. 

Having known that, he again approached his father Varuna, 
and said: ‘Venerable Sir, teach me Brahman / 
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To him he said, ‘Through austerity, seek to know Brahman 
Brahman is austerity/ 

He performed austerity; having performed austerity. 



See C.U. I. n. 5; VII. 15. 1; K.U. III. 2-9; B.U. IV. 1. 3. 

While t he material objects of the world are explicable in terms 
of matter, plants take us to a higher level and demand a different 
principle. From materialism we pass to vitalism . But the principle 
of life cannot account for conscious objects. §olhe pupil, dissatisfied 
with the solution of life, approaches the father, who advises the 
son to reflect more deeply. 

Matter is the context of the principle of life. 


Section 4 

MIND IS BRAHMAN 

1. piano brahmeti vyajdndt, manaso hy eva khalv imani 
bliutani jay ante, manasa jatdni jivanti, manah prayanty abhisam- 
visanti . 

tad vijhdya, punar eva varunam pitaram upasasd;ra, adlnhi 
bhagavo brahmeti, 

tarn liovdca, tapasd brahma vijijhasasva, tapo brahmeti, 

sa tapo } tapyata, sa tapas taptva . 

1. He knew that mind is Brahman. For truly, beings here 
are born from mind-, when born, they live by mind and into 
mind, when departing, they enter. 

Having known that, he again approached his father Varuna 
and said: ‘Venerable Sir, teach me Brahman / 

To him, he said, ‘Through austerity seek to know Brahman. 
Brahman is austerity/ 

He performed austerity; having performed austerity. 


?i 


When we look at animals, with their perceptual and instinctive 
consciousness we notice the inadequacy of the principle of life. As^ 
putreaclies matteig so does mind outreach life. There arc forms 
ci life without consciousness but there can be no co nsciousness 
without life. Mind in the animals is of a rudimentary character. 
See Aitareya Aranyaka II. 3. 2. 1-5. Cp. Milindapahha where 
manasikdra f rudimentary mind is distinguished from panha or 
reason. Animals possess the former and not the latter. Even mind 
cannot account for all aspects of the universe. In the world o f man, 
hjWe the play of intelligence. Intelligence frames concepts and 
ideals, plans means for their realization. So the pupil finds the 
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[adequacy of the principle of mind and again approaches his 
father, who advises him to reflect further. 


Section 5 


INTELLIGENCE IS BRAHMAN 


1. vijnanam brahmeti vyajanat, vijhanadd hy eva khalv imani 
bhutani jayante, vijhdnena jatani jivanti, vijnanam prayanty 
abhisamviianti. 

tad vijhaya, punar eva varunam pitaram upasasdra, adlnhi 
bhagavo brahmeti; 

tam hovaca, tapasd brahma vijijhdsasva, tapo brahmeti; 

sa tap0’ tapyata, sa tapas taptva. 

1. He. knew that intelligence is Brahman. For truly, beings 
here are born from intelligence, when bom, they live by 
intelligence and into intelligence, when departing, they enter. 

Having known that, he again approached his father Varuna, 
and said, ‘Venerable Sir, teach me Brahman.’ 

To him, he said, ‘Through austerity, seek to know Brahman. 
Brahman is austerity.’ 

He performed austerity; having performed austerity, 


Intelligence again is not the ultimate principle. The categories 
of matter, life, mind and intelligence take us higher and higher 
and each is more comprehensive than the preceding. Men with their 
conflicting desires, d ivide d minds, oppressed by dualities~are not 
The final products of evolution. They have to be transcended. In'the 
Intellectual life there is only a seekin g. U ntil we transcpnTl U | 
can be no ultimate finding . Tnt.eller.tnal man, who uses mind", life 
and body is greater than mind, life and body but he is not the' end 
of the cosmic evolution as he has still a secret aspiration. Even as 
matter contained life as its secret destiny and had to be delivered of 
it, life contained mind and mind contained intelligence and intelli ¬ 
gence contains spirit as its secret destiny and presses to be deliver ed 
intelligence does not exhaust the possibilities of consciousness 
'and cannot be its highest expression. Man’s awareness is to be 
1 enlarged into a superconsciousness with illumination, joy and power. 

‘ The crown of evolution is this deified consciousness. 
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Section 6 

BLISS IS BRAHMAN 

i. dnando brahmeti vyajdndt, dnandadd hy eva khalv imani 
bhutdni jay ante } dnandena jatdni jivanti, dnandam prayanty 
abhisamvisanti, 

sai$a bhdrgavi varum vidya , paramo vyoman pratisthita, ya 
evam veda pratitisthati , annavdn annddo bhavati, mahdn bhavati, 
prajayd paiubhir brahma-varcasena mahdn kirtya. 

i. He knew that Brahman is bliss. For truly, beings here 
are born from bliss, when born, they live by bliss and into bliss, 
when departing, they enter. 

This wisdom of Bhrgu and Vanina, established in the highest 
heaven, he who knows this, becomes established. He becomes 
possessor of food and eater of food. He becomes great in off¬ 
spring and cattle and in the splendour of sacred wisdom; great 
in fame. 

The higher includes the lower and goes beyond it. Brahman is 
the deep delight of freedom. 

The Upanisad suggests an analogy between the macrocosm, 
nature and the microcosm, man, an equation be twee n intelligibili ty 
a nd being . The ascent of reality from matter to God as one of in¬ 
creasing likeness to God is brought out. While man has_all these 
five elements in his being, he may stress one of the other, the J Tr 1 - £. 

V materi al 6r Th e~ vital o r the mental or the intellectual^~6f"tSe 
spiritual. He who harmonises all these is the complete man. For J 
Aristotle the human soul is, in a certain sense, everything. 

This analysis is accepted by the Buddha who speaks of five kinds 
of food for the physical, vital, psychological, logical and spiritual 
elements. The enjoyment of nirvana is the food for spirit, nibbutim 
bhuhjamdnd. Raima Suita. Cp. Augustine: ‘Step by step was I 
led upwards, from bodies .(anna) to the soul, which perceives by 
means of the bodily senses (prana ); and thence to the soul’s inward 
faculty which is the limit of the intelligence of animals (manas ); 
and thence again to the reasoning faculty to whose judgment is 
referred the knowledge received by the bodily senses (vijhdna). 

And when this power also within me found itself changeable it lifted 
itself up to its own intelligence, and withdrew its thoughts from 
experience, abstracting itself from the contradictory throng of 
sense-images that it might find what that light was wherein it was 
bathed when it cried out that beyond all doubt the unchangeable 
is to be preferred to the changeable; whence also it knew that 
unchangeable; an d thus with the flash of one trembling glance^it 
arrived at That which is* (dnanda). Cmfessions VII, 23. 
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Augustine describes the highest state as one of joy : The highest 
spiritual state of the soul in this life consists in the vision and con¬ 
templation of truth, wherein are joys, and the full enjoyment of the 
highest and truest good, and a breath of serenity and eternity/ 1 

[ The grades of existence and of value correspond so that the class 
which has the lowest degree of reality in the existential sense* has 
the lowest degree of value. 

Behind all our growth is the perfection of ourselves which animates 
it; we are constantly becoming until we possess our being. The 
changing consciousness goes on until it is able to transcend change. 
tThe Beyond is the absolute fulfilment of our self-existence. It is 
I dnanda, the truth behind matter, life, mind, intelligence, that controls 
them all by exceeding them. 

The Upanisad suggests an epic of the universe. From out of utter 
nothingness, asat , arises, the stellar dance of teeming suns and 
planets whirling through vast etheric fields. In this immensity of 
.space emerges the mystery of life, vegetations, forests; soon living 
creatures, crawling, jumping animals, the predecessors of human 
beings. Human intelligence with its striving for ideals has in it the 
secret of sciences and philosophies, cultures and civilisations. We 
can make the world wonderful and beautiful or tragic and evil. 


Section 7 

THE IMPORTANCE OF FOOD 

1. annum 11a nindydt , tad vratam , prdno va annum , sariram 
annddam, prune sariram pratisthitam, sarire pranah pratisthitali , 
tad etad annam anne pratisthitam , sa ya etad annam anno 
pratisthitam veda. pratitisthati, annavdn annddo bhavati , mahdn 
hhavati , prajaya pasubhir brahma-varcasena mahdn kirtya. 

1. Do-Jiot sp eak ill of food. That shall be the rule. Life, 
verily, is food. The body is the eater of food. In life is the 653 y 
established; life is established in the body. So is food established 
in food. He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. He 
becomes great in offspring and cattle and in the splendour of 
sacred wisdom; great in fame. 

fhe world owes its being to the interaction of an enjoyer and an 
object enjoyed, i.e. subject and object. This distinction is superseded 
in the Absolute Brahman. 

1 Dom Cuthbert Butler: Western Mysticism (1922), p. 59. 


* 
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Section 8 


FOOD AND LIGHT AND WATER 



x. annam na paricaksita, tad vratam, dpo va annum, jyotir 
annadam, apsu jyotih pratisthitam, jyotisy apah pratisthitah, 
tad etad annam anne pratisthitam, sa ya etad annam anne 
pratisthitam veda pratitisthati, annavan annado bhavati, mahan 
bhavati prajayd pasubhir brahma-varcasena, mahan kirtya. 

i. Do not despise food. That shall be the rule. Water, 
verily, is food. Light is the eater of food. Light is established 
in water; water is established in light. Thus food is established 
in food.- 

He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. 
He becomes great in offspring and cattle, and in the splendour 
of sacred wisdom, great in fame. 


Section 9 

FOOD AND EARTH AND ETHER 

1. annam bahu kurvita, tad vratam, prthivi va annam, dkaso’ 
nnddah, prthivydm akasah pratisthitah, dkase prthivi prafythitd, 
tad etad annam anne pratisthitam, sa ya etad annam anne 
pratisthitam veda pratitisthati, annavan annado bhavati, mahan 
bhavati prajayd pakibhir brahma-varcasena, mahan kirtya. 

1. Make for oneself much food. That shall be the rule. The 
earth, verily, is food; ether the eater of food. In the earth is 
ether established, in ether is the earth established. Thus food 
is established in food. He who knows that food is established 
in food, becomes established. He becomes an eater of food, 
possessing food. He becomes great in offspring and cattle, 
and in the splendour of sacred wisdom, great in fame. 


Section 10 

MEDITATION IN DIFFERENT FORMS 

x. na kahcana vasatau pratydcaksita, tad vratam, iasmdd 
yayd hay a ca vidhaya bahv annam prdpnuyat, arddhyasmd annam 
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n dcaksate, etad vai mukhato’nnam rdddham mukhato’smd 

annarh radhyate, etad vai madhyato’nnam rdddham, madhy- 
ato’sma annum radhyate, etad vd antato’nnam rdddham, antato’- 
smd annum radhyate. 

i. D o not deny r esidence to_ anybody. That shall be the 
ru l e - Therefore, in any way whatsoever one should acquire 
much food. Food is prepared for him, they say. 

If this food is given first, food is given to the giver first. If 
this food is given in the middle, food is given to the giver in the 
middle. If this food is given last, food is given to the giver last. 


2. ya evarn veda ksema iti vaci, yoga-ksema iti prdnapanayoh, 
karmcti hastayoh, gaiir iti padayoh, vimuktir iti pay an, iti 
manusih samdjhdh, atha •daivih, trptir iti vrstau, halam iti 
vidyuti. 

2. For him who knows this, as preservation in speech, as 
acquisition and preservation in the inbreath and the outbreath, 
as work in the hands, as movement in the feet, as evacuation 
in the anus, these are the human recognitions. 

Next, with reference to the deities, as satisfaction in rain, as 
strength in the lightning. 


yoga-ksema: see B.G. II. 45; IX. 22. 

3. yasa iti pasusu, jyotir iti naksatresu, prajdtir amrtam 
ananda ity upasthe, sarvam ity akase, tat pratisihcly updsita, 
pratisthdvdn hhavati, tan maha ity updsita, mahdn hhavati, tan 
mana ity updsita manavan hhavati. 

3. As fame in cattle, as light in the stars, as procreation, 
^immortality and bliss in the generative organ, as the all in 
space. 

Let one contemplate That as the support, one becomes 
the possessor of support; let one contemplate That as great, 
one becomes great. Let one contemplate That as mind; one 
becomes possessed of mindfulness. 


4. tan nama ity updsita, namyam te’smai kdmdh, tad brahmety 
updsita, brahmavan bliavati, tad brahmanah parimara ity 
updsita, paryenam mriyante dvisantas sapatnah pari ye’priyd- 
bhrdtrvydh ' J 

sa yas cdyam puruse ya£ cd sdvdditye sa ekah. 

4. Let one contemplate That as adoration; desires pay 
adoration to him. Let one contemplate That as the Supreme 
he becomes possessed of the Supreme. Let one contemplate 
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3.s Brahman s destructive agent, 


5oi 


1 


nprfch « a S ent > one ’ s hateful rivals 

perish as also those rivals whom he does not like. 

he is^e 0 ^ lieiC m th<5 person and he who is yonder in the Sun, 


See Aitareya Brdhmana. VIII. 28; T.U. II. 8. 

7T* ; . the Supreme. Sdyana interprets Brahma as Veda and 
brafmavan as one who has a perfect command over the Veda 

TTLT ? lltCrally * means cousins (Other’s brother’s sons), 
who ate generally supposed to be unfriendly. ' 

.. 5-. sa y a evam-vit asmal lokat pretya, etam anna-may am 
amanarn upasamkramya, etam prdna-mayam dtmdnam upasam- 
Rtamya, etam mano-mayam dtmdnam upasamkramya etam 
vipiana-mayam dtmdnam upasamkramya, etam dnanda-mayam 
a manam upa samkramya, imdn lokdn kamdnni kdmariihy 
aniisancaran, ctat sama gdyannaste 
ha vu ha vu ha vu. 

5. He who knows this, on departing from this world, reaching 
?W l at Sel - f which consists of food, reaching on to that 
sci l winch consists of life, reaching on to that self which consists 
of mind, reaching on to that self which consists of under- 
andmg, reaching on to that self which consists of bliss, goes 

X a w n r^i Se T ldS ’ eatin S the food he desires, assuming 
he desires. He sits singing this chant: 

Oh Wonderful, Oh Wonderful, Oh Wonderful. 


Hie enlightened one attains unity with the All He exDresse 

shake^them^? 6 with a11 Stations has been able t 

snake them off and become one with the All. To get at the Rea 

o/iSf fb f Chind l he fonns of matter > the forms of life, the form 
oh th ’ >r G forms of mteUect - By removing the sheaths, by shakin 

Taharn^' We reahs ® the Hi g hest This is the meaning of vastn 
paharana. Across my th reshold naked all must pass ’ b 

the — -- 


W i *.-7^ *7/ ud Kea au must pass. 

* ei1 w e realise the trutfTwe can assume any form we choose. 


A MYSTICAL CHANT 

f CWl ann ¥-,’ aham annam > ah *™ annddal 
aham Uokatt f mU annd f a ^ aha ™ slokakrt, aham slokakn 
amrtasya nlhi- ham asm [ ^ at J l _ a ” la 3 d rtasya, purvarh devebhy 
annam annum “nd y t ° ma f adal \ sa ™a md, vdh, ahar 
bhavdm. suvlrnaf, *£& ’ “ ^ hhuvanam 

ya evam veda ity upanisat. 
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am food, I am food, I am food. I am the food-eater, 
am the foodeater. I am the foodeater. I am the combining 
agent. I am the combining agent. I am the combining agent. 
I am the first bom of the world-order, earlier than the gods, 
in the centre of immortality. Whoso gives me, he surely does 
save thus. I, who am food, eat the eater of food. 

I have overcome the whole world. I am brilliant like the sun. 

He who knows this. Such is the secret doctrine. 


prathamajd: hiranya-garbhopy aham. A. 

the eater of food: anna-sabditam a-cetoMam } tad-bhoktaram cetanam ca 
admi vydpnomi. R. 

overcome the world: abhibhavdmi parenesvarena svarupena. S. upasam- 
harami. A. 

like the sun: suvar ddityah {nakdra upamarthah) dditya iva. S. 
kamanlyo dedipyamana sanro bhavati . R. 

This is a song of joy. The manifold diversity of life is attuned to a 
single harmony. A tyrical and rapturous embrace of the universe 
is tne result. The liberated soul filled with delight recognises its 
oneness with the subject and the object, the foodeater and food and 
the principle which unites them. He feels in different poises that he 
is one with Brahman t with Isvara and with Hiranya-garbha. 

The chant proclaims that the enlightened one has become one 
with all . 1 The liberated soul passes beyond all limitations and attains 
to the dignity of God Himself. He is one with God in all His fulness 
and unity. It is not a mere fellowship with the chasm between the 
Creator and the created. Here is the exalted experience of one who 
not merely believes in God, or who is merely convinced of His 
existence by logical arguments or one who regards Him as an object 
to be adored and worshipped in thought and feeling but of one for 
whom God is no more object but personal life. He lives God or rather 
is lived by Him. He is borne up and impelled by the spirit of God 
who has become his inward power and life. 

4 1 Hallaj expressed in the most uncompromising terms this conviction 

of oneness with the Supreme. Ana'l haqq, T am the real/ The Sufi theory 
is that man becomes one with God when he transcends his phenomenal 
self ( fand ). Ghazali believes that Hallaj’s statement is nothing more 
than the conviction belonging to the highest stage of unitarianism. In 
order to attain to the immediate vision of the Divine, the human soul 
must be lifted altogether above the natural order and made to partake 
of the divine nature. 2 Peter I. 4. Cp. ‘Beloved, we are God’s children 
now; it does not yet appear what we shall be, but we know that when 
he appears we shall be like him, for we shall see him as he is’ (1 John 
III. 2). God made all things through me when I had my existence in 
the unfathomable ground of God.’ Eckhart, E. T. G Evans Vol I 
p. 589. 
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/ -^tmctions of food and foodeater, object and subject are 
xtnscended. He goes up and down the worlds as he chooses, eating 
what lood he likes, putting on what form he likes. 

Suresvara says: 'All this is divided twofold, food and foodeater. 
me enlightened one says, “I who am the Atman, the Real and 
the infinite, am myself this twofold world.” ’ 

The Supreme is the subject and the object as well as the link 
between them. 

I have overcome the whole world . 

Cp. this with the Buddha's declaration, after attaining abhisam- 
bodhi : 


@L 


‘Subdued have I all, all-knowing am I now. 

Unattached to all things, and abandoning all, 

Finally freed on the destruction of all craving. 

Knowing it myself, whom else should I credit? 

There is no teacher of mine, nor is one like me; 
there is none to rival me in the world of men and gods; 
Truly entitled to honour am I, a teacher unexcelled. 

Alone am I a Supreme Buddha, placid and tranquil, 

To found the kingdom of righteousness, I proceed to Kami's 
capital, 

Beating the drum of immortality in the world enveloped 
by darkness/ 


r T3. , . • Ariyaparyesana Sutta. Majjhima Nikdya . 

Cp. Richard of St. yictor: ‘The third grade of love is when the 
mind of man is rapt into the abyss of the divine light, so that, 
u , e y.y oblivious of all exterior things, it knows not itself and passes 
wholly into its God. In this state, while the mind is alienated from 
itself, while it is rapt unto the secret closet of the divine privacy, 
w nle it is on all sides encircled by the conflagration of divine love 
and is intimately penetrated and set on fire through and through, it 
s rips off self and puts on a certain divine condition, and being 
configured to the beauty gazed upon, it passes into a new kind of 
C ory. Dom Cuthbert Butler: Western Mysticism (1922), p. 7. 


» 



ISA U PAN ISAD 



a ^ S ° ? a ^ e< ^ the Itevdsya Ufianisad, derives its name 
7 ™™ tne opening word of the text fsdvdsya or Isa. It belongs 
r 7 , e Vajasaneyi school of the Yajur Veda. The Vdjasaneya 
bamnita consists of forty chapters of which this Upanisad is 
me last, its main purpose is to teach the essential unity of God 
ana tlie world, being and becoming. It is interested not so 
much m the Absolute in itself, Parabrahman, as in the Absolute 
m relation to the world, Paramet'vara. It teaches that life in 
e world and life in the Divine Spirit are not incompatible. 


misTfy 


INVOCATION 

purnam adah, purnam idawi, pilrndt purnam udacyatc 
purnasya purnam addyci purnam evdvasisyate. 

That is full; this is full. The full conies out of the full. Taking 
the full from the full the full itself remains. Aum, peace, peace, 
peace. 

Brahman is both transcendent and immanent. 

The birth or the creation of the universe does not m any manner 
affect the integrity of Brahman. 
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1. isavasyam idarh sarvam yat kim ca jagatyam jagat 
tena tyaktena bhunjUhd, md grdhah kasyasvid dhanani . 

1. (Know that) all this, whatever moves in this moving 
world, is enveloped by God. Therefore find your enjoyment in 
renunciation; do not covet what belongs to others. • 

All things which move and change derive their significance 
from their relation to the one eternal truth. The invisible always 
continuing the same, bat the visible never the same.' Plato: 
Phaedo 64. 

isavasyam: enveloped by God. The world does not stand apart from 
God, but is pervaded by Him. Cp. the Psalmist: The earth is the 
Lord's and the fulness thereof; the world and they that dwell 
therein.' The Supreme is viewed not as the Absolute Brahman but 
as the^ cosmic Lord. 

tsd: isita par antes varaJy. vasyam, nivdsaniyam , vydpyani. Kur ana- 
ray ana. The world is steeped in God. It is the ‘household of God/ 
God dwells in the heart of all things, isvardtmakam eva sarvam , 
bhrantyd yad anlsvara-rupena grhltam. A. 

jagat: 1 he universe is a becoming, not a thing. It is a series of change¬ 
ful happenings. 

tyaktena bhunjithah: enjoy through tyaga, or renunciation of self-will. 
Enjoy all things by renouncing the idea of a personal proprietary 
relationship to them. If we recognise that the world in which we live 
is not ours, we enjoy it. When we know that the one Real indwells all, 
we will get rid of the craving for acquisition. Enjoy by giving up the 
sense of attachment. When the individual is subject to ignorance, 
he is not conscious of the unity and identity behind the multiplicity 
and so cannot enter into harmony and oneness with the universe 
and thus fails to enjoy the world. When, however, he realises his 
true existence which is centred in the Divine, he becomes free from 
selfish desire and possesses, enjoys the world, being in a state of non- 
attachment. Self-denial is at the root of spiritual life. Tf any one 
wish to come after me, let him deny himself/ Matthew XVI. 24. 

Sometimes this passage is interpreted as meaning: enjoy what 
I s allotted to you by God (tena). Do not ask for more than what 
ls given. 

inh covet not. Do not be greedy. When we realise that God 

covet ltS eacb ob 3 ect > wben we VLSe that cosmic consciousness, 
• f ^ as ness disappears. Cp. Wotton’s Paraphrase of Horace which 
r *d in Palgrave’s Golden Treasury : 

This man is freed frc m servile bonds 
Of hope to rise, or fear to fall; 

Lord of himself, though not of lands 
And having nothing, yet hath all. 
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tisyasvid dhanam. This is taken independently. Whose indeed is 
wealth? It belongs to the Lord. ‘What hast thou that thou hast not 
received. 1 I. Cor. IV. 7. If we have craving for wealth, we are not 
true believers. 

paramasuhfdi bandhave kalatre snta-tanaya-pity-mdtr-bhrtyavarge 
sathamatir upaydti yorthatfsndm purusa-pasur na vasudeva- 


bhaktah. 

purusapaiu is the animal man who is governed by hunger and thirst 
and not the true human being with foresight and understanding. 


See Aitar ey a A r any aka II. 3. 2. 

By contemplating the fact that the giver of all is the Supreme 
Lord, we cultivate the quality of detachment, vairdgya . For, the 
meaning of this verse is to encourage all those who wish to understand 
the self, to devote themselves to final release and give up all worldly 
desires. The exterior sacrifice is representative of the interior 
whereby the human soul offers itself to God. 

Gandhi's comment on this verse is interesting. ‘The mantra 
describes God as the Creator, the Ruler and the Lord. The seer to 
whom this mantra or verse wus revealed was not satisfied with the 
very frequent statement that God was to be found everywhere. 
But he went further and said: “Since God pervades everything, 
nothing belongs to you, not even your own body. God is the undis¬ 
puted unchallengeable Master of everything you possess. If it is 
universal brotherhood—not only brotherhood of all human beings, 
but of all living things—I find it in this mantra. If it is unshakable 
faith in the Lord and Master—and all the adjectives you can think 
of—I find it* in this mantra. If it is the idea of complete surrender 
to God and of the faith that he will supply all that I need, then again 
I say I find it in this mantra. Since he pervades every .fibre of my 
being and of all of you, I derive from it the doctrine of equality 
of all creatures on earth and it should satisfy the cravings of all 
philosophical communists. This mantra tells me that I cannot hold 
as mine anything that belongs to God and that, if my life and that 
of all who believe in this mantra has to be a life of perfect dedication, 
it follows that it will have to be a life of continual service of fellow 
creatures/ Address at Kottayam, Harijan y 1937 - . 

Indifference to the pains of the world, to the suffering of living 
creatures is due either to callousness or thoughtlessness. But when 
we realise that we are all the concern of the same Creator, the objects 
of His care, we feel within ourselves an unburdening, a release, a 
sense that everyone has a right to his own place in the same universe. 
When we envisage all that exists as having its being in the great 
first principle of all beings, we rush forward to help all those who 
come within our reach. 
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2. kurvann cveha karmani jijiviset Satam samah 
evam tvayi nanyatheto’sti na karma lipyate nare. 

2. Always performing works here one should wish to live a 
hundred years. If you live thus as a man, there is no way other 
than this by which karman (or deed) does not adhere to you. 

kurvann eva: performing works and without desiring their fruits. 

The first verse tells us that we win our way to inward freedom, 
by renunciation, by the withdrawal from the fortunes and mis- 1 
fortunes that shape the outward side of our existence. We are called 
upon to withdraw from the world's work not in body but in mind, 
in intention, in spirit. Thy will be done on earth as it is in heaven.' 
jijiviset: should wish to live jivitmn icchet. 

na karma lipyate nare: by which karma does not adhere to you. 
When we act by merging the individual in the cosmic purpose and 
by dedicating all action to God, our action does not bind, since we 
are no more entangled in selfish desire. 

S. argues that this and the following verses refer to those who are 
not competent to know the self and who are called upon to perform 
works, enjoined in the Vedas. He makes out that the way of know¬ 
ledge is for samnyasins and the way of action for others. 

The purport of this verse, is, however, that salvation is attained 
by the purification of the heart resulting from the performance of 
works done with the notion that these are all for the sake of the Lord 
and dedicated to Him. Works done in this spirit do not.bind the soul. 

According to bamkarananda, this verse is addressed to those 
\ who desire salvation, but cannot renounce the world. 

The importance of work is stressed in this verse. We must do 
works and not refrain from them. Embodied man cannot refrain 
from action, he cannot escape the life imposed on him by his em¬ 
bodiment. The way of true freedom is not abstention from action but 
conversion of spirit. 

Wisdom is beautiful but barren without works. St. James: 'Faith, 
apart from works, is dead.' II. 26. 

the author points out that action is not incompatible with 
wisdom, there is a general tendencv to regard contemnlation as 
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. Gregory says, 'We ascend to the heights of contemplation by 
the steps of the active life/ Morals on Job, XXXI. 102. 


THE DENYING SPIRITS 


3. asuryd nama te loka andhena iamasd vrtdh 

tarns te pretyabhigacchanti ye ke cdtmahano janah. 

3. Demoniac, verily, are those worlds enveloped in blinding 
darkness, and to them go after death, those people who are 
the slayers of the self. 

asuryd: appertaining to the asuras , those who delight only in physical 
life (asu), those who are devoted to the nourishing of their lives, 
and addicted to sensual pleasures. 
v. asuryd: sunless. 

Siddhanta-kaumudi gives two derivations for the word stirya: 
saraty dkdise siiryah kartari kyap nipatandd u-tvam yadvd su prerane 
tudddih suvati , karmani lokam prerayati kyapo rut. 

He is the lord who makes men work. From him are derived all 
incentives to work. 

For §. asuras are those who are not the knowers of the Self. The 
term includes all persons, from men to the highest gods, who have 
not the knowledge of the Supreme Self. 

For Samkarananda tho^who.^esire„riches ar e asur as as, by so 
I doing they slay (forget) tEe~all-pervading^ 5 eIfT 
andhena tamasd: ignorance which consists in the inability to see one's 


self. 


atmahano janah: Those who neglect the spirit, prakrtd avidvdmso 
jand dtmahana ucyante, tena hy dtma-hanana-dosena samsaranti te. 
Such souls are destined for the joyless, demoniac regions, enveloped 
in darkness. See B.U. IV. 4 - II * ^ says that the reference is to 
those who do not know the Self and thus attribute to it agency, etc. 


THE SUPREME IS IMMANENT AND TRANSCENDENT 


4. anejad ekam manaso javiyo nainad devd dpnuvan purva- 
marsat 

tad dhavato’nydn-atyeti tisthat tasminn apo mdtariivd 
dadhati. 

4. (The spirit) is unmoving, one, swifter than the mind. 
The senses do not reach It as It is ever ahead of them. Though 
Itself standing still It outstrips those who run. In It the all- 
pervading air supports the activities of beings. 
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fi. senses, dyotahad devdk caksurddinindriyani § 
apah: activities—karmani. $. 

- air L because moves '- 6«w*W, in the sky, antarikse. 
htlZ!„ -, V - ayU ^’ sa l va -p™w-bhrt kriydtmakah, yad-dsraydni 'kdrya- 

• / la wn yasminn otdni protdni ca , 3/^ suirasamjnakam 'sarvasya 

jagato vidharayitr sa mdtarisvd. $. J 

I | 1S that w hose activity sustains all life, on which all causes and 
enects depend and in which all these inhere, which is called the 
read which supports all the worlds (through which it runs). 

-For bamkarananda, matarisvan is sutratman. 
j .he whole world has. the supreme Self as its basis, sarvd hi 
^^diYandd^vikriyd nityacaitanydtmasyarupe sarvdspadabhute saty 

. The Supreme., is one essence but has two natures, an eternal 
immutability and an unceasing change. It is stillness and movement. 
mm ° va ^ e i* 1 Itself, all things are moved from It. The unity and 
mamioldness are both aspects of the life divine. Unity is the truth 
fh i^r^city is its manifestation. The former is the truth, vidya 
• e a ignorance, avidya . The latter is not false except when it is 

ieve m itself cut off from the eternal unity. Unity constitutes 
e ase ol multiplicity and upholds it but multiplicity does not 
constitute and uphold the unity. 

5 . tad ejati tan naijati tad dure tad vad antike 

tad antarasya sarvasya tad u sarvasyasya bahyatah. 9 
5 - It moves and It moves not; It is far and It is near; It is 
within all this and It is also outside all this. 

fnese apparently contradictory statements are not suggestive of 
ie mental unbalance of the writer. He is struggling to describe 
w iat he experiences through the limitations of human thought 
and language. The Supreme is beyond the categories of thought, 
ought is symbolic and so cannot conceive of the Absolute except 

* rough negations; yet the Absolute is not a void. It is all that is in 
time and yet is beyond time. 

1 . 3 , s / ar because it is not capable of attainment by the ignorant 
Vedd S / eT K ^ ar *° t ^ ie knowing f° r it is their very self, 
the intim^r, ^quotes two verses to show the distance and 
respectively^ °* Supreme to the undevout and the devout 

^ovinde, visayasaktacdasdm 

Srdtt arama,m bmhma dUrdd duratare sthitam. 

vSatlSfT g T nde yenardnyasta-cetasak 

These verses indf-nt* te?am vijneyam ca tad antike. 

tho Tnanv the nnmm ^ ' e t W0 s ^ es the one and 

the rtfany, die unmovmg and the moving. They do not deny the 
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^^reality of either. They see the one in the many. The one is the 
eternal truth of things; the many its manifestatation. The latter is 
not afigment of the mind. It becomes so when it is divorced from the 
sense of its eternal background. 

/ All things and beings are the manifestation of the One Supreme, 
which is described through paradoxes. It is swifter than the mind, 
the senses cannot grasp It; It eludes their hold. Standing, It out¬ 
strips all. Rooted in It, all the cosmic forces energise the whole 
universe. It moves and yet is motionless. It is near, yet distant. 
It is inside of all and outside of all. 

6. yas tu sarvani bhiitani dtmany evdnupasyaii 
sarvabhutesu catmanahi tato na vijugupsate. 

6. And he who sees all beings in his own self and his own 
self in all beings, he does not feel any revulsion by reason of 
such a view. 

See B.G. VI. 30. 

vijugupsate — v. vicikitsate. He has no doubts. 

He shrinks from nothing as he knows that the One Self is mani¬ 
fested in the multiple forms, atma-vyatiriktani na pasyati. S. 

This verse speaks of the transformation of the soul, its absorption 
in God in whom is the whole universe. It also points out how unity 
is the basis of multiplicity and upholds the multiplicity. Therefore 
the essence of the Supreme is its simple Being. Multiplicity is its 
becoming. Brahman is the one self of all and the many are the 
becomings of the one Being. 

7. yasmin sarvani bhutdny atmaivabhud vijdnaiah 
tatra ko mohah kah iokah ekatvam anupasyatah. 

7. When, to one who knows, all beings have, verily, become 
one with his own self, then what delusion and what sorrow can 
be to him who has seen the oneness? 

moha: delusion or the veiling of the self, avarana. 

soka : sorrow due to viksepa or distraction in the manifestations. 

When the unity is realised by the individual he becomes liberated 
from sorrow, which is the product of dualities. When the self of the 
perceiver becomes all things, there can be no source of disturbance 
or care. The vision of all existences in the Self and of the Self in all 
existences is the foundation of freedom and joy. The l£a, the Lord 
is immanent in all that moves in this world. There is no opposition 
between the one and the many. 

The Upanisad opens with the conception of God immanent in 
the world, asks us to see the creation in God and does not overlooks 
the fact of a fundamental oneness, ekatvam which alone is B'eing. 
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^jnart: Does the soul know God in the creatures, that is merely 
’ ^ oes s ^ e ^ now creatures in God; that is morning 
$ ht ' ® ut d°es the soul know God as He who alone is Being, that is 
the light of midday?’ Rudolf Otto: Mysticism: East and West (1032) 
p. 52 n. \ n 


8. sa , paryagac chukyam , akayam , avyanam, cisnaviyam, 
suddham , apdpaviddham 

kavir manisi, paribhuh, svayamphuh, yathatathyato’rthan. 
vyadadhdc chcisvatibhyas satndbhyah. 

8. He has filled all; He is radiant, bodiless, invulnerable, 
devoid of sinews, pure, untouched by evil. He, the seer, thinker, 
all-pervading, self-existent has duly distributed through endless 
years the objects according to their natures. 


kavip: the seer. He who knows the past, the present and the future 
havili kranta-dar&i sarva-drk. £. He has intuitive wisdom, while 
a* vuf is the thinker, manisi manasa isitd sarvajna livarah. 
panb/mk: all-pervading. As the cosmic soul He pervades the universe. 

says that the omniscient Lord allotted different functions to the 
various and eternal praja-patis known popularly as years. 

SnaT a q hyebhya b Prajd-patibhyah, S. See also B.U. I. 5. 14; 


IGNORANCE AND KNOWLEDGE 

9. andham tamah praviianti yo’vidydm upasate 
tato bhiiya ;,va te tamo ya u vidyayam ratah. 

9. Into blinding darkness enter those who worship ignorance 
and those who delight in knowledge enter into still greater 
darkness, as it were. 


See B.U. IV. 4-10. 

' interprets avidyd to mean ceremonial piety and vidyd as knowledge 
o the deities. The former leads to the world of the manes and the 
B TT^tt wor i^ g°ds. Cp. vidyayd deva-lokah karr,land pity-lokah. 
p' j ' 5- 16. S. feels that vidyd cannot refer to the knowledge of 
vvorld^of* K° r i i<: cannot lead to greater darkness. If we are lost in the 
centrate o. nV , becomin g, we overlook our pure being. If we con- 
the Absolut a ^ er > we w ’d also be onesided. We must look upon 
moving 1+ ;! v s , the one and the many, as both the stable and the 
The verse f** lmmanen t an d transcendent, 
suggests tha/whiL^K 0 to tbe dichotomy of work and wisdom and 
of the spirit enter int? 'T ho are lost in works without the wisdom 
to the pursuit of darkness - those who are exclusively devoted 
greater darkness the ne g lect of works, enter into still 

sh seekers of spiritual wisdom miss their aim. 
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x, A e Upanisad repudiates both schools of thought—those who hold 
that salvation is attained only by means of works and those who 
hold .that it is to be attained by knowledge alone. It supports 
Kumarila who advocates a combination of knowledge and works. 
Kumarila says that even as a bird cannot fly in the heaven by one 
wing only but only by both the wings, even so man can gain salvation 
only by the combined pursuit of knowledge and works. Contemplative 
and active lives should go together. 'Faith without works is dead. 

It is also said that avidya applies to the selfish people who desire 
worldly possessions and vidyd to those who say I am Brahman 
without the actual realisation cf this truth. S. 

The state of those who are lost in ignorance and cling to external 
props is pitiable indeed, but the state of those who are intellectually 
learned but spiritually poor is worse. The darkness of intellectual 
conceit is worse than that of ignorance. The writer is here dis¬ 
tinguishing between knowledge by description and knowledge by 
acquaintance or experience. 


io. any ad evahur vidyaya any ad ahur avidyayd 
iti siisruma dhirdnehn yc nas tad vicacaksire . 
io. Distinct, indeed, they say, is the result of knowledge and 
distinct, they say, is the result of ignorance. Thus have we 
heard from those wise who have explained to us these. 


We cannot grasp the nature of ultimate Reality by either discursive 
knowledge or lack of it. 

If knowledge and ignorance are both real, it is because con¬ 
sciousness of oneness and consciousness of multiplicity are different 
sides of the supreme self-awareness. The one Brahman is the basis of 
numberless manifestations. 


ii. vidydrn cavidydrh ca yas lad vedobhayanisaha 
avidyayd mrtyuni tutvd vidyaydmrtam ainute. 
ii. Knowledge and ignorance, he who knows the two 
together crosses death through ignorance and attains life eternal 
through knowledge 


Vidyd is equated with knowledge of deities and avidyd with karma , 
vidydrn edvidydm ca devatdjhdnam karma cety arthah. S. $ makes 
out that by the performance of rites we overcome death and by the 
meditation on deities we attain immortality, which is becoming 
one with the deity meditated upon, amytam devatmabhdvam. 

Vedanta Desika quotes a verse where it is said that by austerity 
we destroy sins and by wisdom we attain life eternal. 

tapo vidyd ca viprasya nihsteyasa karau ubhau 
tapasd kalmasam hanti vidyaydmrtam asnute. 


WHIST/?y. 
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‘widyaya vidydnga-rupaiayd 'coditena kapndnd 
‘ ■ y ■ m dy°tP al -fo-prahbartdhaka-bhulam ' pimya-pdpa-rupam prdk- 

ribavdZZ m n Y ava Z ?atn vidyaydpcLmdtmopLna- 

rupaya amytam asmtle moksain prdpnoti. 

th?S l together. Works though they do not by 

fOT it If vve lead t0 Salvation ' are helpful in P re P arin S our hearts 
IZl Jl ■ lma gme that we can attain the highest wisdom without 

to what k n U +? repa , ra i 10n ’ We are mistaken - If we'give ourselves 
in l-. n 1 .V 1 , Imovvled ge We are mistaken, if we delight altogether 
in knowledge despising work we are also mistaken. 1 

Avidya is regarded as an essential prerequisite for spiritual life. 
Zaa Ca ? n0t nse to s P iritual enlightenment if he has not first through 
avidya become conscious of himself as a separate ego. In spiritual 
file we transcend this sense of separateness. To reach the higher self 
nr „ mU /- d ° battle with'the lower. The endowment of intellectuality 
its own f 1S ]u f stlfied on the ground that it creates the conditions for 
uoon it n^ nSf r lraatl0n ' If we . remaiu at tlie intellectual level, look 
realitv n m°^ as a means but as the end in itself, if we deny the 
intellectual ^ ?* ernal , to which we have to rise, then we suffer from 
sive reason “d spiritual blindness. The knowledge of discur- 

snirit i _ essentla b but it has to be transcended into the life of 

Without itth niaSt be.transcended in Vidyd. Avidya has its place. 
Without it there is no individual, no bondage, no liberation.* 

" THE MANIFEST AND THE UNMANIFEST 

12. andham tamah pravisanti yc’sambhutim updsate 
tato bhuya iva te tamo yui u sambhutyam ratdh. 
un™ r? t0 -hiding darkness enter those who worship the 

who ancl , mto stl11 greater darkness, as it were, those 

who delight in the manifest. 

^e unmanifest, the undifferentiated prakrti. We get our 
rewards according to our beliefs. 

active U ?h Stil Jf ‘ Two virtues are set before the soul of man, the one 
whereby wo " Cr contemplative ; the one whereby we journey, the other 
heart mav b/jfi ° l ! r J 0 urne yend; the one whereby we toil that our 
and see God • i P ansed f?r ti' e vision of God ; the other whereby we repose 
the, the other i»f « ne l ies in the Precepts for carrying on this temporal 
that the one toils -,na e + . d0Ct xu 110 ° f that life which is eternal. Hence it is 
of sins, the latter in d Ul ° ot be r reposes ; for the former is in the purgation 
Quoted in.Dom CuthW^ i,° r , llla T ulatlon) of tlle P ur gation effected.’ 

. 1 Avidya mean ini tu Butler s Wcsteln Mysticism (1922). 
institution of mat® if™ 1 i Un of life based u P on the Procreative 
discontinuity, and vidv/3 ,,, eated as _ a means of preventing physical 
of austerities and the pursup”? K* lle --- ading of chaste life > the practice] 
the immprtality of soul ’ ii v° d ® ler knowledge as means of realising 

• M. Barua: Ceylon Lectures (1945), p. 201 n. 
T* 
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fombhitti: non-becoming^Those who do not believe in re-birth may 
Be referredTo: 


sambhuti: the manifest, the lord of the phenomenal world, karya- 
brahma Hiranya-garbha . S. It is sometimes said that asambhuti means 
that the world has no creator, that it is produced, preserved and 
w destroyed by its own nature. Those who hold such a view are the 
naturalists. See B.G. XVI. 8, 9, 20. 

The Supreme is neither of these in the sense that he is not also 
the other. If we identify the Supreme with the manifest, it would be 
pantheism in the sense that the whole of the Divine nature finds 
expression in the manifested world, leaving nothing over, and it is 
a wrong view. Again, if the world of becoming were not there, it 
would alT disappear in what would seem a world of undifferenced 
abstraction. Within the depths of the spirit there is unfolded before 
us the drama of God's dealings with man and man's with God. 

Unity and multiplicity are both aspects of the Supreme and there¬ 
fore the natureof the Supreme is said to be inconceivable. * 

etiatve sati nanatvam nanatve sati caikatd ^ f / ,^7 I 
acintyam brahmano riipam has tad veditum arhati. 
quoted by R. on M.U. I. 3. 




13. any ad evahuh sambhavdd any ad dhnr asambhavat 
iti suiruma dhirdndm ye nas tad vicacaksire . 

13. Distinct, indeed, they say, is what results from the 
manifest, and distinct, they say, is what results from the 
unmanifest. Thus have we heard from those wise who have 
explained to us these. 

Those who worship the Creator Hiranya-garbha obtain super¬ 
natural powers: those who worship the Unmanifested principle of 
prakyti get absorbed into it. sambhfiteh kdrya-brahmopdsanal asam- 
bhuteh avyakytdt. &. quoting from the Puranas. 


14. sambhiitim ca vindiam ca yas tad vedobhayam saha 
vinaicna mrtyuni tirtva sambhutya anirtain asniite . 

\ 14. He who understands the manifest and the unmanifest 

both together, crosses death through the unmanifest and attains 
life eternal through the manifest. 

£ tells us that sambhuti here means asambhuti. vinasa is taken as 
effect and so sambhuti. sambhiitim ca vinasam cetyatrdvarnalopena 
nirdeso drasfavyah prakrti-laya-phala-srutyannrodhdt. 

Vedanta Desika and Kurandrayana dispute S' interpretation. 
atra sambhuti-vindsa-sabddbhyam srsti-pralaya-vivaksayd karya-hiran- 
ya-garbhasya avydkyta-pradhdnasya copasanam vidhiyata iti , sariikara- 
vydkhydnam anupapannam . tatha sati mrtyu 4 arandmytatva-prdpti- 
rupa-phala-vacandnaucityat. 
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be absorbed in the world around without turning to the - 
the b as e of it is one extreme; to be absorbed in the 
. ^scendent infinite indifferent to the events 

ser iitv nnf u WOrl ? because the y are likel y t0 disturb inward 
' L a S rl f ' COm P acenc y 13 another extreme. This verse asks 
/■ a f, t0 , leac f a We m the manifested world with a spirit of non- 
attachment, with the mind centred in the unmanifest. We must live 
/ in 5 s Y° rld without being choked by it. We must centre our thoughts 
I m the eternal remembering that the e ternal is the soul of the temporal. 


:<Sl 


PRAYER FOR THE VISION OF GOD 

. 15. liiranmayena patrcna satyasyapihitam mukham 
tat tvam ptisan apdvrnu satyadharmaya drstaye. 

.. rl'-D- he face of truth is covered with a golden disc. Unveil 
,Ui usan, so that I who love the truth may see it. 

See B.U. V. 15. 1-3* 


16. pusann ekarse yama stirya prajdpatya vytiha rasmin 
samuhatejah. 

yat te rtipam kalydnatamam tat te pasydmi yo sdv asau 
pufusah , so’ham asmi . 

r 1 D ‘ ^ G ; an > *ke sole seer, O Controller, 0 Sun, offspring 
?. , f/if "fr l ' S ^ 5 j ea .d forth your rays and gather up your radiant 
lght that I may behold you of loveliest form. Whosoever is that 
persoft (yonder) that also am I. 


J 


17. vayur anilam amrtam athedam bhasmdntam sanram 

krato smara krtam sinara krato smara krtani smara. 
^ay this life enter into the immortal breath; then may 
ns body end in ashes. 0 Intelligence, remember, remember 

j lat been done. Remember, 0 Intelligence, what has been 
done. Remember. 


• T o 

■ ague naya supathd rdye asmdn vihdni deva vayundni 
vidvan 

^vidhetruT** i uhardmm eno bhuyisthdm te nama-uktim 

O God°ut?^n! )u d ^ S ’i i al ° ngau3 P icious P at h to prosperity, 

sins. We shall offer mt* ° Ur deedS< lake away from us deceitful 
Mian otter many prayers unto thee. 

are used by the a Hindus r< ir ti the time of death. Even to-day they 
y me Hindus m their funeral rites. We are required to 
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ember our past deeds as their results accompany the departing 
soul and determine the nature of the future life. 

The Upanisad emphasises the unity of God and the world and 
the union of the two lives, the contemplative and the active. We 
cannot have the contemplative life without the active. We must 
cleanse our souls to ascend the heights of contemplation. The seers 
of the Upanisads, the Buddha, Jesus have set an example not to 
neglect the work of the world through love of contemplation. They 
are noted for their stability and poise. Their calm was a vigilant 
one. They act without selfishness and help without patronising. 


MINISr/f,, 



The Upanisad derives its name from the first word Kena, by 
whom, and belongs to the Sdma Veda. It is also known as the 
Tal amkdr a, the name of the BraKniana of the Sdma Veda to 
which the Upanisad belongs. It has four sections, the first two 
in verse and the other two in prose. The metrical portion deals 
with the Supreme Unqualified Brahman, the absolute principle 
underlying the world of phenomena and the_ prose part of the 
Upanisad deals with the Supreme as God, Isvara. The know¬ 
ledge of the Absolute, para vidya, which secures immediate 
liberation ( sadyo-mnkti ) is possible only for those who are able 
to withdraw fh^ir thoughts from worldly objects and con¬ 
centrate on the ultimate fact of the universe. The knowledge of 
Isvara, apara vidya, puts one on the pathway that leads to 
deliverance eventually ( krama-mukti ). The worshipping soul, 
gradually acquires the higher wisdom which results in the 
consciousness of the identity with the Supreme. 


; 


i 


mi nisr^ 


INVOCATION 




i. apydyantu mamangani vak pranas caksuh srotram atho 
balam indriydni ca sarvdni. 

I. May my limbs grow vigorous, my speech, breath, eye, 
ear as also my strength and all my senses. 


2. sarvam brakmopanisadam ma'ham brahma nirakuryam 
ma md brahma nirdkarot anirakaranam astu anirdkaranam 
me’stu, 

2. All is the Brahman of the Upanisads. May I never discard 
Brahman. May the Brahman never discard me. May there 
be no discarding. May there be no discarding of me. 

3. tad dtmani nirate ya upanisatsu dharmds te mayi santu. . 
Aum. sdntih, santih, sdntih. 

3. Let those truths which are (set forth) in the Upanisads 
live in me dedicated to the self. Aum, peace, peace, peace. 



misty,. 
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WHO IS THE REAL AGENT IN THE INDIVIDUAL? 


i. kencsitam ftatati prcsitam manah "kena prdnah prathamah 
praiti yuktah. 

kenesitam vacant imam vadanti . caksuh irotram ka u devo 
yunakti . 

i. By whom willed and directed does the mind light on its 
objects? By whom commanded does life the first, move? At 
whose will do (people) utter this speech? And what god is it 
that prompts the eye and the ear? 


The questions put in this verse by the pupil imply that the 
passing things of experience are not all and they depend on a f 
permanent reality. The necessity of a ground for the existence of \ 
finite beings is assumed here. The questions assume that there is 
a relation between reality and these phenomena, that the real 
governs the phenomenal. 


THE ALL-CONDITIONING YET INSCRUTABLE 
BRAHMAN IS THE AGENT 


2. srotrasya irotram manaso mano yad vdco ha vacant sa u 
pranasya prdnah, 

caks}isas caksur atinwcya dhirah, prety dsmdl lokdt amrta 
bhavanti. 

2. Because it is that which is the ear of the ear, the mind 
of the mind, the speech, indeed of the speech, the breath of 
the breath, the eye of the eye, the wise, giving up (wrong 
notions of their self-sufficiency) and departing from this world, 
become immortal. 


This verse contains the answers to the questions raised in the 
first verse. 


1 le , ear: it means that the self directs the ear. 

e F e IS Eternal Reality behind the mind, life and the senses, 
-..u:™, 11 , 0 * nhnd, the life of the life. Brahman is not an object 
life ow °i nnu 1 L ’ speech and the senses. He who knows it will gain 
in the n0t P ar tial satisfactions of the earthly life. Here 

whieh ,v°\ °* s P ace an< d time we are always seeking the Beyond 

th-it ic h a ' ,0V f s P ace an d time. There, we possess the consciousness 
that is beyond space and time. 
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3. na tatra caksur gacchati na vag gacchati no manah 
na vidmo na vijammo yathaitad anusisyat . 

3. There the eye goes not, speech goes not, nor the mind; 
we know not, we understand not how one can teach this. 


Katha. VI. 12; M.U. III. (i)-8; T.U. II. 4. 

The Supreme is not dependent on mind, life and senses for its 
being. 

• 'Knowledge of a thing arises through the senses or the mind and 
I since Brahman is not reached by either of these, we do not know of 
j what nature it is. We are therefore unable to understand how anyone 
can explain that Brahman to a disciple.. Whatever is perceivable 
by the senses, that it is possible to indicate to others, by genus , 
q uality, function or relationshi p, i dti-suna-krivd-visesanai h. Brahman 
does noTpossess^any of these"differentiating characters. Hence the 
difficulty in explaining its nature to disciples. §. 

4. any ad eva tad viditdd atho aviditad adhi 
iti iusruma purvesam ye nas tad vyacacaksire. 

See ISa 10, 13. 


4. Other, indeed, is it than the known; and also it is above 
the unknown. Thus have we heard from the ancients who have 
explained it to us. 

It is above the known and the unknown, but it is not unknowable. 
Verse 6 says, tad eva brahma tvarn viddhi, ‘that, verily, is Brahman, 
know thou,’ implies that the Brahman is not beyond our appre¬ 
hension. The writer suggests that this teaching has been trans¬ 
mitted by tradition. We cannot know it by logic, brahma caitanyam 
dearyopadesaparamparayaivadhigantavyam, na tarhatah. S. 

‘ I hose who know do not speak; 1 hose who speak do not know.’ Tao 
Te’Ching. 56. A. Waley’s English translation The Way and the Power. 

5. yad vacd nabhyuditam yena vag abhyudyate 

tad eva brahma tvam viddhi nedamyad idam updsate. 

5. That which is not expressed through speech but that by 
which speech is expressed; that, verily, know thou, is Brahman, 
not what (people) here adore. 

§ argues that the author lays stress on the distinction between the 
Absolute Brahman who is one with the deepest self in us and Isvara 
who is the object of worship. 

Isvara as the indwelling spirit and not as an object who is external 
to us is what the Real is. God must cease to be a conceived and 
apprehended God .but become the inward power by which we live. 
But this inward experience of God is felt only by the advanced 
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The simple, unreflective child-mind seeks God who is above 
not within. The prayer of Solomon, ‘Hear thou in Heaven thy 
dwelling-place/ 1 

not what people here adore .—The pure Godhead which is beyond all 
conceptual determinations and differentiations, when viewed con¬ 
ceptually and concretely becomes, as Eckhart says, an ‘idol/ ‘Had 
I a God whom I could understand, I would no longer hold him for 
God/2 

Spirit cannot be objectified. The revelation of Spirit is in the 
depths of one's life and not in the objective world. However-high 
our conception may be, so long as it is an objective attitude, it is 
a form of idolatry. When we are in bondage to the objective world, 
we look upon God as a great external force, a supernatural power 
who demands to be appeased. God is life and can be revealed only 
in spiritual life. The relation to the Supreme is an inward one 
revealing itself in the depths of spiritual life. Spirit is freedom, life, 
the opposite of necessity, passivity, death. This and the following 
verses affirm that Spirit must free itself from the yoke of necessity. 

The more completely we live in the divine the less do we reflect 
on him. 


*8L 


Cp. Eckhart: When the soul beholds God purely, it takes all its 
being and its life and whatever it is from the depth of God; yet it 
knows no knowing, no loving, or anything else whatsoever. It rests' 
utterly and completely within the being of God, and knows nothing 
but only to be with God. So soon as it becomes conscious that it 
sees and loves and knows God, that is in itself a departure.’3 


6 . yan manasd na manute yendhur mano matam 

tad ev.a brahma tvam viddhi nedam yad idam updsate. 

6 . That which is not thought by the mind but by which, 
they say, the mind is thought (thinks); that, verily, know thou, 
is Brahman and not what (people) here adore. 

Brahman is the pure subject and should not be confused with any 
object, however exalted. 


7 - yac caksusa na pasyati ycna cakstiriisi pasyati 

tad eva brahma tvam . viddhi nedam yad idam updsate. 

7 - T hat which is not seen by the eye but by which the eyes 
aie seen (see); that, verily, know thou, is Brahman and not 
what (people) here adore. 

8 . y ac cchrotrena na irunoti yena srotram idam srutam 
a cva wahma tvam viddhi nedam yad idam updsate. 

1 1 Kings, VIII. 30. 

3 JM° lf ° tt0: M y sticism: Bast and West (1932), p. 25. 
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That which is not heard by the ear but by which the ears 
are heard (hear); that, verily, know thou, is Brahman and not 
what (people) here adore. 


9. yat pranena prdniti yena pranah praniyate 

tad eva brahma tvam viddhi nedam yad idani upasate, 

9. That which is not breathed by life, but by which life 
breathes; that, verily, know thou, is Brahman and not what 
(people) here adore. 


Section 2 

THE PARADOX OF THE INSCRUTABILITY OF 
BRAHMAN 

1. yadi manyase suvedeti dabhram evdpi nunam tvam vettha 
brahmano rupam. 

yadasya tvam yadasya devesu atha nu mimdmsyam eva te, 
manye viditam. 

1. If you~think that you have understood Brahman well, you 
know it but slightly, whether it refers to you (the individual 
self) or to the gods. So then is it to be investigated by .you 
(the pupil) (even though) I think it is known. 

dabhram , another reading is daharam. Both mean alpam or small. 
Whatever is human or divine is limited by adjuncts and is thus not 
different from smallness or finitude. The Brahman which is free 
from adjuncts is not an object of knowledge. The disciple is asked 
to ponder over this truth and he, through reasoning and intuitive 
experience, comes to a decision and approaches the teacher and 
says, T think that Brahman is now understood by me/ 
evam acaryoktah sisya ekante upavistah samahitassan , yathoktam 
dearyena agamam arthato vicary a tar katas ca nirdhdrya , svdnubhdvam 
kftvd, deary a-sakdsam up agamy a, uvdea many e'ham athedanim 
viditam brahmeti. £. 

2. ndham manye suvedeti no na vedeti veda ca 
yo nas tad veda tad veda no na vedeti veda ca . 

2. I do not think that I know it well; nor do I think that I 
do not know it. Pie who among us knows it, knows it and he, 
too, does not know that he does not know. 

Tt is neither that I know him not, nor is it that I know him* is 
also an admissible rendering. 

There is the knowledge that we obtain through philosophical 
processes but there is also another kind of knowledge. The founder 
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odel of Egyptian monachism, St. Antony, according to Cassi; 

IX. 31), delivered this judgment about prayer, ‘That prayer is 
not perfect in which the monk understands himself or his own 
prayer/ (See Encyclopaedia of Religions and Ethics , article on Roman 
Catholic.) 

Cp. Dionysius: ‘There is that most divine knowledge of God 
which takes place through ignorance, in the union which is above 
intelligence, when the intellect quitting all things that are, and then 
leaving itself also, is united to the superlucent rays, being illuminated 
thence and therein by the unsearchable depth of wisdom/ Divine 
Names VII. 3. Louis of Blois observes: ‘The soul, having entered 
the vast solitude of the Godhead, happily loses itself; and enlightened 
by the brightness of most lucid darkness, becomes through know¬ 
ledge as if without knowledge, and dwells in a sort of wise ignorance/ 
Spiritual Mirror , Cb. XI. 

3. yasydmatam tasya matam matam yasya na veda sah 
avijhdtam vijanatdm vijnatam avijdnaiam . 

3. To whomsoever it is not known, to him it is known: to 
whomsoever it is known, he does not know. It is not understood 
by those who understand it; it is understood by those who do 
not understand it. 

This verse brings out how we struggle with the difficulties of human 
expression, how we confess to ourselves the insufficiency of mental 
utterance. 

• Supreme is not an object of ordinary knowledge but of 
intuitive realisation. If we think that we know Brahman and we can 
y escribe Him as an object perceived in nature or as the cause inferred 
Tom nature, we do not, in reality, know Him. Those who feel that 
iey do not and cannot know Him in this manner do have a know- 

CQg6 0i Him. Brnhwi.n/yi. Ko T-M-nlianrl r»rl oc on rvf 



f] j +1 iccuibeu as cue suujeci 111 an 

ThV t lG trUe k now l e dge is intuitive experience, samyag-dars 
ne process of abstraction employed by philosophers gives us an 
a S r '\ C ^ ^ ea . but the intuitive apprehension by which the soul is 
away above all intelligence into a direct union with God is 
erent from intellectual abstraction and negation, 
or tZrr^ Sutra, f. 38, XXVI: ‘Those who see me in any form 

see me a 1°" i/t ! n ^ orc * s ’ ^ le * r wa Y °f thinking is false, they do not 
is n T B ® ne ficent Ones are to be seen in the Law, theirs 

the natnr/ X'.^ynddha is rightly to be understood as being of 
Plotinus ‘t ■ Law < he cannot be understood by any means.’ 
rememlipr? a/ ° tler . wor ds, they have seen God and they do not 
ac lnna ,hi/ 1 ’ no: ls tfi a * they see God still and always, and that 
g S hey see, they cannot tell themselves they have had the 
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-vision; such reminiscence is for souls that have lost it. Enneads, 
IV. 4. 6. Nicolas of Cusa, De Vis. Dei, Ch. XVI: ‘What satisfies the 
intellect is not what it understands.' 

Cp. Dionysius, the Areopagite: ‘God is invisible from excess of 
light. He who perceives God is himself in darkness. God’s all- 
pervading darkness is~hidden from every light and veils all recogni¬ 
tion.-' And if anyone who sees God recognises arid understands what 
he sees, then he himself, hath not seen Him. 


THE VALUE OF THE KNOWLEDGE OF BRAHMAN 

4. pratibodha-viditam mutam amrtatvam hi vindate 
atmanct vindate viryam vidyayd vindate amrtayn. 

4. When it is known through every state, of cognition, it 
is rightly known, for (by such knowledge) one attains life 
eternal. Thr ough one’s own self one gains power and through 
j wisdom one gams immortality. 

pratibodha-viditam: through every state of cognition, bodham bodham 
prati viditam. S; The self is the witness of all states, sarva-pratyaya- 
darsi-cicchakti-svampa-matrah. To know it as such is right knowledge. 
It is the absolute a priori, the certain foundation of all knowledge. 
If pratibodha-viditam is interpreted as leading to an inferential 
apprehension of the self, then self becomes a substance possessing 
the faculty of knowing and not knowledge itself, bodha-kriya-sak- 
timan dtrnd .dravyam, na bodha-svarupa eva. S. K nowledge appe ars 
and disappear s. When knowl edge a ppears, the self iTThteired; when 
knowledge disappears, the ’ self_ becom es"a fririre unintelligent sub- 
sfaricb. talha nasfaljodJw. dravyainatram nirvisesah. S. The self is 

subject to changes. . 

If pratibodha-viditam means knowledge of self by self, the object 
known is the conditioned Brahman and not the** unconditioned 
Reality. ‘Pure srori faalitv is bound Only to interior recott^ raand 
mental conveiie witfTGnd . So althougfi (one) may make use oF(these 
interventions) this will~be only for a time; his spirit will at once 
come to rest in God and he will forget all things of sense/ 1 

‘Of all forms and manners of knowledge the. soul must strip and 
void itself so that there may be left in it no kind of impression of 
knowledge, nor trace of aught soever, but "rather the soul must 
remain barren and bare, as if these forms had never passed through 
it, and in total oblivion and suspension/ 2 

1 St. John of the Cross: Ascent of Mount'Carmel, Blc. Ill, Ch. XXXI. 

2 Ibid., Bk. Ill, Ch. II. 
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ced avedid atha satyam asti na ced ihdvedin mahati 
> .ntgy vinastih 

bhutesu bhutesu vicintya dhirdh pretydsmal lokdd arnrtd 
bhavanti. 


4St 


5- If here (a person) knows it, then there is truth, and if 
here he knows it not, there is great loss. Hence, seeing or 
(seeking) (the Real) in all beings, wise men become immortal 
on departing from this world. 


vicintya: vijhdya, sdksatkytya. £. v. vicitya. 

The wise man sees the same Brahman in every creature. 
here: If here on earth, in this physical body, we arrive at our true 
existence, and are no longer bound down to the process, to the 
becoming, we are saved. If we do not find the truth, our loss is great, 
for we, then, are lost in the life of mind and bod}' and do not rise 
above it to our supramental existence. 


Section 3 

THE ALLEGORY OF THE VEDIC GODS’ IGNORANCE 
OF BRAHMAN 


r. brahma ha devcbhyo vijigye, tasya ha brahmano vijaye deva 
amahiyanta, ta aiksantasmakam evdyam vijayo’smdkam cvdyam 
mahima iti. 

1. Brahman1, it is said, conquered (once) for the gods, and 
the gods gloried in that conquest of Brahman. They thought, 
ours, indeed, is this victory and ours, indeed, is this greatness. 

The incomprehensible Supreme is higher than all gods, and is the 
source of victory for the gods and defeat, for the demons. Brahman 
as the Supreme I&vara vanquishes the enemies of the world and 
restores stability to it. 

We see in this allegory the supplanting of the Vedic gods by the 
one Supreme Brahman. 

See B.U. I. 3. 


tan na 


2. tadd haisdm vijajnau, tebhy'o ha bradur babhiiva, 
vyajanata kim idam yaksam iti. 

\^ r ywian) indeed knew this (conceit of theirs). . 
ppcared before them. They did not know what spirit it was 

The ^mahad bhutani iti. S. 
svavnarFu, -VP°wer appeared before the devas. 

**& •**»*"' 


He 


riipcna 
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3. te’gnim abruvan, jdta-veda dad vijdnihi kbn dad yaksam 
iti, tatheti. 

3. They said to Agni, ‘0 Jata-vedas, find this, out, what this 
spirit is.'‘Yes’(said he). 


jaia-vedas is said to be omniscient, sarvajha-kalpam: S. jdtam sarvam 
vetli iti jata-veddh. It is the name given to Agni in the R. V. 

4. tad abhyadravat, tam abhyavadat ko’siti, ' agnir va aham 
asmi ity abravit, jata-veda aham asmi iti. 

4. He hastened towards it and it "said to him, ‘Who art 
thou?’ (Agni) replied,-‘I am Agni indeed, I am'Jata-vedas.’ 


5. tasmims tvayi kith viryam iti, apldam sarvam daheyam yad 
idam prihivyam iti. . 

5. He again asked, ‘What power is there,, in thee?’ Agni 

replied, ‘I can burn everything whatever there is on earth.’ 

- / 

6. tasmai imam nidadhau eta'd daha iti, tad upapreyaya 
sarva-javena, tan na iasaka dagdhum, sa tata eva nivavrte, naitad 
aiakam vijhatum yad dad yaksam iti. 

6. (He) placed (a blade of) grass before him saying, ‘Burn 
this.’ He went towards it with all speed but could not bum it. 
He returned thence and said. ‘I have not been able to find out 
what this spirit is.’ 


sarva-javena: with all speed, sarvotsaha-kylena vegena. 5. 


7. atha vdyum abruvan, vayav etad vijanihi kirn dad yaksam 
iti, tatheti. 

7. Then they said to Vayu (Air), ‘O Vayu, find this out— 
What this spirit is.’ ‘Yes' (said he). 


8. tad abhyadravat, tarn abhyavadat ko’siti,' vayur vd aham 
asmity abravin mdtariivd aham asmiti. 

8. He hastened towards it, and it said to him, ‘Who art 
thou?’ Vayu replied, I am Vayu indeed, I am Matarisvan.’ 
matari antarikse ivayatiti mdtarisvd. 5 . 


9. tasmims. tvayi kim viryam iti apidaih sarvam adadiyam yad 
idam prihivyam iti. 

9. (He asked Vayu) ‘What power is there in thee?’ (Vayu) 
replied, T can blow off everything whatever there is on earth.’ 

10. tasmai trnarii nidadhau etad adatsveti, tad upapreyaya 


t ij Rena Upanisad 

sarti&javena, tan na sasdkaddium , sa tata eva nivavrte, naiiad 
asakam vijhdtum yad dad yaksam iti . 

io. He placed before him (a blade of) grass saying, ‘Blow 
off/ Vayu went towards it with all‘speed but could not blow 
it off. He returned thence and said, ‘I have not been able to 
find out what this spirit is/ 


ii. athendram abruvan, maghavan , etad vijamhi kim etad 
yaksam iti, tatheti, tad abhyadravat; tasmdi tirodadhe. 

ii. Then they said to Indra, ‘0 Maghavan, find this out 
what this spirit is/ ‘Yes' (said he). He hastened towards it (but) 
it disappeared from before him. 


12. sa tasminn evakaie striyam djagama bahu-iobhamdnam 
umam haimavatim tam hovdca kim etad yaksam iti . 

12. When in the same region of the sky, he (Indra) came 
across a lady, most beautiful, Uma, the daughter of Himavat, 
and said to her, ‘What is this spirit?' 

bahu-Sobhamandm umam: most beautiful, Umd. Uma is wisdom 
personified. 

Uma: the name is said to be derived from u md, do not practise 
austenties which is the exclamation addressed to Parvatl by her 
mother. 

7 his legend that Uma, the daughter of the Himalayas revealed 
the mystic idealism of the Upanisads to the gods is an imaginative 
expression of the truth that the thought of the Upanisads was 
developed by the forest dwellers in the mountain fastnesses of the 
Himalayas. 

haimavatim: the daughter of Himavat. Holy men live there and 
pilgrims go there as for many centuries the striving of the human 
j aS k? en directed towards these mountain ranges. 

W isdorry js the ino^^beaujjfvil of all beautifuL things. 
sarvesam hi sobhamdnandm tobhanatamd vidyd. S. virupo'pi vidydvdn 
oanu sobhate. Beauty is the expression of inward jmrity. S ins leave a 
sc ar on Umais theVVisdom that 

ispeis Indra's ignorance. Me re knowlectge untouc hed by divine 
angel “Hi not ~-* n the ^ ves of saints we find ffiat the sight of an 
imLw 1 hiring of its voice floods the seer with a new power and 

In ti ^ m ! nation - 

wilfdt scencTt *t sa id that the Mother of the universe 

are , ear th or assume incarnations whenever disturbances 

caused by beings of a demoniacal nature. 

Utham yada yadd bddhd ddnavotthd bhavisyati , 

{acta tadavatiryaham karisyamy ari-samksayam. 

Mdrkandeya Purdna , Devi Saptasatl II. 55. 
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Hirgd: sometimes worshipped as Katyayanl, is represented to be 
divin^ wisdom, brahma-vidyd. Cp. moksdrthibhir munibhir dsta-sa - 
masta-dosair vidydsi sd bhagavatl , parama hi devl: 0 Goddess, Thou 
art Wisdom, the supreme goddess' worshipped by the seekers of 
liberation, by the sages, in whom all passions have subsided, Durga- 
saplasati. 

Cp. Peter Abailard: 'However long you exert yourself in dialectic, 
you will consume your labour in vain, unless grace from heaven makes 
your mind capable of so great a mystery. Daily practice, can, indeed, 
furnish any mind with knowledge of the other science, but philosophy 
is to be attributed to divine grace alone, and, if this grace does not 
prepare your mind inwardly, your philosophy merely flogs the air 
outside to no avail/ 1 


Section 4 

KNOWLEDGE OF BRAHMAN IS THE GROUND OF 

SUPERIORITY 

1. sd brahmeti hovaca, brahmano va etad vijaye malnyadhvam 
iti y tato haiva viddmcakdra brahma iti. 

1. She replied, This is Brahman , to be sure, and in the 
victory of Brahman , indeed, do you glory thus/ Then only did 
he* (Indra) know that it was Brahman. 

. / The object of the story is to illustrate the superiority of Brahman 
to all the manifestations including the divine ones. 

Brahman here is Isvara or personal God who governs the Universe. 

Cp.: 'All things cry out to Thee, pass on, I am not God/— Eckhart. 

2. tasmdd va ete deva atitaramivanyan dev an y ad agnir vdyur 
indrah , te hy enan nedistham pasprsuh, te hy enat prathamo 
viddmcakdra brahmeti . 

2. Therefore, these gods, Agni, Vayu and Indra, surpass 
greatly other gods, for they, it was, that touched Brahman 
closest, for they, indeed, for the first time knew (it was) 
Brahman. 

3. tasmdd vd indro'titaramivdnydn devdrp, sa hy enan nedistham 
pasparsa , sa hy enat prathamo viddmcakdra brahmeti. 

3. Therefore, Indra surpasses greatly, as it were, other gods. 
He, indeed, has come into close contact with Brahman. He, 
indeed, for the first time knew that (it was) BraJunan. 

; Of the three Agni, Vayu and Indra, Indra obtained the knowledge 
that it was Brahman through the grace of Uma. Brahman is the 
1 G. Sikes: Peter Abailard (1932), pp. 58-59/ 
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ICath^vF ^ rou ^ w ^ ose power alone the gods enjoy greatness. 



brahman, the cosmic and individual 

REALITY 

‘f‘_ t a sy a i?a adeso yad etad vidyuto vyadyutadd itin nyamimi- 
sada, tty adhidaivatam. 

ri 5‘ 9^ Brahman, there is this teaching: this is as it were, 

-rvr f® ning which flashes forth or the winking of the eye. 

ims teaching is concerning the gods. 

yk? sadden lightning’: yatha sakfd vidyutam. The illustration of 
ig i rung is used to indicate the instantaneous enlightenment pro- 
e . A the union of the individual soul with the transcendental 
m 1CI ?f e + ^1 universal wisdom. Like lightning Brahman showed 
nseii to the gods once and disappeared. There is a sudden enlarging 

of thA ™ n< T’ a flash of bght enlightening the intellect, an inpouring 
o pint causing fervour and joy ineffable. 

thpm -ni aSterS s Piritual life tell us that the hidden word comes to 

hn'hnri • ° U j a su dden tor one brief moment, when all things are 
hushed in a deep stillness. 

vontnro ‘f °f Unknowing: ‘There will He sometimes perad- 

unknowing n i;hat U is a bet e wSt 0 t f h£ OStl [H ?ht ’ ^ ^ 1 

h.v nr,-,,;!? +£ b oetwixt thee and Him; and shew-thee some of 
XXVI y ’ e whlch man may not nor caimot s P eak -’ Cha P ter 

ar STf? d^otcd by Eckhart: ‘In this first flash when thou 
tion “Tn iw *i bghtnmg, when thou hearest inwardly the affirma- 

thou canst '- R “ d » lf otto: 

thft I-'..,* W0 in " s(ni , li ™-’ °f tli.j flash of lightning and the twinkling of 
which li SU f^ e 1 st t le su dden glimpse, sakrd-vijhdnam, into Reality 
truth ca ab t0 i transformed into permanent realization. Ultimate 
veift'As,- 1 - 0n y be taught by examples: nirupamasya brahmano 

yenopamanena upadesah S. 1 

uJasm^f^ydtntam, yadetai gacchativa ca manah anena caitad 
■ 5 Nowi!® 5 '^ samkalpah. 
which the ,• concerning the self.—It is this toward 

_ mm,! nnnnom 4 .^ _ _ ~ / • i 


remembers a PP ears to move; by the same (mind, one) 
The ment' l ns t ata tly; volition also likewise. 


presuppose S/- a Pl ,° Cesses by which we remember, think and will 
analogy between the a- There is a general view that there is an 
soul. In several pas . Cllvuie spirit, the cosmic world and the individual 
divine; now with r bSa ®j S ’ as here, it is said, ‘So with regard to the 

1 regard to the soul.’ 
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6. tadd ha tad-vanam nama, tad-vanam ity upasitavyam,.sd ya 
ctad evam veddbhi hainam sarvdni bhutdni samvahchanti. 

6. Brahman ; the object of all desire, that, verily, is what is 
called the dearest of all. It is to be meditated upon as such 
{tadvanam). Whoever knows it thus, him, all beings seek.' 


tad-vanam: dearest of all: tasya prdni-jdtasya pratyag-dtma-bkutatvdd 
vananlyam sambhdjaniyam atas tadvanam nama prakhyatam. bralima 
tadvanam. S. . 

vdhchanti: seek, yearn, prdrihayanti. S. 


7. upanisadam bho bruhi — iti, ukta upanisat, brahmtm vd va ta 
upanisadam abruma, iti. 

7. (The pupil) ‘Sir, teach (me) the secret (Upanisad).’ (The 
teacher): ‘The secret has been taught to thee; we have taught 
thee the secret relating to Brahman.’ 


8 . tasyaitapo-dama-karmetipratisthd, vedah sarvahgdni, satyam 

dyatanam. 

8 . Austerities, self-control and work are its support; the 
Vedas are all its units; truth is its abode. 


tapah: austerity. It is derived from the root tapt<yhnxn. It signifies 
warmth. The saints are represented as undergoing austerities for 
years to attain supernatural powers. The Supreme is said to have 
endured austerities in order to create. 

Tapas is training in spiritual life. Negatively, it is cleansing our 
soul of all that is sinful and imperfect; positively, it is building up 
of all that is good and holy. In the history of religion, the practice of 
bodily austerities has been looked upon as the chief means for attaining 
spiritual ends. The privation s of food an d drink, of sleep and clothing) 
of exposure to heafand cold are labours undertaken to wear down the 
boW. Th the story of asceticism, Hindu or Christian, excesses of 
bodily suffering play a large part such as the use of chainlets, spikes 
and pricks and scourgings. 

9, vo vd etam evam veddpahatya papmanam ante svarge loke 
jyeyc pratitisthati, pratitisthati. 

9. Whoever knows this, he, indeed, overcoming sin, in the 
end, is firmly established in the Supreme world of heaven; yes, 
he is firmly established. 


ante: in the end. v. anante, infinite, which is taken to qualify svarga 
or heaven. In that case svarga is not paradise but infinite bliss from 
winch there is no return to earthly embodiments, na punas samsarain 
apadyaia ity abhiprayah. S. 






Katha Upanisad, also called Kathakopanisad which belongs to 
the Taittiriya school of the Yajur Veda, uses the setting of 
a^story found in ancient Sanskrit literature. 1 A poor and pious 
Brahmana, Vajasravasa, performs a sacrifice and gives as pre¬ 
sents to the priests a few old and feeble cows. His son, Naciketas, 
feeling disturbed by the unreality of his father’s observance 
of the sacrifice, proposes that he himself may be offered as 
offering ( daksina ) to a priest. When he persisted in his request, 
his father in rage said, ‘Unto Yama, I give thee.’ Naciketas 
goes to the abode of Yama and finding him absent, waits there 
for three days and nights unfed. Yama, on his return, offers 
three gifts in recompense for the delay and discomfort caused 
to Naciketas. For the first, Naciketas asked, ‘Let me return 
alive to my father.’ For the second, ‘Tell, me how my good 
works, (istd-purta) may not be exhausted"; and for the third, 

‘ fell me the way to conquer re-death (punar ntrtyu ) .’ 

In the Upanisad, the third request is one for enlightenment 
on the ‘great transition’ which is called death. 

The Upanisad consists of two chapters, each of which has 
three Vallis or sections. 

1 here are some passages common to the Gita and the 
Katha U. 

. 1 Taittiriya Brahmana III. i, 8; see also M.B. Anu.id.sana Parva: 106. 
The first mention of the story is in the R.V. (X. 135) where we read how 
the boy Naciketas was sent by his father to Yama (Death), but was 
allowed to get back on account of his great faith, iraddlid. 


% 



WN/sr^ 



sa ha nav avatu , sahci nan bhunaktu* saha vnyarii karavdvahai; 
iejasvi nav adhitam astu: md vidvisavahai; aiim santih, .santih, 
santih . ‘ * 


May He protect ns both; may He be pleased with us both; 
may we work together with vigour; may our study make us 
illumined; may .there be no. dislike between us. Aum; peace, 
peace, peace. 

See ^ also T.U. II and III. The teacher and the pupil pray for 
harmonious co-operation in keen and vigorous study. 





♦ 
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CHAPTER I 
Section 1 

naciketas and his father 

1. uian ha vai vdjasravasah sarva-vedasam dadau: 

tasya ha naciketa ndma putt a dsa. 

1. Desirous (of the fruit of the Visvajit sacrifice) VajaSravasa 
tney say, gave away all that he possessed. He had a son by 
name Naciketas. 3 

“ desirous. Evidently, at the time of the Upanisad, the 

acrihcMl religion of the Brdhmanas was popular. Desire for earthly 
was the P rom inent -motive. The Upanisad 

II 20 US *° a ler W ^° * s ^ ree k' om desire beholds him/ 

of/ 1 /!, so metimes^ said to be the offspring of Vdjasravasa. 1 
f„ a ] t 16 fi ossesse d- He is represented as making a volun- 

hi^spirituaf interests^^ P ° ssessed ' ^nydsa, in order to secure 

one who does not know 1 and therefore seeks to know. 
Drotmnnki/f attei “P ts to distinguish between Vajasravasa, the 
of sDiritnal ext . e . rr ? a i ceremonialism, and Naciketas, the seeker 
devoted to l, l' Va]a§ravasa represents orthodox religion and is 

Sis whicE / ter lu m % He Performs the sacrifice and makes 

father Sit the son ^ and the of the 

vive/a^o’manyata™™ Smta ™ dak W dsu niyamdndsu sraddhd- 

him /h// f I tS , wer f bmng taken to the priests, faith entered 
him, although but a (mere) boy; he thought. 

fell wornv/ desire to do real good to his father, the boy 

S the nature of the presents. * 

the outer / r # * lS not blind belief but the faith which asks whether 
outer performance without the living spirit is enough. 

««/// ja&dha-trnd dugdha-dohd nirindriyah 
3- Tfifeir V't ma ^ sa g acc hata ta dadat. 

th eir strengths/ d / Unk l their § rass eaten . their milk milked, 
he, who presents* , ]0 / ess - venl y. are those worlds, to which 
‘ utan ndma v - ' (C ° WS) g0eS ‘ 

2 Cp. R.v. ‘No kno\v]'V°’fi al y am - Bhattabhasltara MiSra. 
martyat ciketa.' X. 70 / °f the god have I, a mortal.’ naharh de-,tasya 
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mjAndnydh: without the strength to breed, a-prajanana-samarthah. 
anandah: anananddh , asukkah, joyless. Ha 3; B.U. IV. 4. 11. The 
cows which are presented are no longer able to drink, eat, give milk 
or calve. 


Naciketas reveals here, with the enthusiasm of youth, the utter 
inadequacy of a formal soulless ritualism. The idea of complete 
surrender (sarva-vedasam dadau ) in the first verse should be properly 
interpreted as utter dedication or complete self-giving. 

,. True prayer and sacrifice' are intended to bring the mind and will 
of the human being into harmony with the great universal purpose 
of God. ^ . 


4. sa'hovqca pitaram,. lata kasmai mam ddsyasiti; 
dvitiyam trtiyam; tarn hovdca: mrtyave tva dadamiti. 

4. He said to iris father, ‘O Sire, to whom wilt thou give 
me?’ For a second and a third time (he repeated) (when the 
father) said to him, 'Unto Death shall I give thee.’ 

■ Dr. Rawson suggests that a mere boy should be so impertinent 
as to interfere with his doings, the father in anger said, ‘Go to hell.’ 

The boy earnestly wishes to make himself an offering and thus 
purify his fatherV sacrifice. He does not discard the old tradition 
but attempts to quicken it.. There can be no quickening of the spirit 
until the body die. 

Cp. St. Paul: ‘Thou fool, that which thou sowest is not quickened 
except it die. ’ 

mrtyave: unto Death. Mrtyu or Yama is the lord of death. When 
VajaSravasa gives away all his goods, Naciketas feels that this 
involves the giving away of the son also and so wishes to know 
about himself. .When the father replies that he will give him to Yama, 
it may mean thfit, as a true samnyasin, personal relations and claims 
have henceforward no meaning for him. Naciketas takes his father’s 
words literally. He in the course of his teaching points out that the 
psychophysical vehicles animated by the spirit are determined by 
the law of karma and subject to death. He who knows himself as 
the spirit, and not as the psychophysical vehicle is free and immortal. 

5. bahiindm emi prathamah, bahundm emi madliyamah; 
kirn svid yamasya kartavyam yan mayadya karisyati. ■ 

5. Naciketas, ‘Of many (sons or disciples) I go as the first; 
of many, I go as the middling. What duty towards Yama that 
(my father has to accomplish) today, "does he accomplish 
through me?’ 


emi: gacchdmi, I go. 

madhyamah: middling, mrtandm madhye. Among many who are 





mist#,. 
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am in the middle. I am not the last. Many others will still 
r me an d there is no need for lamentation. 

Naciketas in sadness reflects as to what help he has to render to 
Yama. 


§L 


Anticipating the teacher's or the parents' wishes and carrying 
them out is the way of the best pupils or sons; promptly attending 
to what is ordered is the next best; neglecting the orders is the worst 
form of conduct of pupils or sons. Naciketas belonged to the first 
type; at worst to the second; he was never negligent of his duty to 
his father. . 


yathavasaram jnatvd susrusane pravytti-rupd; ajnddivasena susrusane 
'pravYtti-rupd; gurvddibhih kopitassan susriisdkarane pravytti-rupd . 
Samkarananda and A. 


6 . anupasya yatha piirve pratipasya tathdpare , 

sasyam iva martyah pacyate sasycim ivajayate pimah. 

6 . ‘Consider how it was with the forefathers; behold how it 
is with the later (men); a mortal ripens like corn, and like 
corn is bom again.' 


S makes out that Naciketas, startled by his father's words, 
reflected and told his father who was now in a repentant mood that 
he was much better than many sons, and there was nothing to be 
gained by going back on one's word. Naciketas reminds his father 
that neither his ancestors nor his contemporaries who are decent 
ever broke their word. After all, human life is at best transitory. 
■™\ e a g rass man dies and is born again. Death is not all; 

rebirth is a law of nature. The life of vegetation on which all other 
life depends passes through the seasonal round of birth, growth, 
maturity, decay, death and rebirth. T^e unity of all life suggests 
the application of this course to human beings also. This perpetual 
rebirth is not an escape from the wheel of becoming into a deathless 
eternity. Even if we do not gain life eternal, survival is inescapable. 
So the son persuades his father to keep his word and send him 
to Yama's abode. 

Possibly Naciketas wished to know what happened to his ancestors 
will happen to his contemporaries after death. 

The doctrine of rebirth is assumed here. 


NACIKETAS IN THE HOUSE OF DEATH 

7 . vaisvdnarah pravi&aty atithir brahmano grhdn: 

tasyciitdm tdntini kurvanti, hara vaivasvatodakam.' 

7 - As a ver y fire a Brahmana guest enters into houses and 
(the people) do him this peace-offering; bring water, 0 Son 
of the Sun! 
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In the Brdkmana account, Naciketas goes to Yama’s house, at 
the command of a divine voice. He waits for three nights before 
Death returns and shows him hospitality due to a guest. 

S says: ‘Thus addressed, the father sent his son to Yama, in order 
to keep his word. And going to Yama’s abode, he waited for three 
nights as Yama had gone out. When he returned his attendants, or 
perhaps his wife said to him as follows informing him (of what had 
taken place in his absence).’ 

As lire is appeased by water, so is a guest to be entertained 
with hospitality. The word for lire used here is Vaisvdnara, the 
universal fire, which affirms the unity of all life. The guest comes as 
the embodiment of the fundamental oneness of all beings. 


8. asa-pratikse samgatam sunrtdm cestdpiirte putra-pasumi ca 
sarvan 

etad vrhkte purusasydlpamedhaso yasydnasnan vasati brdh- 
mano grhe. 

8. Hope and expectation, friendship and joy, sacrifices and 
good works, sons, cattle and all are taken away from a person 
of little understanding in whose house aBrahmana remains unfed. 


B.U. VI. 4. 12. 

sunrta: joy in Vedic Sanskrit, ‘kindly speech’ in Jaina and later 

Brahmanical works. 

istapurte: sacrifices and good works. 

istam: fruit produced by sacrifice, purtam: fruit resulting from such 
works as planting gardens, etc istam ydgajam phalam: purtam, 
aramadi-knydjam phalam. S. Cp. R.V. X. 14. 

savi gacchasva pitrbhih, sam yamena istdpuriena parame woman 
Unite thou with the fathers and with Yama with the reward of thv 
sacrifices and good works in highest heaven.’ ■ / 

vdpi-kupa-taiakddi-devatdyatahdni ca 
annapraddnam dr amah purtam ity abhidhiyate 


YAMA’S ADDRESS TO NACIKETAS 

. 9 - tisro rdtnr ydd avatsir grhe me’nasnan brahman atitthir 
namasyah. 

namaste’stu, brahman; svasti me’sta; tasmdt brati trin vardn 
vrnisva.’ 

9. ‘Since thou, a venerable guest, hast stayed in mv hrmse 
f00d for three nights, I make obSa„“ To thee 
O Brahmana May it be well with me. Therefore, in return’ 
choose thou three gifts. return. 
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^ the disciple is ready, the Master appears/ 
r ut: in order to remove the evil effects of that, tasya pratikaraya. 


NACIKETAS’S first wish 


io. sdnta-samkalpah sumand yathd sydd vita-manyur gautamo 
mdbhi mrtyo , 

tvat-prasrstam mabhivadet pratita , etat trayandm prathamam 
varam vrne. 

io. lhat Gautama (my father) with allayed anxiety, with 
anger gone, may be gracious to me, 0 Death, and recognising 
me greet me, when set free by you and this, I choose as the 
first gift of the three. 


sunmnah: gracious, prasanna-mandh. S. 

pratita . recognising. It means 'recollected, recognising that this is 
my own son come back again/ pratlto labdha-smrtih , sa eva ay am 
putro samagatah ity evam pratyabhijdnan ity arthah. 


ir. yathd purastdd bhavitd pratita audddlakir arunir mat - 
prasrstah 

sukharii rdtris sayitd vitamanyus tv dm dadrsivdn mrtyu- 
mukhat pramuktam. 

fpth I prw aX ^^- Sa ^)* °ld-will he, recognising thee (thy 

he ci jL uc ^]. a ki, the son of Aruna, through my favour will 

released P eacef ! lll y through nights, his anger gone, seeing thee 
released from the jaws of death.’ 


*>>*.• Wattto. the son of Aruna. The father of 
bvetaketu is also called Aruni. C.U. VI. 1.1. 

amw™hl't a ^\ ihmxX $ h my favour - rnayd anujnatah. S, anujnatah, 
thSSd part^ 4 ' G °P 5layatinJra - lt may a PP ly t0 the first or 

verse iv at-p™srstam is taken to mean ‘set free 
It is in the n/ • Verse ma t-prasrstall should mean ‘set free by me.’ 

subject which isincomcTsn^ a PP ositi ° n fl to Au ddaldki Arurii the 
however not the ^ ? lves a c fifi erent meaning, which is, 

mat brasrstam the r V1 ? US mea P n g of the phrase. If we alter it to 
Aurm-fi^ irnni eade r in S will be, ‘As of old will he (thy father) 
^v ddalala Arum, recognising thee, set free by me.’ 1 ■ ’ 

ASaTf r/ n r L gil - al readin § but gives a different rendering: 

S be 1USl “ '**'■ «*«* he bo, released 

r ender?+ e v tiei ld f atlfies ^aciketas with Auddalaki Aruni. He 
,? crs the verse thus: • . 

s of old he will be full of joy; since the son of Uddalakg Aruni 
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ias (already) been let loose by me.’ So too, Hillebrandt: ‘Aruni, son 
of Uddalaka, is (herewith) released by me.’ Indian Antiquary , (1928), 
pp. 205, 223. 


NACIKETAS’S SECOND WISH 

12. svarge loke na bhayarh him ca ndsti na tatra tvam na jarayd 

bibheti. _ ; 

ubhe tirtvd aianayd pipase iokatigo modate svarga-loke. 

12. (Naciketas said): In the world of heaven there is no fear 
whatever; thou art not there, nor does one fear old age. 
Crossing over both hunger and thirst, leaving sorrow behind, 
one rejoices in the world of heaven. 


See R.V. IX. 113; R says that svarga is moksa. svarga-sabdo 
moksa-sthdna-parah. 

leaving sorrow behind: sokam atttya gacchati. 


13. sa team agnirii svargyam adhyesi mrtyo , prabruhi tarn 
sraddadanaya mahyam 

svarga-lokd amrtatvam bhajanta, etad dvitiyena vrne varena. 

13. Thou knowest, O Death, that fire (sacrifice which is) the 
aid to heaven. Describe it to me, full of faith, how the dwellers 
in heaven gain immortality. This I choose, as my second boon. 

svarga-lokah: svargo loko yesdm te param-pada-prdptdh. 
amrtatvam: immortality. In svarga which is a part of the manifested 
universe, the immortality may be endlessness but not eternity. 
Whatever is manifest will sooner or later enter into that from which 
it emerged. Yet as the duration in svarga-loka is incalculable, the 
dwellers in it are said to be immortal. Ihey may continue as long 
as the manifested world does. 


14. pra te bravlmi tad u me nibodha svargyam agnim naeiketah 
prajanan 

anantalokdptim atho pratisiham viddhi, tvam etam nihitam 
guhaydm. 

14. (Yama Said): Knowing well as I do, that fire (which is) 
the aid to heaven, I shall describe it to thee —learn it of me, 
0 Naciketas. Know that fire to be the means of attaining the 
boundless world, as the support (of the universe) and as abiding 
in the secret place (of the heart). 

nihitam guhaydm: abiding in th< secret place (of the heart). It 
means literally, hidden in the cave. The cave or the hiding-place is 
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, p'^° be ^ ie ce ntre of the body, guild yam sarlrasya madhve: 
auhnya Brdhmana I. 2. 1. 3. vidusdm buddhau nivistam. S. ^ 


The central purpose of the passage is to indicate that the ultimate 
power of the universe is also the deepest part of our being. See also 
V 2 ' J 2 ] ]t ls i one of the assumptions of the Upanisad writers that 
aeep below the plane of our empirical life of imagination, will and 
reeling is the ultimate being of man, his true centre which remains 
unmoved and unchanged, even when on the surface we have the 
ueetmg play of thoughts and emotions, hopes and desires. When we 
withdraw from the play of outward faculties, pass the divisions of 
discursive thought, we retreat into the soul, the witness spirit 
within. 


15 • lokddim agnith tarn uvaca tasmai, yd istakd,ydvatn vd,yathd 


sa cdpi tat pratyavadat yathoktam; athasya mrtyuh puna,7 
evdha tustah. 

, I 5 - (Yama) described to him that fire (sacrifice which is) 

, e , beginning of the world (as also) what kind of bricks (are 
to be used in building the sacrificial altar), how many and in 
what manner. And he (Naciketas) repeated all that just as it 
had been told; then, pleased with him, Death spoke again. 

be f? nain g of the world ' In the R V., Agni is identified 
6 Creator and so may be regarded as the source 

hav^nf Pn+frS tlT 0r d -' In IL 2 ‘ 9 We are told that the ° ne Fire . 
having entered the universe, assumed all forms. B.U. I. 2. 7. makes 

ut that this fire is the arka, the worlds are its embodiment.’ 

, however, interprets lokddi as first of the worlds, as the first 

tW°?i ed fU X1St + l nCe ' P^ma-tariritvdd. Cp. C.U. where it is said 
1 ° th , er things evolved from fire (tejas) which was itself the 
first product of essential being (sat). VI. 8. 4. 

16. tamabravit pnyamdno mahatma vararii tavehadya daddmi 
bhuyah. 

tavaiva_ namna bhavitdyam agnih, srnkdm cemdm ane- 
ka-Yupam grhana. 

(NaciketTsw at • S0ul (^ama)' extremely delighted, said to him 
own name wifi here today another boon. By thine 

shaped chain ^ beC ° me (known )' Take als » this many- 


a road.’ Sfnkd villa-may I the roa l § t1 t ^ \ 2 ' 3 '’ Wher £ [t meana 
meanings; ratna-mavim ' t ^,- road tha * , Ieads to wealth. § gives two 
akutsitdrii gatim karma -*,, w ’ a n . ec,dace of precious stones; (ii) 

productive of many fruits^™* 16 way of works whicb is 

any iruits. karma-vijnanam qneka-phala-hdulvdt. 
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aneka-riipdm : many-shaped. While the ignorant are limited to one 
form, the wise, who have attained unity with the higher self, can 
assume many forms. 



17. trinaciketas tribhir etya sandhim trikarma-krt tarati 
janma-mrtyu 

brahmajajham devam idyani viditvd nicdyye' mam santim 
atyantam eti. 

17. He who has lit the Naciketa fire thrice, associating with 
the three, performs the three acts, crosses over birth and death. 
Knowing the son of. Brahma, the omniscient, resplendent and 
adorable and realising him, one obtains this everlasting peace. 

tri-naciketah: one who has lit the Naciketa fire thrice. $ suggests an 
alternative. One who knows about him, studies about him and 
practises what he has learnt, tad-vijhdnas tad-adhyayanas tad-anus- 
fhanavan . 

tribhir etya sandhim: associating with the three. £ mentions ‘father, 
mother and teacher/or alternatively ‘Veda, smyti and good men/ 
tri-karma: three acts. £ suggests ‘sacrifice, study and alms-giving/ ijya 
adhyayana ddna. 

brahmajajha, the knower of the universe bom of Brahma , Agni, 
who is known as jata-vedas or all-knower. S, however, takes it as 
referring to Hiranya-garbha. For Ramanuja, the individual jiva 
is Brahma-born. He who knows him and rules his behaviour is 
Uvara. Madhva says: brahmano hiranya-garbhdj jdtah brahmajah 
brahmajas ca asau jhas ca brahmajajhah, sarvajhah. ' 
nicdyya , realising in one’s own personal experience, tarn viditvd 
idstratah, nicdyya drstva cdtmabhdvena. S. 

imam santim: this peace. It is the peace which is felt in one’s own 
experience, sva-bt ddhi-pratyaksdm Santim. $. 

Two tendencies which characterise the thought of the Upanisads 
appear here, loyalty to tradition and the spirit of reform. We must 
repeat the rites and formulas in the way in which they were orimnallv 
instituted. These rules which derive their authority froiif their 
antiquity dominated men's minds. Innovations in the snirit nr^ 
gradually introduced. ’ 


•18. trinaciketas Imyam.ctad viditvd ya evam vidvdmi cinute 
naciketam, 

mytyv.-pdSdn puratah pranodyasokdtigo modate svarga-loke 
18 Ihe wise man who has sacrificed thrice to Naciketas and 
who knows this three, and so knowing, performs meditation 
on fire throwing off first the bonds of death and overcoming 
sorrow, rejoices in the world of heaven. b 
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_ W m: meditation On fire, agiri-sabdena tad-visayaka-jndnam 

ucyate. Gopalayatindra. 
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19. esa te’gnir naciketas svargyo yam avrmthdh dvihyena 
varena. 

etam agnim tavaiva pravaksyanti janasas; trtlyam vararii 
naciketo vrnisva . 1 

19. This is thy fire (sacrifice) 0 Naciketas, which leading, 
to heaven, which thou hast chosen for thy second boon. This 
fire (sacrifice) people will call by thy name only. Choose now, 
0 Naciketas, the third boon. 

Whoever sacrifices to Naciketas fire, knowing its nature as the 
fire born of Brahma, becomes verily of that nature and is not bom 
again*. 


NACIKETAS'S THIRD WISH' 

20. yeyani prete vicikitsd manusye ’stity eke ndyam astiti caike; 
etat vidydm anusistas tvaydham , vardnam esa varas 
trtiyah. 

20. There is this doubt in regard to a man who has departed, ^ 
some (holding) that he is and some that he is not. 1 would be 
instructed by thee in this knowledge. Of the boons, this is the 
third boon. 


prete: departed. Naciketas has no doubt about survival. He has 
already said: ‘A mortal ripens like corn and like corn is bom again' 
I. 6. His problem is about the condition of the liberated soul, 
muktdtma-svarupa , Madhva says that prete means mukte. 
nasti: he is not. Doubts about the future of the liberated being 
are not peculiar to our age. In the B.U. Yajnavalkya says, the 
liberated soul, having passed beyond ppretya) has no more separate 
consciousness (samjnd ) . He is dissolved in the Absolute consciousness 
as a lump of salt is dissolved in water. He justifies the absence of 
separate consciousness to his bewildered wife Maitreyi. ‘Where 
e\ery thing has become the one self, when and by what should we 

ifcentionsdt* a VCrse 011 wb ich ^ ^ as not commented but Rangaramanuja 


s a eva brahma-jajnatma-bhutam citirii viditvddilute nddketam. 

jayate brahma ltfnatma-bhutah karoti tad-yena punar na 

the Fire bom^f y? 16 - sacrificia l structure of bricks as the body of 

Naciketa, he becomes ^ kindles on it the sacrificial fire called 

the sacrifice by which h Fire born of Brahma and performs 

* "min ne is not born again. 
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see, hear or think?’ He who is liberated from the limitations of name 
and form, who has become one with the all, cannot be said to exist 
m the ordinary sense. He is not limited to a particular consciousness; 
nor can he be said to be non-existent, for he has attained to real 
being (II. 4. 12-14). The question repeatedly put to the Buddha is, 
.Does the Tathagata survive after death or does he not survive?’ 
The Buddha refused to answer this question, holding that to say 
that he continues to exist would give rise to one kind of misunder¬ 
standing while to deny it would lead to others. 


21. devair atrdpi vicikitsitam purd, na hi suvijheyam, anur esa 
dharm'ah, 

anyam varam naciketo vrnisva, md moparotsir ati ma 
srjainam. 

21. (Yama said): Even the gods of old had doubt on this 
point. It is not, indeed, easy to understand; (so) subtle is this 
truth. Choose another boon, O Naciketas. Do not press me 
Release me from this. y 


22. devair atrdpi vicikitsitam kila, tvarn ca mrtyo yan na 
suvijheyam attha, 

vaktdcdsya tvddrg-anyona labhyah;ndnyo varas tulya ctasya 

j 22 - (Naciketas said:) Even the gods had doubt indeed as 
to this, and thou, O Death, sayest that it is not easy to under- 
/ stand. (Instruct me) for another teacher of it, like thee is not 
( to be got. No other boon is comparable to this at all. 

Gods cannot have any doubts about survival; it is about the 
exact nature of the state of liberation which transcends the emninVoi 
state that there is uncertainty. 


23. satdymah putra-pautrdn vrnisva, bahiin paiun hasti-hiran- 
yam aivdn 

bhumer mahc’d-dyatanam vrnisva svayam ca nva iarad > 
yavadicchasi. J 


* 3 * j Ya ™ a said: ) Choose sons and grandsons that shall live 
a hundred years, cattle in plenty, elephants, gold and horses 

Choose vast expanses of land and life for thyself as many years 
as thou wilt. 3 many years 


mahad-dyalanam: vast expanses. $ suggests sovereier 
dornams of earth, bhumeh p r thivyd mahad vistirnc 
asrayam mandalam rdjyam . 


over vast 
dyatanam 
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^nat tulyam yadi manyase , varam vrmsva, vittam cira-jwi - 
kdm ca, 

maha-bhumau naciketas tvam edhi, kdmdnam tvd kdma- 
bhdjarii karomi. 

24. If thou deemest (any) boon like unto this, choose (that) 
as also wealth and long life. 0 Naciketas, prosper then on this 
vast earth. I will make thee the enjoyer of thy desires. 


edhi: prosper. Be thou king, raja bhava. S. 

25. ye ye kdmd durlabhd martya-loke sarvdn kamdms chandatah 
prdrthayasva . 

imd rdmdh, sarathdh saturyah , na hidr&a lambhamya 
manusyaik. 

abhir 7 nat-prattdbhih paricdrayasva, naciketo, maranam 
manupraksih. 

25. Whatever desires are hard to attain in this world of r 
mortals, ask for all those desires at thy will. Here are noble \ 
maidens with chariots and musical instruments: the like of \ 
them cannot be won by men. Be served by these whom I give j 
to thee. O Naciketas, (pray) ask not about death. 

The story of the temptation by Mrtyu occurs for the first time 
in the Upanisad and not in the account in the Taittirlya Brahmana. 

The temptation of Naciketas has points of similarity with that 
related of Gautama the Buddha. 

Cp. also the temptation of Jesus. 

Naciketas is unmoved by the promises of transient pleasures and 
obtains from the god of death the secret of the knowledge of Brahman 
which carries with it the blessing of life eternal. Gautama the Buddha 
also rejects the offers of Mara in order to obtain true wisdom. 
There is this difference, however, that while Yama, when once his 
reluctance is overcome, himself reveals the liberating truth to 
Naciketas, Mara is the evil one, the tempter. 


26. ivo-bhdvd niartyasya yad antakaitat sarvendriyandm jara- 
yanti tejali 

apt sarvam jivitam alpam eva tavaiva vahas tava nrtya-gite . 
^MNaciket^ said:) Transient (are these) and they wear 
lifU ^ ama ' tl l e v ^S our °f a ll th e senses of men. All life (a full | 
and son )le ° Ver ' * S Thine be the chariots, thine the dance \ 

i O' 


epliemeral. ^What "profit^lin^ tom ™’ s0 °. f . a I da ^> 

evanescent? dL P Iollt " as a man of these things which are 
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vMaka: Tama: who ends all. Even the Creator is not eternal. S says, 
sarvani yad brahmano’pi jlvitam dyuh alpam eva kirn ntdsmadadi 
dirgha-jlvikd. 

Naciketas portrays the human aspiration to reach the eternal as 
the goal of the truest safety from the ills and anxieties of finite 
experience. 

The Buddhist view that everything that exists is fleeting and 
evanescent is suggested in this verse. 


27. na vittena tarpaniyo manusyah, lapsyamahe vittam adraks- 
ma cet tv a. 

jwisydmo ydvad i&isyasi tvarii varastu me varamyah sa eva. 

27. Man is not to be contented with wealth. Shall we enjoy 
wealth when we have seen thee? Shall we live as long as thou 
art in power? That alone is (still) the boon chosen by me. 

Man is not to be contented with wealth. The material guarantees 
of human security are fragile. It is an earth-bound philosophy that 
makes man the end and aim of life, that recognises no value of a 
transcendental character. What is the value of wealth or life, as 
they are impermanent ? So long as death is in power we cannot enjoy 
wealth or life for the fear of death^destroys the zest for living. So 
Naciketas asks for self-knowledge, dtma-vijhd?iam f which is beyond 
the power of death. 

Naciketas says that 'We shall live, so long as Yama endures/ 
In other words, he is certain of our continuance in this cosmic 
cycle presided over by Yama. 

permanence till the dissolution of the primal elements is called 
immortality: dbhutasamplavavi sthdnam amytatvam hi bhasyate , 
quoted in Vacaspati’s Bhdmati I. 1. 1. 

What Naciketas is doubtful about, what Yama says, even the 
gods have doubts about, is in regard to the state of liberation. 

. 28. ajiryatdm amrtdndm upetya pry an martyah kvadhasthah 
prajdnan 

abhidhydyan varnaratipramoddn , atidlrghe jivite ko rameta. 

28. Having approached the undecaying immortality, what 

decaying mortal on this earth below who (now) knows (and 
meditates on) the pleasures of beauty and love, will delight in 
an over-long life ? ' ,b 

Anyone who knows here below the joys of immortal life cannot 
be attracted by an earthly life of passion and speed No one who 
has a foretaste of that which perishes not or changes would find 
pleasure in earthly delights. 
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yasminn idain vicikitsanli mi'tyo yat sdmpardye mahati 
bruhi nas tat, 

yo yam varo gudham anupravisto ndnyam tasman naciketd 
vrmte. 


2 9. Tell us that about which they doubt, O Death, what 
there is in the great passing-on. This boon which penetrates 
the mystery, no other than that does Naciketas choose. 


samparaya: passing-on. What is the great beyond? What is there 
alter liberation? 'these questions lead naturally to others. What is 
the nature of eternal reality? What is man’s relation to it? How can 
he reach it ? 

tsaciketas has already attained svarga-loka and is not raising the 
question of the post-mortal state. He is asking about the great 
departure, mahdn samparaya, from which there is no return, which 
is nirupddhisesa nirvana according to Itivuttaka 44. Majjhima; 
A ikaya II opposes sampardyika attha to the dittha-dhammika attkaj 

Knowledge of life after death is regarded as of the utmost impor¬ 
tance. See C.U. V. 3, 1-4 where Svetaketu is told that he is not well 
instiucted as he does not know about where the creatures go to 
from this world. 


Section 2 


THE TWO WAYS 

l. anyac chrtyo anyad ntaiva preyaste ubhe ndndrthe purusam 
simtak: 

tayoh sreya ddaddnasya sddhu bhavati, hiyate ’ rthdd ya u 
prcyo vrnite. 

• (Yama said): Different is the good, and different, indeed, 
Of n' P Icasa , nt - ' hese two, with different purposes, bind a man 
T se two, it is well for him who takes hold of the good; but 
who chooses the pleasant, fails of his aim. 


Br ahmq -Vn^vif and - knowing his fitness for receiving 

irayah: the good 86 ’ - 7 - ama ex P ,a i lls the g reat secre t to him. 
pleasure buUnor’al The highest good of man is not 
Cp. Sarny // a • g° odness - 

do gati, asanto nirav, ^ asmc ~ l sataii ca asataii ca ndnd hoti 

Therefore do V*° sa ^Pardyand. 

divide; the evil so ffi, ? f th ® g° od and the evil of this world 
heaven. 8 L 1 the final destination of the good is 


u* 
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y In Samyutta Nikaya V. 4. 5. 2 instead of sagga-parayana, we rea 
nibbdna-pardyanam. 



In N. P. Chakravarti's edition of L’Uddna (Sanskrit), Paris, 1930, 
p. 63, we read asantas caiva sanlas ca ndnd ydnti tv itas cyutah, 
asanto narakam ydnti, santah svarga-pardyandh. 

Cp. Plato: 'In every one of us there are two ruling and directing 
principles, whose guidance we follow wherever they may lead; the 
one being an innate device of pleasure, the other an acquired judg¬ 
ment which aspires after excellence. Now these two principles at 
one time maintain harmony, while at another they are at feud 

within us, and now one and now the other obtains mastery.’_ 

Phaedrus. " ‘ 


2. ireyas ca preyas ca manusyam etas tan sampantya vivinakti 
dhirah. 

sreyo hi dhiro'bhipreyaso vrnite, preyo mando yoga-ksemad 
vrnite. 

2. Both the good and the pleasant approach a man. The 
wise man, pondering over them, discriminates. The wise 
chooses the good in preference to the pleasant. The simple- 
minded, for the sake of worldly well-being, prefers the pleasant. 

mandah: the simple-minded. Cf. Heraclitus: 'Oxen are happy when 
they have peas to eat. Fr. 4* For the best men choose one thing 
above all else; immortal glory above transient things.' Fr ^ 
yoga-ksema: worldly well-being. 1 He adopts a materialist view of 
life. The indispensable condition of spiritual wisdom is a pure heart 
S distinguishes between the elimination of faults and the acqhisi' 
tion of virtues which are the results of Karma and the contemplation 
01 the divine which is Jnana. Cassian divides spiritual knowledge 
mto practical and theoretic and argues that we cannot strive for 
the vision of God if we do not shun the stains of sin. Illumination 
and union follow purgation or the process of self-discipline. 


3 - sa tvam priydn priyarupdmi ca Mman abhidhydyan 
naeiketo, tyasrdksih; 

naitarh srhkdrii vittamayim avapto yasydm majjanti bahavo 
rnamisydh. 


1 Sarirady-vpacaya-raksana-nimittam for the sake of bodilv wpHV,™ <5 
«■ Ix - 22 - -Dr. A. Coomaraswamy makes out that the simo’le 
minded prefers ksema or well-being to yoga or contemplation vc^ac ca 
kseniac ca, taking his stand on Sulla Nipata 2. 20: ‘Unlike and widelv 
divergent are the habits of the wedded householder and the holy man 
without a sense of ego.' asamd ubho dura-viharavuttino lihi ddm-bosi 
amama ca subbato. He says that this verse means thar L f * ’ 
the case of the householder to the hard life of the $£ Ff™ 
Antiquary, Vol. x, pp 85-86 gI ' See New Indmn 
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(But) thou, 0 Naciketas, hast rejected (after) examining, 
desires that are pleasant and seem to be pleasing. Thou hast 
(to •) t0 tlC way of wealth - where many mortals sink 


Sl 


i6 ' lf srfiM means cha in. then majjanti should read 
SK ;• Thc ; meanmg then is 'Thou hast not taken to the chain of 
• 1C , h m ^ y mortals are entangled.’ The Buddha refused 
v neei-jewel > cakka-ratanam, the recognised symbol of temporal 
p er. Naciketas, by refusing all these temptations, makes out that 
s ingdom is not of this world. He hungers and thirsts for the 
eternal, m which alone he can find real satisfaction. 


4. durum ete viparite visuci, avidyd yd ca vidyeti jndta: 

vidyabhipsinam naeiketasam manye, na tvd kdmd bahavo 
lolupantah. 

. _ 4 - Widely apart and leading to divergent ends are these 
ignorance and what is known as wisdom. I know (thee) Nacike- 

distract^tl ^° r was< ^ om t° r ( even ) many desires did not 


£ 

n„!i Ug? j S - S that a ™dyd or ignorance is concerned with the pleasant 
visayd ° r W1S< ^ om "^h the good \ avidyd preyo-visaya, vidyd sreyo- 

avidyd kdma-karmdtmikd vidyd vairagya-tattva-jndna-mayi. R. 


5 . avidydydm antare vartamdndh , svayam dhTrdh panditam 
manyamdndh. 

dandmmyamaiidh pariyanti mudhdh, andhenaiva myamdnd 
yathdndhdh . 

esteem bl tv\ in mi< ? St ° f ignorance - wise in their own 
torw thl " king ^emselves to be learned, fools treading a 

blind lb Pa i g ° about llke blind men le(i b .V one who is himself 


^ e f a 0 ^ u -.I-2-8;MaitriVII. 9 . 

ditch.’ XV.y f the * eac * tbe bl ind, both shall fall into the 

R. wise tntheiSZwn vi ? a y a - kd ™*gnind drta-cittdh. 

itself and so assumL /hf Their lgI101dnce is serenely ignorant of 
b umes the appearance of wisdom. 


g -ui wisuom. 

m ^na r Siam- ahbh ^ Mmi P ramdd y anta ™ vitta- 
^me. l ° H “ Sti ^ ara lti mdnl > punah punar vasam dpadyate 
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6. What lies beyond shines not to the simple-minded, careless, 
(who is) deluded by the glamour of wealth. Thinking ‘this 
world exists, there is no other/ he falls again and again into 
my power. 

mam: thinking, manana-silo mam. £. 

He who is filled with selfish desires and attracted by worldly 
possessions becomes subject to the law of Karma which leads him 
from birth to birth and so he is under the control of Yama. 

7. sravanaydpi bahubhir yo na labhyah , srnvanto’pi bahavo 

yam na vidyiih 

dscaryo vakta kusalo’sya labdha f dscaryo jndta kusalanu - 
sistah. 

7. He who cannot even be heard of by many, whom many, 
even hearing, do not know, wondrous is he who can teach (Him) 
and skilful is he who finds (Him) and wondrous is he who knows, 
even when instructed by the wise. 

See B.G. VII. 3. 

instructed by the wise: nipunena deary ena anu&istah sah. 

Naciketas is complimented by Yarna as the seeker of final bliss 
is rare among men. The task is very difficult for subtle is the nature 
of the Self. The hidden depths of being are conceived as a great 
mystery. Not many have the earnest purpose: not many are able to 
find a proper teacher. 

8. na narendvarena proktd esa suvijheyo bahudha cintyamanah: 
ananya-prokte gatir atra nasty aniyan hy atarkyam anupra- 


manat . 


' 8. Taught by an inferior man He cannot be truly understood, 

as He is thought of in many ways. Unless taught by one who 
knows Him as himself, there is no going thither for it is incon¬ 
ceivable, being subtler than the subtle. 


bahudha cintyamanah: thought of in many ways, or it may mean 
‘much meditated upon’ or ‘conceived of as a plurality 1 while the 
atman is an absolute oneness. 

ananya-prokte: taught by one who knows Him as himself. This is 
S’s rendering. He must be taught by one who is noil-different, 
ananya , i.e. who has realised his oneness with Brahman . 1 He alone 
can teach with the serene confidence of conviction. As a man with 
experience, he is lifted above sectarian disputes. It may also mean 

1 Cp. Eckliart: ‘Some there are so simple as to think of God as if He 
dwelt there, and of themselves as being here. It is not so. God and I are 
one.’ Pfeiffer’s edition, p. 206. 
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t by one other than an inferior person/ i.e. a superior person 
knows the truth or ‘taught by another than oneself/ i.e. some 
teacher. 


4ii. 


For Ramanuja, the understanding, avagatih , which a person gets 
about the self when taught >by one who has realised Brahman is 
impossible of attainment when taught by a person of inferior 
capacity. Madhva means by it that it is inferior teaching when 
taught by a learned but unintelligent person for it has been variously 
understood and so is not easy of understanding. But when taught by 
one who sees no difference at all, there is no knowledge, not even 
of an inferior kind. It is subtler than an atom and so cannot be 
perceived. It is not to be understood by reasoning. 
gatir atra nasti: without access to a teacher there is no way to it. 

There is no going thither’ may mean either there is nothing beyond 
the knowledge of Brahman or there is no way back from samsara 
or worldly becoming, samsara-gatih. 

atarkyam: inconceivable, unreachable by argument. The Supreme 
Self is unknowable by argument, as It is subtle, beyond the reach 
of the senses and the understanding based on sense data. It can be 
immediately apprehended by intuition. 


9. naisd tarkena matir dpancyd , proktdnyenaiva sujndnaya 
prestha: 

yam tyam apas satyadhritir batdsi; tvadrn no bhuydn 
naciketah prasta. 

9. Not by reasoning is this apprehension attainable, but 
dearest, taught by another, is it well understood. Thou hast 
obtained it, holding fast to truth. May we find, Naciketas, an 
mquirer like thee. 

Mere reason unassisted by faith cannot lead to illumination. 

May we find an inquirer like thee. It is not only the pupil who is 
in search of the teacher, but the teacher is also in search of the pupil. 


the superiority of wisdom to wealth, 
earthly as well as heavenly 

Jdnaniy aham sevadhir ity anityam, na hy adhruvaih 
pnifiyate hi dhruvam tat 

asmi'ntiyJm 0 ^ 6 ^ c * io ’& n * r dravyaih prdfitavan 

transienUhin/ 1 /+w al S - is im P ermanent Not through the 
the Naciketa fire . 1 //, ablding ( one ) reached; yet by mens laid 
the everlasting U by lm P erma nent means have I reached 
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By burning in the sacrifice all transient things is the eternal 

attained. , „ . J . 

Some translators (e.g. Max Muller and Hume) attribute this 
verse to Naciketas. But surely Naciketas has not yet performed the 
sacrifice called by his name. § attributes these words to Yama, 
who makes out that through the sacrificial fire, he has obtained the 
enduring sovereignty of heaven. But this sovereignty is only 
relatively permanent. Through the ephemeral means of Karma 
including sacrifices, nothing truly permanent can be achieved, the 
performer of the Naciketa fire will endure as long as the cosmos lasts 
but such endurance is not eternity, since the cosmos with all that 
it contains will be absorbed into the eternal at the end of the cosmic 




By 'impermanent means have I reached the everlasting. What 
Yama has attained is thus stated by Gopala-yatlndra: adhikdrdpanno , 
dharmadharmaphalayoh, pradanena jantundm niyantytvam apannah. 
If by the symbolic worship of so unstable a thing as fire we can 
attain an enduring state, then the view reminds us of a verse in 
Blake's Auguries of Innocence . 1 . 

We have to use the means of the empirical world to cross it and attain 
to the trans-empirical. . . . brahma-prdpti-sddhana-jndnoddesena 
anityair istakadi-dravyair ndciketo gnis. cttah, tasrnadd hetor nitya- 
phala-sddhanam jnanam prdplavdn asmi. R. 


n. Mmasydptim jagatah pratisthdm krator anantyam abha - 
yasya param 

stoma-mahtd urugdyam pratisthdm drstvd dhrtya dhiro 
naciketo’tyasraksTh. 

ii. (Having seen) the fulfilment of (all) desire, the support 
of the world, the endless fruit of rites, the other shore where 
there is no fear, the greatness of fame, the far-stretching, the 
foundation, 0 wise Naciketas, thou hast steadfastly let (them) 

go- 

Before his eyes were spread out all the allurements of the world, 
including the position of Hiranya-garbha the highest state in the 
phenomenal world, obtained by those who worship the Supreme by 
sacrifice and meditation, according to S, and he has rejected them 
:di. Here perhaps is suggested the contrast between the Vedic ideal 
of heaven and the Upanisad ideal of life eternal. The world to which 
the righteous go is the Brahma world. In svarga-loka or heaven there 

1 To see a world in a grain ot sand, 

And a heaven in a wild flower; 

Hold infinity in the palm of your hand, 

And eternity in an hour. 
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issfie^fear. See Katha I. 12. When we pass beyond fear we pass 
beyond duality. B.U. I. 4-2. 

The fulfilment of all desire can apply to the immortal Brahman. It is 
the support of the world, the ultimate. M.U. III. 2. 1. If this is the 
way. we take these words, then the reference cannot be to the Vedic 
heaven but to eternal life or moksa. 


atyasrdkslh: this refers not to the rejection of eternal life but to the 
rejection of a false view of the objects described in this verse. 
kratu: rite or worship. 
upasandyah phalam dnanlyam. S. 


APPREHENSION OF THE SUPREME • 
THROUGH ADHYATMA-YOGA 

12. tarn durdarsam gudham anupravistaiii guhahitath gahva- 
re$tham puranam • 

adhydtma-yogddhigamena devarn matvd dhiro harsa-sokau 
jahati. . v. 

12. Realising through self-contemplation that primal God, 
difficult to be seen, deeply hidden, set in the cave (of the heart), 
dwelling in the deep, the wise man leaves behind both joy and 
sorrow. ^ 


gudham: deeply hidden. It is hidden because we have to get behind 
the senses, mind and understanding. It is the very ground of the 
soul. The Buddhists look upon every creature as an embryo of the 
tuthdgata, tathdgata-garbha. Every creature has the possibility of 
becoming a Buddha. When we get into the inner being of the spirit, 
we are ; n immediate relationship with the Eternal. This basic prin¬ 
ciple which we recognise by immediate experience or continued 
contemplation is the basis of human freedom. It is the principle 
01 indeterminacy, the possibilities of determinations which are not 
ye . If we identify ourselves with what is determinate, we are 
subject to the law of determinism. ‘If ye are led by'the spirit, ve 

are not under the law.’ * 

sdtnuJU-^ 0 ^:) ^-contemplation, visayebhyah pratisamhrtya ceta- 
distinct udhydtma means pertaining to the self as 

adhidaiva ]™ adk ! bI:fifa , pertaining to the material elements and 
one’s essential V 1 * 3 deities. A dhyalma-yoga is yoking with 

sustained effort V U 1S , P ractice of meditation, a quiet, solitary 

° f YamT PTO< ^ r s oorebradon. Whidl is different from the 

<l uesti ? n raised in I. 29, about the 
the depths of nne’e ein ? hidden behind the phenomenal world, in 
e s own being, which is difficult of access by ordinary 
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"means and yet is open to spiritual contemplation. Yama, in different 
ways and phrases, brings out the impenetrable mystery of the 
inmost reality which is the object of search. If the Brahma world is 
the fulfilment of all desires, this eternal bliss is obtained by the 
renunciation of all desires; while brahma-loka is the highest place 
of the manifested cosmos, its farthest limit, there is the eternal 
beyond it. 

devam: God. See S.U. I. 3; Maitri VI. 23. 


13. etac chrutva samparigrhya martyah pravrhya dliarmyam 
anum etam dpya 

sa modate modaniyam hi lahdhva vivrtam sadrna nacike- 
tasam manye 

13. Hearing this and comprehending (it), a mortal, extracting 
the essence and reaching the subtle, rejoices, having attained 
the source of joy. I know that such an abode is wide open 
unto Naciketas. 



dharmyam: the essence. We must extract its essential nature, discern 

its real character. 

anum: subtle, suksmam. 5 . 

modaniyam: the source of joy. The deepest being is the highest value. 
To attain Him is to gain supreme, abiding bliss. It is not merging 
in a characterless absolute, where all feeling fades out. 
vivrtam sadma : the abode is wide open. 

Naciketas can get released from his house of life, body and mind. 
Cp. the words of the Buddha: 'Never again shalt thou, 0 builder of 
houses, make a house for me; broken are all thy beams, thy ridge¬ 
pole shattered.' 

Yama says that Naciketas is fit for salvation, moksarham. S. 

It is suggested that the three steps of sravana [Srutva), manana 
[samparigrhya) and nididhydsana , [pravrhya) are mentioned in this 
verse and these lead to dtma-darsana or dtma-sdksdt-kara [dpya). 

14. anyaira dharmad anyatradharmad anyatrasmat krtakrtat. 
anyatra bhuldc ca bhavydc ca yat tat pasyasi tad vada. 

14. (Naciketas asks:) Tell me that which thou seest beyond 
right and wrong, beyond what is done or not done, beyond 
past and future. 


what is done or not done: 

S says effect and cause, kytam kdryam, akrtani kdranam. 

Cp. T.U. where it is said that the knower is not vexed with the 
thought ‘why have I not done the good? why have I done the evil''’ 
(II. 9). 

beyond past and future: the eternal is a ‘now’ without duration. 
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^Naciketas asks for an account of that deepest reality rid of all 
extraneous externalities, the real which is deeper than all the 
happenings of time, yad idrsam vastu sarva-vyavahara-gocardlitam 
pasyasi jdndsi tad vada mahyam. S. 


THE MYSTIC WORD AUM 


15 - sarve vedd yat padam dmananti , tapamsi sarvdni ca yad 
vadanti, 

yad icchanto bralimacaryani camnti, tat te padam sanigra - 
hena bravimi: aum ity etat. 

ip- (Yama says:) That word which all the Vedas declare, 
which all the austerities proclaim, desiring which (people) live 
the life of a religious student, that word, to thee, I shall tell in 
brief. That is Aum . 

SeeS.U. IV. 9; B.G. VIII. 11. ‘ 

pada: word. § means by it goal, padanlyam , gamaniyam . The Supreme 
is the goal of all revelation, of all religious practices and austerities. 
dmananti: avibhagena pratipddayanti. 

brahmacarya: the life of a religious student. It is referred to in 
R.V. X. 109 and described in Atharva Veda XI. 5. It lasts for twelve 
years but may be longer. Svetaketu was a brahmacaYin from 12 to 
24. The student is expected to live in the house of his teacher, 
wait on him, tend his house and cattle, beg for his own and his 
master's food, look after the sacrificial fires and study the Veda. 
Detailed rules for brahmacarya are given in the Grhya Sutra . 

Asvalayana say$ that a brahmacdrin is required to be chaste, 
obedient, to drink only water and not sleep in the daytime. I. 22,1. 2. 
Brahmacarya has come io mean continence and self-restraint. 

Aum is the pranava, which, by the time of the Upanisads, is charged 
with the significance of the entire universe. Deussen is certainlv 
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I. 2. igi. 

St is the symbol of the manifested Brahman (waking, dream and 
dreamless sleep) as well as the unmanifested beyond. See Ma.U. 
IV. 32. 


16. etadd hy evdksaram brahma , etadd hy evdksaram param. 

etadd hy evdksaram jnatvd, yo yad icchaii tasya tat. 

16. This syllable is, verily, the everlasting spirit. This 
syllable, indeed, is the highest end; knowing this very syllable, 
whatever anyone desires will, indeed, be his. 


§ makes out that Brahma is the lower Brahman and param , the 
- higher. Whatever one may desire, the lower or the higher Brahman , 
his desire will be fulfilled. 


17. etad dlambanam srestham etad dlambanam param 
etad dlambanam jhdivd brdhma-loke mahiyate. 

17. This support is the best (of all). This support is the 
highest; knowing this support, one becomes great in the world 
of Brahma. 

He attains Brahman , the higher, brahma eva lokah, or the world 
of Brahman, the lower, brahmanah lokah . 


THE ETERNAL SELF 

18. na jdyate mriyate vd vipascin nayam kuta&ciri na babhuva 
kascit: 

ajo nityah sasvato’yam purdno na hanyate hanyamdne 
ianre. 

18. The knowing self is never born; nor does he die at any 
time. He sprang from nothing and nothing sprang from him. 
He is unborn, eternal, abiding and primeval. He is not slain 
v/hen the body is slain. 

See B.G. II. 20. 

The Katlia vipascit becomes in the Gita, kadacit medhdvin: Sayana 
R.V. IX.' 86. 44. 

The self constitutes the inner reality of each individual. It is 
without a cause and is changeless. When it knows itself as the spirit 
and ceases to know of itself as bound up with any name or form 
(; yidma-rupa ) it realises its true nature. 

purdnah: primeval, new even in old times, pur a a pi navah , or devoid 
of growth, vrddhi-vivarj itah. 

19. hantd cen manyafe hantum hatai cen manyate hatam , 
ubhan tau na vijdnlto nayam hanti na hanyate. 






o. Katha Upanisad 1 

If the slayer thinks that he slays or if the slain thinlc^^^ 


he is slain, both of them do not understand. He neither 
slays nor is he slain. 


See B.G. II. ig. 

Here is the answer to the question of Naciketas about the mystery 
of death. The self is eternal and death does not refer to it. 


20. aiwr aniydn mahato mahtydn, dtmdsya junior nihito 

guhdydm: / 

tam akratuh pasyati vita-ioko dhdtu-prasaddn mahimanam 
dtmanah. 

. 20. Smaller than the small, greater than the great, the self 
is set in the heart of every creature. The unstriving man beholds 
Him, freed from sorrow. Through tranquillity of the mind and 
the senses (he sees) the greatness of the self. 


anor aniydn: smaller than the small, smaller than the minute atom. 
When the self is thought of as a psychical principle, its smallness is 
emphasised. See also II. 2. 3. where it is said to be The dwarf' and 
II. 1. 12 where it is described as ‘thumb-sized.' In these cases, the 
old animistic language is used. When it is thought of as cosmic, its 
vastness is emphasised. 1 

a-kratuh: unstriving man. He who is free from desire for external 
objects, earthly or heavenly, which distract the soul and distort its 
vision. S adopts this view. He will, however, have the desire for 
salvation, mumuksutva. The Upanisad insists on the absence of 
strife or anxiety and refers to the man whose will is at peace. 3 
dhdlu-prasdddt: through the tranquillity of the mind and the senses. 


X ? p * £ U - ( IIL x 4* 3) where it is said to be greater than the earth, 
greater than the sky, greater than all these worlds. Cp.Dionysius, Be 
iv nom . IX. 2. 3. 'Now God is called great in his peculiar Greatness 
vv 11c giveth of itself to all things that are great and is poured upon all 
magnitude from outside and stretches far beyond it. This Greatness* is 
mute, without quantity and without number.* 

He* is of vi tallness or Rarity is attributed to God’s nature because 
let or h! solidit y and ^stance a.nd penetrates all things without 

is irreornl ^ his smallness is without quantity or quality, it 

is itself w!,?' m , flIlite > unlimited, and while comprehending all things, 
Indian ^ Quoted by Ananda Coomaraswamy in New 

*-Cp Rai y ' VoL P- 97 * 

faith, of i • Christian ata ™ xia >. the untroubled peace of true 

Jesus in the ^ hich leads to vision is taught very emphatically by 
troubled ’’an?!^ Sa § e 111 John XIV be g in ning “Let not your hearts be 
against anvi^ m the sermon on the Mount with ii:s repeated warning 
the kingdom > S T ? trivln ^ as a hindrance in the way of entrance into 
o of Heaven.' Kafha Upanisad (1934), P* 107. 
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¥y dhatuh prasdddt , through the grace of the Creator. The vision 
comes through the tranquillity of the senses and the mind according 
to the reading adopted by £. According to the other reading, the 
vision is reached by the grace or self-revelation of the. Creator God. 
If the second reading is adopted it will be a clear statement of the 
doctrine of Divine grace, which was developed in the S.U. III. 20. 
There the reading is 

'tain akratnm pasyati vltasoko dhatuh prasaddn mahimanam 
Isam: 

[dhatuh prasdddt . jagato vidhdtd paramesvarah iasya prasddo 
*nugrahah . Vidyaranya.) 




It does not, however, seem to be the intention of the writer here. 
vlta-sokah : He who is freed from sorrow, vigdta-sokah . . . anyatha 
durvijneyo’yam atm a kamibhih prakrtaih purusaih. S. 
akratnm: samkalpa-rahitam. 

See also Mahdnardyana U. VIII. 3. 


THE OPPOSITE CHARACTERISTICS OF THE 
SUPREME 

21. dstno durum vrajati, iaydno ydti sarvatah: 

kastam maddmadam dev am mad anyo jhdtum arhati . 

21. Sitting, he moves far; lying he goes everywhere. Who, 
save myself, is fit to know that god who rejoices and rejoices 
not? 

See l£a 4 and 5. 

By these contradictory predicates, the impossibility of con¬ 
ceiving Brahman through empirical determinations is brought out. 
viruddha-dharmavan. £. Brahman has both the sides of^ peaceful 
stability and active energising. In the former aspect He is Brahman ; 
in the latter Isvara. The latter is an active manifestation of the 
absolute Brahman , and not an illusory one as some later Advaita 
Vedantins suggest. 

22. aianram sariresu, anavasthesv avasthitam , 
mahantam vibhum dtmanam ?natva dhiro na socati. 

22. Knowing the self who is the bodiless among bodies, the 
stable among the unstable, the great, the all-pervading, the 
wise man does not grieve. 

The wise man who knows that his self, though now embodied and 
subject to change, is one with the imperishable omnipresent Self, has 
no cause for grief. He goes beyond all fear and sorrow. 
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THE MORAL PREPARATION FOR 
BRAHMA-KNOWLEDGE 

23. ndyam dtmd pravacanena labhyo na medhayd , na bahund 
trutena: 

yamevaisa vrnute , tena labhyas tasyaisa dtmd vivrmitc 
tanurii svam. 

. 2 3 - This self cannot be attained by instruction, nor by 
intellectual power, nor even through much hearing. He is to 
be attained only by the one whom the (self) chooses. To such 
a one the self reveals his own nature. 

See M.U. III. 2. 3. 

pravacanena: aneka-veda-svlkaranena or vydkhyanena. 
medhayd: granthartha-dJidrana-saktyd or svakiya-prajna-balena. 

While the Supreme Self is difficult to know and is unknowable 
by unaided intellect, He is knowable through His own self-revelation 
to the man whom He chooses. This view looks upon the Supreme 
oeli as personal God and teaches a doctrine of divine grace. 

When we contemplate God in a passive condition without any 
images or concepts derived from authority or instruction, a super¬ 
natural light darts into the soul and draws it towards itself. We can 
acquire the fruits of the more elementary contemplation by self- 
iscipline and prayer, by practice in recollection, introversion. When 
^e use in contemplation, when there is the vision of the Supreme 
which is entirely beyond the power of the soul to prepare for or 
nng aoout, we feel that it is wholly the operation of God working 
on the soul by extraordinary grace. On a sense all life is from God 
an prayer is made by the help of God's grace but the heights of 
on emulation which are scaled by few are attributed in a special 
rolmfr ( ? lv ^ ne gy a( ; e - If the indwelling of God in the souls is a 
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Cp. St. Paul: 'Work out your own salvation with fear and 
trembling; for it is God which worketh in you both to will and to do 
J of His good pleasure/ Epistle to the Philippics 2. 12-13. Cp. If 
thou askest how may these things be, interrogate grace and not 
doctrine, desire and not knowledge, the groaning of prayer rather 
than study, the spouse rather than the teacher, God and not man, 
mist rather than clarity, not light but fire all aflame and bearing 
on to God by devotion and glowing affection. St. Bonaventura: 
Itinerary of the Mind, quoted from H. 0 . Taylor’s Mediaeval Mind, 
3rd ed., Vol. II, pp. 448. 

<5, however, gives a different interpretation by an ingenious 
exegesis. 'Him alone whom he chooses by that same self is his own 
self obtainable.’ The self reveals its true character to one that seeks 
it exclusively. 

yam eva svatmanam eva sddhako Vfnute prarthayate tenaivdtmand 
varitrd svayam atmd labhyah jhdyata evam ity ctat niskdmas cdtmanam 
eva prarthayate , dtmanaiva atmd labyate ity arthah . 


24. navirato duscaritdn nasanto ndsamahitah 

nasanta-mdna&o vdpi prajndnenainam apnuydt . 

24. Not he who has not desisted from evil ways, not he who 
is not tranquil, not he who has not a concentrated mind, not 
even he whose mind is not composed can reach this (self) 
through right knowledge. 


Saving wisdom cannot be obtained without the moral qualifica- 
l j tions here mentioned. No one can realise the truth without illumina- 
I tion, and no one can have illumination without a thorough cleansing 
of one’s moral being. See also M.U. III. 1. 5, III. 1. 8; Cp. B.U. IV. 
4. 23. So long as we are indulgent to our vices, so long as we pine 
away with hatred and ill-will to others, we cannot get at true 
knowledge. The classical division of spiritual life into purgation, 
illumination and union gives the first place to ethical preparation, 
which is essential for the higher degrees of spiritual life. Moral 
disorder prevents us from fixing our gaze on the Supreme. Until 
our mind and heart are effectively purged, we can have no clear 
vision of God. It follows that man’s effort is essential to grasp grace 
and profit by it. Grace is not irresistible. It is open to us to accept 
or reject it. Election by God referred to in the previous verse is not 
to be interpreted as fostering fatalism or predestination, though 
the religious seer feels that even in the first movement of the soul 
towards wisdom, the effort at purgation, the prime mover is God. 

This verse gives the lie direct to the suggestion sometimes made 
that the spiritual and the ethical are not organically connected. 
/ If we wish to attain the spiritual, we cannot bypass the ethical. 
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yasya brahma ca ksatram ca nbhe bhavata odanah 
mrtyur yasyopasecanam ka itthd veda yatra sah. 

25. He for whom priesthood and nobility both are as food 
and death is as a sauce, who really knows where he is? 




W 


Cp. R.V. XL 129. Who knows for certain? Who shall here 
declare it? Whence it' was born and whence come this creation? 

Anyone lacking the qualifications mentioned in the previous verse 
cannot understand the nature of the Supreme which contains the 
whole world. Death leads to the reabsorption into the Supreme of 
the entire world in which the Brahmanas and the Ksatriyas hold the 
highest place. 
odanah: food for the body. 

Even Death is absorbed in the Eternal. B.U. I 2. 1. 
upasecanam: sauce. 

We cannot know where the Omnipresent Spirit is any more than 
we can know where the liberated individual is, for they are not in any 
one place. 


Section 3 
TWO SELVES 


1. rtam pibantau sukrtasya loke guhdm pravistau parame 
parardhe , 

chdyd'-tapau brahma-vido vadanti , pahcdgnayo ye ca tri-naci- 
ketah. 

1. There are two selves that drink the fruit of Karma in 
he world of good deeds. Both are lodged in the secret place 
f » e 7 bear ^' ^ ie chief seat of the Supreme. The knowers 
? brahman speak of them as shade and light as also (the 
householders) who maintain the five sacrificial fires and those 
00 who perform the triple Naciketas fire. 


tlnm nn sa *4 a heady that the Eternal Reality which is greater 
meditatf world or the celestial offers can be reached by 

knowledge Th ° nes . own ^ nn . er se h and not by ordinary empirical 
the Supreme s^f SCCtion con ihiues the account of the way in which 
tion on the imf be known. This verse makes out that medita- 

the latter dw ^ ^ eac ^ s *° the knowledge of the Supreme because 

cave of the 1 18 m c .* ose f e ^°wship with the individual self in the 
shows that <, mi ?l ari intelligence. R. There are two drinking/ etc. 
abide to aS the 1 . ob j. ect of devout meditation and the devotee 
6^ ner, meditation is easily performed/ R.B. I. 4. 6. 
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Karma. Rta signifies the divinely established order of th< 
diverse, both natural and moral. It here refers to the divine order 
connecting deeds with their results. S means by it ‘the truth because 
it is the inescapable fruit of action.’ rtam satyam avaiyam bhavitvdt 
karma phalam. 5 . 

sukrtasya, of good deeds: of their own deeds, sva-kytasya. 

The two referred to here are the individual soul and the Supreme 
self. Cp. M.U. III. i. io, S.U. IV. 6 and 7, which go back to R.V. 
1.164. 20. Sayana, commenting on this verse, says that the reference 
is to the two forms of the atman, the individual soul ( jlvdtman) and 
the universal [paramdtman). But how can the self which is represented 
as looking on without eating, be treated as experiencing the rewards 
of deeds? £. R, and Srinivasa in his commentary on Nimbarka 
argue that it is loose usage of chattri-nydya. When two men walk 
under an- umbrella, we say there go the umbrella-bearers. Madhva 
is more to the point when he quotes Bfhat Sariihita and says, The 
Lord Hari dwells in the heart of beings and accepts the pure 
pleasure arising from their good works.’ The Supreme, in its cosmic 
aspect is subject to the chances and changes of times. Isvara as 
distinct from Brahman participates in the processes of the world. 

Madhva finds support in this verse for his doctrine of- the entire 
disparateness of the individual and the universal souls. 
parame pardrdhe: the chief seat of the Supreme, the Kingdom of 
Heaven is within us. It is in the deepest reaches of the soul that the 
human soul holds fellowship with God. 
chdya-tapau: shade and light, shadow and glowing or light. 
pahcagnayah: those who maintain the five sacrificial fires. 

All this indicates that while meditation is the way to saving 
knowledge, due performance of the ordained sacrifices gives us a 
measure of spiritual understanding. 


§L 


2. yas setur tjdnanam aksaram brahma yat par am, 
abhayam titirsatdm param ndciketam sakemahi. 

2. That bridge for those who sacrifice, and which is the 
highest imperishable Brahman for those who wish to cross over 
to the farther fearless shore, that Naciketa fire, may we master. 

setu: bridge. Cp. C.U. VIII. 4. 4. B.U. IV. 4. 22. aja dtmd. esasetnh. 
M.U. II. 2. 5. It is that by which we pass from time to eternity. In the 
beginning, it is said that the sky and earth were one. They became 
separated by an intervening river or sea of time and space, samsara- 
sdgara . Each one of us, here on earth, wishes to find his way to the 
farther shore by a ladder or a bridge. If we think of a ladder, the way 
( pantha ) is upward [urdhvam ); if we think of a bridge, the way is 
across. That which takes us across to the other shore is the immanent 
spiritual self which is at once the way and the goal. The bridge holds 


misr^y 
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^worlds apart and also unites them. See B.U. IV. 4. 22, VIII. 4.1. 
^uddlii 5 ! texts, the way from the vortex of existence, sarhsara 
to the extinction of life’s fires, nirvana is the eightfold path. ‘I am ■ 
the way, John XIV. 6. He who calls himself the way appeared to \ 
Latll enne 0 f Siena ‘in the form of a bridge extending from 
tleaven to Earth over which all mankind had to pass.’ See Dona 
Luisa Loomaraswamy: The Perilous Bridge. Harvard Journal of 
Asiatic Studies, August 1944. 

Two ways of crossing the river of samsara are indicated, the 
periormance of the Vedic sacrifices, which leads to the heaven of 
the gods and the knowledge of Brahman. The first prepares the 
way for the second, on the path of gradual liberation of krama-mukti. 
B.U. IV. 4. 22. 

the parable of the chariot 

3. atmdnam rathinam viddhi, sariram ratham eva tu: 
ouddhim tu saradhini viddhi, manah pragraham eva ca. 

3. Know the Self as the lord of the chariot and the body 
as, verily, the chariot, know the intellect as the charioteer and 
the mind as, verily, the reins. 

The idea of the self riding in the chariot which is the psycho¬ 
physical vehicle is a familiar one. See also Jdtaka VI. 242. The 

LawM* Wlth v lt , S ^ 11S1 V7 e steeds represents the psycho-physical 

is Jnok P nnr!l 1Ch //, h / e Sd f ndes - In Maitri Iv - 4 » the embodied self 
.->f ™ f*!-/ u r ? arte(i ’ and thus subjected to the conditions 

b ™*f ty - M f m i h ° ds the reins ' Xt rna y either control or be dragged 
the se " ses - Rumi in his Mathnawl savs: ‘The heart 
Yoc? U ri ed th f J emS the fwe se . nses ’ ( L 3275 )- The conception of 
Con^r^T 1 the , ro ,? t y u i to yoke, to harness, to join is 
• ,, ' with the symbolism of the chariot and the team. Yoga 

mvrK- ““Piete control of the different elements of our nature, 
See S 1 a rw pl ] yslCal f and harnessing them to the highest end. 
details' tv.' Kj. iae ,^° T 2 1 2 ^> Phaedrus 246!. In spite of difference in 
as the* rnr ^ ' a r an ,^ ^ ato agree in looking upon intelligence 
Upanisad power , sou i (called buddhi or vijhana by the 

different pliL H0US ^ and aiming at the integration of the 

j^t man se ^ _? f h , uman nature - Cp - Republic (IV. 433): ‘The 
at peace W j t ], 1 i\ ord< T h ls own inner life, and is his own master and 
principles wifi • 1I j n - Se an< ^ w len b as bound together the three 
an d is no In Ulin him p ' e ' reason > emotion and the sensual appetites) 
Perfectly arl^T ( nany ^ ut has become one entirely temperate and 
act, whether U3ted nature ’ then he wiU proceed to act, if he has to 
in state affairs or in private business of his own/ 
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indriydni- hay an ahur visayams tesu -gocaran, 
atmendriya-mano-yuktam bhoktety ahur manisinah. 

The senses, they say, are the horses; the objects of sense 
paths (they range over); (the self) associated with the 
body, the senses and the mind—wise men declare—is the 
enjoyer. 




The atman (self) is compared to the owner of a chariot (rathm), 
the body being the chariot {ratha), buddhi or intellect is the driver 
(sdrathi) , the horses are said to be the senses (indriydni), manas is 
the rein (pragraha) by which the intellect controls the senses. 


5. yas ’tv avijhanavdn bhavaty ayuktena manasd sada, 
tasyendriyany avaivani dustdsva iva saratheh. 

' 5. He who has no understanding, whose mind is always 
unrestrained, his senses are out of control, as wicked horses 
are for a charioteer. 


6. yas tu vijhdnavan bhavati, yuktena manasd sada, 
tasyendriyani vasyani sadasvd iva saratheh. 

6. He, however, who has understanding, whose mind is 
always restrained, his senses are under control, as good horses 
are for a charioteer. 


sad: good, well-trained. 

7. yas tv_ avijhanavdn bhavaty amanaskas sada' sucih 
na sa tat padam apnoti samsaram cddhigacchati. 

7. He, however, who has no understanding, who has no 
control over his mind (and is) ever impure, reaches not that 
goal but comes back into mundane life. 

samsaram: mundane life, the world of becoming characterised by 
life and death, janma-marana-laksanam. S. 

8. yas tu vijhdnavan bhavati satnanaskas sada sucih 
sa tu tat padam apnoti yasmdt bhuyo na jay ate. 

8 . He, however, who has understanding, who has control 
over his mind and (is) ever pure, reaches that goal from which 
he is not born again. 

9. vijhanasdrathir yastu manah pragrahavan narah, 
so’dhvanah param apnoti tad visnoh paramam padam. 

9. He who has the understanding for the driver of the chariot 
and controls the rein of his mind, he reaches the end of the 
journey, that supreme abode of the all-pervading. 
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all pervading, tad visnoh vydpana-silasya brahmanah paramdt- 
Th „ ,^ as ’ idevak hyasya. S. The name is used for the Supreme Self 

BhLtvItS-^ ° f c liS of i$ taken Up in the BG - an?d th e later 
deitvofthe* i 1 ® 1011- ^ ee . R-V. I. 154, 5; I. 22. 20, where Visnu, a 
y ot the solar group, is conceived as the giver of light and life. 


THL ORDER OF PROGRESSION TO THE SUPREME 

10. mdriyebhyah para hy arthd, arthebhyas ca param manah, 
manasas ca para baddhir buddher atma malidn parah 

hiL !ri the senses are the objects (of the senses) and 
stand inn- 6 t j’ b]ects the mind; beyond the mind is the.nufier- 
staadmg and beyond the understanding is the great self. 

atvia tnahdn: the great self. 

hArn n \ e f ans b y/t the great soul of the universe said to be the first- 
b °™ °, f avyakta > the unmanifest. According to the R.V. X 121) 

Himnva g mrhha th ?, chaos of waters , floating on which appeared 
creator of aiwf+’h^ g° lden germ, the first born of creation and the 
universe/R V X !29™ an bemgs ' Hi ™nya-garbha is the soul of the 

brakrti^ we fnve P tmi $ a ^ cast on all the rich content- of 

Sea ta paradise. 6 ' <™ d « to the 

by F °he highes^seifRB 3 l , he 4 “ dividual self *”*r, ' vl “'- h is bidwelt 

11. mahata.fi param avyaktam, avyaktdt purnsah parah 

II TWnn? lh pamm kihcit: sd kd?fhd > sd pard gatih. 

Unmanifid Y fhf gf —J 1S the un manifest; beyond the 

S * < S R nt Bey ° ud the s P irit there « nothing, 
nat is the end (of the journey) ; that is the final goal. 

ShS 'from man ! fe ?- v l S £ ey ° nd mahat ’ 11 is P™ k *i, the universal 
form iS ™\ 0t f WhlCh by - the influence of the light of purusa, all 
S cX aU C ? ntent emerge into manifestation, 
object, ar?^V W T*’ avulyd : While purusa, subject, and prakrii, 
* Cp De ° rdmate P rmci ples at the stage of cosmic creation, 

5K y insofar^LT® kaow tbat K the ^tire objective universe is possible 
the s usta i n e r h is sustained by a knowing subject. This subject as 
subjects but ish °bj ect,ve universe is manifested in all individual 
subjects pas* by no "* ea “ s identical with them. For the individual 
Wth° ut th em . ^ ay ; but . the objective universe continues to exist 
(ffiya^a -there exists therefore the eternal knowing subject 
Upanifads, p . by whom lt i3 sustained.’ The Philosophy of the 
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,.„ile their inter-action is essential for all manifestation, purusa is 
considered to be higher as he is the source of light and his unity 
appears nearer to the ultimate'one than the multiplicity of prakrti] 
strictly speaking, however, the Pure Self is beyond the descriptions 
of unity, duality and multiplicity. 

For Ramanuja, avyakta is the body or the chariot. It is called 
avyakta because the subtle body and not the gross body is referred to. 
While there is agreement between $ and Ramanuja, on the point, 

S proceeds to say that the subtle body has avidyd or jgnorance_for 
its cause and therefore belongs to the world of >ndya. Maya is 
properly called undeveloped or non-manifested since it cannot be 
defined as that which is or that which is not.' S.B. I. 4. 3. By avyakta, 

£ means not the prakrti of th eSdmkhya but the mdyd-sakli which is 
responsible for the whole world including the personal God. For 
Ramanuja, avyakta denotes Brahman in its causal phase, when 
names and forms are not yet distinguished. It is a real mode, prakara 
or development, parinama of Brahman through which the universe 
is evolved. R.B. I. 4. 23-27. 

Madhva observes that ‘the word avyakta which primarily denotes 
the Supreme Lord alone also denotes the other (matter), for it is 
dependent on Him and like unto a body of the Lord.’ Sutra Bhdsya 
I. 4. 1. 

purusdn na param kihcit: beyond the Spirit there is nothing. 

Thie term purusa goes back to the Purusa Sukta (R.V. X. 90) 
and is distinctly personal in significance. 

Purusa is the subject side of that within which are both subject 
and object, the light of unity and the darkness of multiplicity. We 
do not reach it, until the end of the cosmic day. So we can say that 
there is nothing beyond the purusa. 

In these two verses we find a hierarchy of principles or beings 
which have later acquired highly technical significations. We are 
asked to pass from outward nature to the one world-ground, avyakta, 
and from it to the spirit behind. Between thetwo, purusaand prakrti, a. 
certain priority is given to purusa, for it is the light of purusa’s 
consciousness that is reflected on all objects of the manifested 
universe high or low, gross or subtle. From the sense world where 
the senses reveal their objects, we pass to the dream world where 
manas or mind operates independent of the senses. From - this latter 
we pass to the world of dreamless sleep where the unmanifest 
prakrti becomes the divine mother. Those who are absorbed in 
prakrti, those who have attained to the state of prakrti-laya have 
the bliss and freedom of dreamless sleep, but it is not the illuminated 
freedom that we seek. For that we must get to the purusa, who is 
the source of all. 

Cp. Pseudo Dionysius: ‘Do thou, in the intent practice of mystic 
contemplation, leave behind the senses and the operations of the 





Katlia Upanisad 


andall S-^?" 85 that the senses or the intellect can perceive, 
in un nJS n^t^ n<>t thbgS which are - and strain upwards 
is above au Lin/ f , may be t0Wards the union with Him who 
withdrawal frmwh ^ {Pledge. For by unceasing and absolute 
and set freo frr ^ an< ? a things in purity, abandoning all 

Darkness t WT 3 ’ ^ ^ be borne U P to the ray of the Divine 
Uohnf th t sar Passeth all being.’ Mystical Theology, I. 

philosonl are tCrmS USed by the Sdmkhya 
£ dSnrhZ) f VyaftoKthe prakfhoT pradhdna. When its equilibrium 

S£ ff S S e ^nce, of purusa, the evolution or srsti or the 
principles and thlS ev . olutlon consists of twenty-three 

llStra Iff ’ the . g^eat principle, buddhi or intelligence, 
wfthe rli i Se ’ pn r ciple ° f ind ividuation from which issue 
or semetS ico-ordmatorysense-organ, 5-9, five buddlnndriyas 
sense organs, 10-14, five karmendnyas or organs of action is-iq 

elemS?^'° r elements * «« 4 . ^sthuda-bS^! 

all others neithr’ 16 twenty-fifth, is totally distinct in nature from 

on prakrti ittm? UC fr° r produced, though by its influence 
Ti~> ^ 1 auses the evolution of the manifest world. 

5fl!)!^vfl C< in U mn^ the U *' is different from the classical 

self-sense tho^b^ eS ? eCtS V there ls . no mention of aliam-kdra or 
aham-kam inteflr- t IS t r . ue that the distinction between buddhi and 
^r?he qS and ? dividuation is not a mat erial one. 
distinguishes them! ldentl fies buddhi and mahat, the Upanisad 

or S'a “ n °‘ bey ° nd ‘ he aVyal “ a 

See SB T^i xh? referS to the P^rti of the Sdmkhya. 
in a theisticsetting 1P m?ad account g iv es certain Sdmkhya ideas 
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THE METHOD OF YOGA 


eja sarvesu bhute?u gudho’tmd na prakdsate, 

12. ?iS' a ? u a il yaya u \ Ud f tyd stlk ? ma y d siiksma-darsibhih. 
forth but car v’ th ° Ug ^ b ^ dden m a11 beings, does not shine 
and subtle intelligence Y SUMe SeerS ’ through their shar P 

W0 nnjQf i • 

J tis samyagj*f a ser , e . n ? and strai g ht look at the Divine object. 
Physical ecsta s “es aWa “ qmte diffcrent fr °m occult visions 01 
X ^ 

jhdnan, -f M manuS ! P rd P l as tad yacchej jndna-dtmani 
13 - The ,11 T t l m y acchei ' ladyacchecchduta-dtmani. 

se man should restrain speech in mind; the lattei 
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Le should restrain in the understanding self. The understanding- 
he should restrain in the great self. That he should restrain 
in the tranquil self. 

The soul must go beyond all 
images in the mind, all workings of the intellect and by this process, 
of abstraction the soul is rapt above itself and flows into God m 
lom a“ peace and fulness .V process of recollect,on and ( m re¬ 
version is stated here. By shutting out all external thingi and 
emptying it of all distracting thoughts, the mmd is enabled to 
concentrate on its own highest or deepest part. Cp. Bishop Ullathorne. 
‘Let it be plainly understood that we cannot return to God unless 
we enter fust into ourselves. God is everywhere but not everywhere , 
to us. There is but one point in the universe where Go<^ommunicate 
with us, and that is the centre of our own soul. There He waits for us. 
There He meets us; there He speaks to us. To seek Him the e 
we must enter into our own interior. 1 , 

' The wise disciple should discriminate the unchanging 1 ght, the 
atman, from the changing objects of sense and mind which it illununes. 
an-dtman. The technique for attaining the spiritual consciousness 
requires the soul to stand clear of all concepts and enter into its own 
depth.. 

14 uttisthata jagrata prdpya varan nibodhata: 

ksurasya dhdrd nisitd duratyayd; durgam pathas tat kavaya 

14. Arise, awake, having attained thy boons, understand 
(them). Sharp as the edge of a razor and hard to cross, difficult 
to tread is that path (so) sages declare. 

■brapya varan: having attained the boons. S means by it approaching 
the best of teachers.’ prdpya upagamya, varan prakrstan acaryan. 

Cp. HUopadesa: Idleness is the great enemy of man, alasyam hi 

manusydnam sanrastho maha-ripuh. . 

sharp as the edge of a razor: The way of religion is never easy It is 
steep and hard. There can be no progress m religious life without self- 
control. Only the clean in heart shall see God. Self-discipline is the 

first step in spiritual training. , . . ,, 

Cp. Jesus: 'Strive to enter in at the strait gate, for nariow is the 
gate and straitened the way that leads to life, and few be they that 
find it.' Matthew VII. 14. 

15. aiabdam aspartam arupam avyayam tatha arasam nityam 

agandhavao ca yat 

* Groundwork of Christian Virtues , p. 74. 
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anddy anantam mahatali param dhruvam nicayya tam 
mrtyu-mukhdt pramucyate. 

Sel .^ wi . thout sound, without touch and without 
smpll ’ u ndecaying, is likewise, without taste, eternal, without 

abidin f ,T h0 r t be g mnin &« without end, beyond the great, 
g, by discerning that, one is freed from the face of death. 

^ n °t a ? °hj e ct of any sort but is the eternal subject. 

from all on°H, Ch a S !u- fed f nd think the atman - By withdrawing 
son? r + °? tWard thm e s > b y ^treating into the ground of our own 

the Splf t he re T? St depth of .^e soul, we find the Infinite. There 
etc raised above all empirical concepts of sound, touch, form, 

16. naciketam updkhydnam mrtyu-proktam sandtanam 

tu- srutv( ~ l ca niedhdvi brahma-loke mahtyate 

and hear h in P a d? ent St ° ry ° f Naciketas ' told by Death, telling 
hearing (it), a wise man grows great in the world of Brahma 

I? ‘ t a ™™ arh S uh yam smvayed brahma-samsadi 

* tydya Spat*' 1 ** 1 * ™ *** kalpate, tad dnan- 

an^ssmbW 1 Rrob aUSe t0 be recited this su P reme secret before 
moS"o^thed?ad fh? ° r t™* 1 ? at «“ ot «>o cerfc ' 
life, this will prepare ( Cverlas,in « 

second chapter°with tLTE2? cndin,; of , the u P“'",ad and the 
f tne three sections, is, perhaps, a later addition. 
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CHAPTER II 
Section i 


II. 


<3L 


THE SELF IS NOT TO BE SOUGHT THROUGH THE 

SENSES 

i. par and khdni vyatrnat svayambhus tasmdt pardn pasyati 

nantaratman: _ 

has cid dhirak p raty ag-atm an am aiasad avrtta-caksur amrtat- 

vam icchan. c 

i The Self is not to be sought through the senses. The Self- 
caused pierced the openings (of the senses) outward; therefore 
one looks outward and not within oneself. Some wise man, 
however, seeking life eternal, with his eyes turned inward, saw 

the self. . 

vyatrnat: pierced. The Self-caused has so set the openings of the 
soul that they open outwards and men look outward into the appear¬ 
ances of things but the rare soul ripe for spiritual wisdom withdraws 
his attention from the world, turns his eye inward, sees the Self and 
attains immortality. § makes out that he cursed or injured them by 
turning them outward, hirhsitavan hananam krtavan. Such obser¬ 
vations which are disparaging to the legitimate use of the senses 
give the impression of the unworldly character of much of our best 
effort. S’s opinion is opposed to the viewset forth in the previous 
section that senses are like horses, which will take us to our goal, 
if properlv guided. The Upanisad calls for the control and not the 
suppression of the senses. Spiritual search lias an inward movement 
leading to the revelation of the Divme in the inmost soul It is. this 
aspect which is stressed in this verse.- We generally lead outward 
lives; to have a vision of truth we must turn our gaze inward See 
S.U. III. 18, we must bring about an inversion of the natural 

orientation of our consciousness. . , , . , 

svayambhuh: self-caused. Cp. causa sm of Neoplatonism. That 
which causes itself or produces itself is different from the unproduced, 
the uncaused. It is the Creator God and not the uncaused Brahman. 
See Satapatha Brdhmana I. 9. 3 - I0 > Taittiriya Brdhmana III. 12. 
3. i.B.U. II. 6. 3; IV. 6. 3; VI. 5- 4 - Tr 1 . .. . 

dvrtta-caksuh: eyes turned inward. We close our eyes to the phe¬ 
nomenal variety and turn them inward to the noumenal reality. 

1 It were a vain endeavour 
Though I should gaze for ever 
On that green light which lingers in the west; 

I may not hope from outward forms to win 

The passion and the life whose fountains are within. 

Coleridge . 
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J j s an e Y e * When the eye rests on the perishing things of 
world it does not know the truth of things. When it turns 
mvvan and rests on truth and being, it perceives truth. 

speaks of the object of education as a 'turning around of % 
who nr 1 e ^ amous . s ^ m ^ e the cave Plato compares those 
whn C l * u ^ e °t philosophic wisdom to prisoners in a cave 
_ r a ^ e ?. j °^y to look in one direction. They are bound and have 
1 eblnd t lem and a wa U b*ont. They see shadow's of them- 
beives and of objects behind them cast on the wall by the light of 
+V| C 7 ie ^ re § ar( t these shadows as real and have no notion of 
• 6 00 l e . c s j’ 0 which they are due. At last some wise man succeeds 
1 £ a P m S * rom the cave to the light of the sun. He sees real things 
ecomes aw are that he had hitherto been deceived by shadows. 

™7 he soul > when usin £ the bod y as an instrument of 
or Qnrno 0I fv. lat 1S * 0 sa y* wben nsing the sense of sight or hearing 
of th,7h 0ther t e , n3e • is then dragged by the body into the region 
into her«pH 8 !n 6 7 nd wand ers and is confused. But when returning 
region of nnrih? re d e ets, then she passes into the other world, the 
which are et f rnit Y and immortality, and unchangeableness 

bvher£lLnH ^ md + r f. and . with them she ever bves, when she is 
wavs and beincr - not et 0r hindered; then she ceases from her erring 

And this state of the°™uns*c^^wisdom!' C * lan ^* n ^ ^ unchan ^ n ^’ 

app^rances ancfrisint? , neces . s \ t y of turning away from external 

reveals. Only while the aShof 'J hidl sel knowledge 

above intellection int 6 a . ° r ot the Upanisad requires us to rise 
truth alreadv r>r<* amsight when we wili be imbued with the 

know the truth throughma^on 50111 ’ DeSCarte f asks us to strive to 

of man^thmi’fn ^ tbat God is more manifest in the soul 

demands a con- 


^ ar polar,i ^ CU>UI>1 anu y an ti balds te mrtyor yanti vitatasya 

U ^prdrthaymtP a ^ Var * 1 viditvd dhruvam adhruvesv iha na 

into £?£»$*£« ** ““f «t««l Pleasures. They walk 
nising Hf e ete , a es P]; ead death. The wise, however, recog- 
are unstable here 1 n0t SCek the Stable amon g things which 

' Cp swif t ( ; hristian h >' mn: 

Earth’s i^ Cl ° Se cbbs out life ’ s little day: 

Change lidESii * 8 glor f? P ass awa Vi 
o Thou Who ri ay 11 around 1 see; 

h ° chan gest not, abide with me. 

X 
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y'ycna rupam rasam gandharii sabdan sparsams ca maithunan, 
y ' etenaiva vijdnati, kirn atra pariiisyate: etad vat tat. 

3. That by which (one perceives]T]form, taste, smell, sounds 
and touches of love, by that alone-one perceives. What is there 
that remains (unknown to it) ?■ This, verily, is that. . . 


Everything is known by the Self and there is nothing which is 
unknowable to it', sarvam evatvatmand vijneyam, yasydtmano’ 
vijneyam na kihcit parisisyatiy sa dtrnd sarvapiah. S. Though the 
Self is not manifest as an' object, it is ever present in all experience 
as the subject. It is the ground of every possibility of thought, of 
every act of knowledge. As S says, it is self-proven, svasiddha; 
for even he who denies it presupposes it. . 

4. svapnantam jdgaritdntam cobhau yenanupasyati, 
mahdntam vibhum dttnSnam rnatva dhiro na socati. 

4. That by which one perceives both dream states and 
waking states, having known (that as) the great, omnipresent 
Self, the wise man does not grieve. 


svapnantam: dream states. Literally dream-end. It is sometimes 
suggested that at the end of a dream, before it is waking or sleeping 
we catch the self which is the pure subject. It is the state when we 
dream that we dream. . 


THE INDIVIDUAL SOUL, ETC., ARE ONE WITH THE 

UNIVERSAL 

5. ya imam madhvadam veda qinidnam jlvani anlikdt, 

Udnam bhuta-bhavyasya, na tato vipigupsate: etad vai tat. 

5. He who knows this Self, the expericncer as the living spirit 
close at hand as the lord of the past and the future—one does 
not shrink away from Him. This, verily, is that. 

madhv-ada: experiencer. Literally, honey-eater, ‘the enjoyer of the 
fruit of action.’ karma-phala-bhujam. S. 


6. yah purvam tapaso jdtam adbhyah piirvam ajayata, 

guhatn pravisya tisthantam yo bhutebhiy vyapasyata: etad 1 
vai tat. 

6 . He who was born of old from austerity, was born of old 
from the waters, who stands, having entered the secret place 
(of the heart) and looked forth through beings. This, verily, 
is that. 

The text refers to Hiranya-garbha, who is mentioned in, several 
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ifads. There is no suggestion here of the unreality of the 
cosmic evolution. 

adbhyah: the waters which refer to the mfda-prakrti , the aspect 
of the Supreme Spirit which remains when the light of parusa is 
-thdrawn into itself. Cp. C.U. VII. 10. 1; B.U. V. 5; A.U. I. 1-3; 


7. yd pranena sambhavaty aditir devatdmayi, 

guham pravisya tisthanti, yd bhuteVhir vyajayata: etad vai tat. 

7. She who arises with life, Aditi, the soul of the gods, who 
stands, having entered the secret place (of the heart), who was 
born with the beings. This, verily, is that. 

Aditi (a-diti, not bound, boundless) is said to be the mother of 
the gods; sarva-devaid-mayi sarva-devatmikd. S. The term is used here 
m the sense of mother-nature, 1 prakrti, the source of all objectivity. 
S derives it from root ad 'to eat' and makes aditi the eater or experi- 
encer of all objects. 'Born from the highest Brahman as prana , 

' l fmtaram dh a° ^ lrai ty a ~g ar bha.’ hiranya-garbhasya eva visesan- 

8. aranyor nifnto jata-vedd garbha iva subhrto garbhinibhih: 
aive diva idyo jdgrvadbhir havismadbhir mamisyebhir agnih: 

etad vai tat. 

8. Agni, the all-knower, hidden in the fire-sticks, like the 
+i7° W( ;^ k° rne b y pregnant women, should be daily adored 
> e watchful men with oblations. This, verily, is that. 


3 Ins verse is quoted from Sdma Veda I. i. 8. 7; see also R.V. III. 

. 2 . 

^f u - a and {prakrti, the subject and the object are identified 
, e Supreme Reality as they are two movements of His being. 

dranyoh' MadhTa” ^ UPPef &nd the lower fire ' sticks: "ttarmar- 
nihitah: hidden, nitardm sthitah. 

9 - yatt'.s codeti stiryo astam yatra ca.gacchati, 

9- Whence *$ sarve rpitds tadu natyeti kas cana: etad vai tat. 

all gods founderf-inT USCS and wkere it g° es to rest; in it are 
is that. d d 110 one ever g° es beyond that. This verily, 


See Atharva Veda X tR . d tt t 
T he ancient Vedic 23 • 

1 R.V. (I. 89. ioi «a r • " arG reco S mse< i by the Upanisads bu 
father and son, Aditi is all thr. the air, Aditi is mother 

has been and will be W* g ° ds and the flve Aditi is whateve 



they are all said to derive their being from the One Supreme Reality. 
In verses 5-7, the living soul, the soul of the universe, infinite nature, 
are identified with Brahman ; in verses 8 and 9, Fire and Sun are 
said to have their reality in Brahman: devds sarve dtmani pratisthita 
iti, R. 


FAILURE TO COMPREHEND THE ESSENTIAL UNITY 
OF BEING IS THE CAUSE OF RE-BIRTH 

10. yad eveha tad amutra, yad amutra tad anviha, 
mrtyos sa mrtyum dpnoti ya iha ndneva pasyati. 

10. Whatever is here, that (is) there. Wliatever-is there, that, 
too, is here. Whoever perceives anything like manyness here 
goes from death to death. 

11. manasaivedam aptavyam neha ndnasti kin cana: 
mrtyos sa mrtyum gacchati ya iha ndneva pasyati. 

11. By mind alone is this to be obtained. There is nothing 
of variety here. Whoever perceives anything like variety here, 
goes from death to death. 

In these two verses, the Supreme is declared to be devoid of any 
difference. The multiplicity of the world does not touch the unity 
of the Supreme. 


THE ETERNAL LORD ABIDES IN ONE'S SELF 

12. angustha-matrah puruso madhya dtmani tisthati: 

isdno bhuta-bhavyasya na tato vijigupsate: etad vai tat, 

12. The person of the size of a thumb resides in the middle 
of the body. After knowing him who is the lord of the past 
and the future, one does not shrink (from Him). This, verily, 
is that. 

arigustha-mdtra-pnrusa: the person of the size of a thumb. Taittiriya 
Aranyaka X. 38. 1; §.U. III. 13; V. 8; Maitri VI. 38. 

In the story of Sdvitrl , it is said that Yama, with his grim force 
extracted out of the body of Satyavan a person of the size of a 
thumb, bound in his snare and brought in his control, 1 See B.U. 
I. 5. 23; Revelation I. 8. 

1 tatah satyavatah hdydt pdkabaddham vakarii gatam 
angustha-mdtram purusam nikcakdrsa yamo balat. 

— M.R. Vana Parva , 


i 





Katha Upahisad 

X. FftFTTppf s' ^ / 

angustha-matrah puruso jyotir ivddhumakah: 
isano bhuta-bhavyasya sa evudya sa u svah: etad vai tat. 

13. The person of the size of a thumb resides in the middle 
of the body, like a flame without smoke. He is the lord of the 
past and the future. He is the same today and the same 
tomorrow. This, verily is that. 

The lord of the past and the future is not a timeless Absolute but 
the ruler of the time order. 

§ discusses this passage in his Sutra Bhdsya (I. .3. 24 and 25) 
and argues that the soul which is said to be of the size of a thumb 
is in reality Brahman. Ramanuja and Nimbarka agree and hold 
that the highest self is called ‘thumb-sized' since it dwells in the 
heart of the worshipper. In B.U. the self is said to be ‘as small as a 
grain of rice or barley and yet it is the ruler of all and lord of all,' 

V. 5.1. In C.U.,it is said to be of the measure of a span, pradesa-matra , 

V. 18. 1. Maitri states all the views of the size of the soul. It tells us 
that a man ‘reaches the supreme state by meditating on the soul, 
which is smaller than an atom or else of the size of the thumb, or 
of a span, or of the whole body.' VI. 38. 

THE RESULTS OF SEEING VARIETY AND UNITY 

14. yathodakam durge vrstam parvatesu vidhdvati , 

evam dharmdn prtliak pasyams tan evanuvidhdvati. 

14. As water rained upon a height flows down in various 
ways among the hills; so he who views things as varied runs 
after them (distractedly). 

He who perceives differentiation of dharmas is condemned to the 
restless flowing he perceives. 

15. yathodakam suddhe suddham asiktam iadrg eva bhavati , 
evam mutter vijdnata dtmd bhavati gautama . 

15. As pure water poured forth into pure becomes the very 
same, so the self, O Gautama, of the seer who has understanding 
becomes (one with the Supreme). 

tadf'g eva: the very same. Literally just such. § affirms metaphysical 
identity between the individual soul and the Supreme ‘ Self. 
Ramanuja and Nimbarka hold that the individual soul is non- 

i erent, i.e. not separate from the Supreme Self. It attains 
equality with the Supreme. See M.U. III. 2. 8. manana-silasya 
atmapi param-dtma-jnanena visuddhas san visaddhena param-atmand 
samano bhavati. R. 

Cp. the observations of the Christian mystics. Bernard of Clair- 
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: vaxix says: 'As a drop of water poured into wine loses itself and takes 
the colour and savour of wine, so in the saints all human affections 
melt away, by some unspeakable transmutation into the will of 
God. For how could God be all in all if anything merely human 
remained in man? The substance will endure, but in another beauty, 
a higher power, a greater glory/ St. Theresa says: ‘Spiritual marriage 
is like rain falling from the sky into a river, becoming one and the 
same liquid, so that the river water and the rain cannot be divided; 
or it resembles a streamlet flowing into the ocean which cannot 
afterward be dissevered from it/ 


Section 2 

THE INDIVIDUAL SELF 


1. pur am ekadasa-dvaram ajasydvakra-cetasah, 

anusthaya na socati vinwktasca vimucyate: etad vai tat . 

1. (There is) a city of eleven gates (belonging to) the unborn, 
uncrooked intelligence. By ruling it one does not grieve and 
being freed is freed indeed. This, verily is that. 

ekadaia-dvdram: eleven-gated. B.G. (V. 13) mentions nine gates 1 which 
are the two eyes, two ears, two nostrils, mouth, anus and generating 
organ. 1 Here two others are mentioned to make up eleven and they 
are the navel and the saggital suture, the opening at the top of 
the skull (A.U. III. 12), through which the liberated soul is said to 
escape at death. 

a-vakra-cetasah: whose thoughts are not crooked, avakram: akutilam, 
anusthaya. ruling (the city). § takes it to mean ‘contemplating/ 
dhyatvd When the soul controls the gates and lives in peace it is free 
from sorrow. It is freedom which begins here (jivan-mukti) and 
leads after death to complete release (' videha-niukH ). 

2. hamsas iucisat, vasur antanksasat hold vedisat, atithir 

duronasat , 

nr sat, varasat , rtasat, vyomasat , abjd, gojd, rtajd, adrijd , 
rtam brhat. 

2. He is the swan (sun) in the sky, the pervader in the space 
(between earth and heaven), the priest at the altar, the guest 
in the sacrificial jar (house). He dwells in men, in gods, in the 
right and in the sky. He is (all that is) bom of water, sprung 

1 Bunyan in his Holy War describes the human soul as living in a 
city with five gates which are the live senses. 
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the earth, born of right, born of mountain. He is the true 
and the great. 


JSL 


I his Jiamsavati mantra whose seer is Vama-deva is a prayer to 
the sun who illumines the world and dispels the darkness of men. 
c 4 °* 5 i Vdjasaneyi Samhita X. 24; XII. 14; Taittiriya 

oamhitd III. 2. 10. 1; Satapaiha Brahmana VI. 7. 3. 11. 
vasu: the pervading: vasayati sarvdn. 

hotd: priest. ‘Fire’ according to S. liotagnih, agnir vai hoid ity sruteh . 

, In the Satapatha Brahmana , the triune Agni is identified with 
the sun in heaven, the air in the space between earth and heaven 
and with the priest or the guest on earth. Here, Agni, the Supreme 
energy is identified with Brahman or the Atman. The verse affirms 
that the whole universe is non-different from the Supreme Brahman . 
etat sarvam aparicchinna-satya-rupa-brahmatmakam. R. 

3 * urdhvam pranam unnayaty apanam pratyag asyati, 
madhye vdmanani dsinam visve deva upasate . 

. 3 - He leads the out-breath upward, he casts inwards the 

in-breath, the dwarf who is seated in the middle, all the gods 
adore. 


Originally prana meant bieath and was used for the Supreme 
Joeing in the early Upanisads, all the vital powers (i.e. speech, 
oreatn ey ej ear and manas ) are called p r andh\ B.U. I. 5. 3; T.U. 

' 7 'a- lGSe are i°°ked upon as varieties of breath or as powers 
l in f,°! er different parts of the body. Prana and apdna stand 
. Dreatlls m expiration and inspiration respectively. 
vamanam, the dwarf (another name for the thumb-sked person 
angupha-matra purusa). 

Worthy to be served/ vananiyam sambha janiyam. 
v p' sve devah: all the gods. § interprets £S The senses and the vital 
powers which are subject to the person within, who is their Lord 
°m they worship by their uninterrupted activity. 


4. asya visrarhsamdnasya sanrasthasya dehinah 
a xvht v ™ luc y a ™ d ™sy* kim atra parisisyate: 'dad vai taL 
nf/j n/-l" 6n , le ei ? bodied self that dwells within the bodv slins 

^ b ° dy > What is ttt 

What remains is the Universal Soul. 

5 ' T*£,t tl r a - ndp ?: nena maH y° i lvati ka & can * 

c \r + i U r van h, yasminn etav updsritau. 

‘ 0 y an J outbreath or inbi'eath does any mortal what- 
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<aver live. But by another do they live on which these (life- 
breaths) both depend. 

This verse repudiates the materialist doctrine that the soul is 
just an assemblage of parts. It makes out that as the house and the 
dweller are separate, the destruction of the house does not mean 
the destruction of the dweller. The loss of the body does not mean 
the dissolution of the soul, while desertion of the body by the soul 
would mean the disintegration of the body. 


REBIRTH 


6. hanta ta idatii pravaksydmi gnhyam brahma sandfanam: 
yatha ca maranam prapya dtma bhavati gautama. 

6. Look (here). I shall explain to you the mystery of Brahman, 
the eternal, and also how the soul fares, after reaching death 
0 Gautama. 

7. yonim anye prapadyante sanratvaya dehinah, 
sthdnum anye’ nusamy anil, yatha karma, yatha srutam. 

7. Some souls enter into a womb for embodiment; others' 
enter stationary objects according to their deeds and according 
to their thoughts. 

While the Upanisads insist on the independent reality of the 
Supreme Self they also affirm the reality of the individual soul. 

Here the law of Karma that we are born according to our deeds 
is assumed, yatha srutam yddrsam ca vijhdnam uparjitam tad 
anurupam eva sariram pratipadyanta iti. S. 

8. ya esa suptesujdgarti kdmam kdmam puruso nirmimanah 

tad eva sukram tad brahma tad evamrtam ucyate. 
tasmin lokdh sritah sarve, tad u ndtyeti kas cana: etad vai tat. 

8. That person who is awake in those that sleep, shaping 
desire after desire, that, indeed, is the pure. That is Brahman, 
that, indeed, is called the immortal. In it all the worlds rest 
and no one ever goes beyond it. This, verily, is that. 

kdmam kdmam: desire after desire, really objects of desire. Even 
dream objects like objects of waking consciousness are due to the 
Supreme 1 Vrson. Even dream consciousness is a proof of the existence 
of the self. See B.U. IV. 3. 

No one ever goes beyond it: cp. Eckhart: ‘On reaching God all 
progress ends.’ 1 


1 Quoted in New Indian Antiquary, Vol. I, p. 205 . 
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SELF IS BOTH IMMANENT AND 
TRANSCENDENT 


9. agnir yathaiko bhuvanam pravisto nip am nip am prati-rupo 
babhuva , 

e kas tathd sarva-bhutantar-dtmd rupam rupam prati-rupo 
bahis ca. 

9 * As fire which is one, entering this world becomes varied 
in shape according to the object (it burns), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 

Cp. R.V. where Indra, in his conflict with the demons, is said 
to have assumed many forms through his magic powers, becoming 
the counterform of every form. 

rupam rupam prati-rupo babhuva 
, indro mayabhih pururupa lyate. VI. 47. 18. 

rt/Ms: outside. While the Self assumes many forms, it is yet outside 
ne manifested world in its own unmodified nature, svciia avikrtena 
rupeya dkdsavat. S. This verse teaches the immanence as well as 
l. trans cendence of the Supreme Self. Cp. R.V. X. 90, where all 
beings are said to be a quarter of the purusa while three-quarters are 
immortal in heaven, tripdd asydmrtam divi. R.V. X. qo. a; S.U 
III. 9 and 10. J 


10. vdyur yathaiko bhuvanam pravisto rupam rupam prati-rupo 
babhuva , 

e kas tathd sarva-bhutdntar-dtmd rupam rupam prati-rupo 
bahii ca . 

10. As air which is one, entering this world becomes varied 
W according to the object (it enters), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 


11. suryo yathd sarva-lokasya cak§ur na lipyate caksusair 
oahya-do$aih * * 

ekC bakpah Sarva ~ bhmntar - dtmd na lipyate loka-duhkena 
by tlie^extenr!| V? f-m 1? t1ie ^ °! tlie whole world, is not defiled 

all beingstnot S 7 i bythe Cye ’ eVen so ’ the One within 
outside (the world). ^ by the sorrow of the world . as He is 

that it touches'lhfi Sn!'' lea ' d ^' the pain of the world but denies 
touches the Supreme Self which is our inner being. The forms 

x* 
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which the Supreme assumes are not its modifications but are the 
manifestations of its possibilities. The Supreme Self is unaffected 
by the pain of the individual selves because the pain of the individual 
self is due to its identifying itself with its psycho-physical vehicle. 
The individual ego makes a confusion between the self and what is 
not the self. The Supreme, on the other hand, does not suffer 
because it is not subject to ignorance (avidya) and it does not identify 
itself with any of the accidents to which its various psycho-physical 
vehicles are subject. / 




V 



12. eko vail sarva-bhutdntar-dtmd ekani bljam bahudhd yah 
karoti , 

tam dtmasiham ye' nupasyanti dhirds tesdm sukham idsva - 
tarn netaresam. 

12. The one, controller (of all), the inner self of all things, 
who makes his one form manifold, to the wise who perceive 
him as abiding in the soul, to them is eternal bliss—to no others. 

vast: controller. See B.U. IV. 4. 22; S.U. VI. 12. 

dtmasiham: abiding in the soul. The Supreme dwells in the inmost 

part of our being 

sva-sarira-htdaydkdse buddhau caitanydkdrendbhivyaktam. S. Cp. 
I John IV. 13. ‘Hereby know we that we abide in Him and He in us, 
because He hath given us of His spirit/ 

who makes his one form manifold. It is one in the unmanifested 
condition. It becomes manifold in the manifested condition, ekl-bhu- 
tavibhagavasthamtamo-laksanambijamrmhadadi bahu-vidha-prapanca- 
rupena yah karoti tam. R. 


13. nityo'niiydndm cetanas cetanandm eko bahundm yo vidad- 
hdti kdmdn , 

tam dtmasiham yenupasyanti dhirdh; tesdm sdntis sdsvatl , 
netaresam. 

13. The one’ eternal amid the transient, the conscious amid 
the conscious, the one amid many, who grants their desires, 
to the wise who perceive Him as abiding in the soul, to them 
is eternal peace and to no others. 

See S.U. VI. 13. 

nityo'niiydndm f sometimes nityo nitydndm the one eternal among 
the eternal. 

The Supreme grants the desires of many. We may see here the 
doctrine of Divine providence. 

14. tad etad iti many ante' nirdesyam paramam sukham, 
katham nu tad vijdmydm hi mi bhdti vibhdti vd. 
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14. This is that and thus they recognise, the ineffable 
Supreme bliss. How then may I come to know this? Does it 
shine (of itself) or does it shine (in reflection) ? 

Does the Supreme shine in Himself (see III. 1. 3. 12) or does He 
shme in His expression ? 

15 - na tatra suryo bhdti, na candra-tarakam , nernd vidyuto 
bhdnti, kuto’yam agnih: 

tam eva bhdntam amibhditi sarvam tasya bhasd sarvam idam 
vibhati. 



15. The sun shines not there, nor the moon and the stars, 
these lightnings shine not, where then could this fire be? 
Everything shines only after that shining light. His shining 
illumines all this world. 

The Supreme who is the source of all light, The master light of 
all our seeing'* cannot be known by any earthly light. Our knowledge 
cannot find him out. 

. See M.U. II. 2 . I0 ; S.U. VI. 14; B.G. XV. 12. The symbol of light 
is the most natural and universal. Plato in his Seventh letter com¬ 
pares the sudden inspiration of the mystic to a ‘leaping spark.' 
in the myth of the cave, the real world is a realm of light outside the 
cave. J he Old Testament and the Zoroastrian religion speak of the 
antagonism between darkness and light. In the First Epistle of 
jo n, we read, ‘God is light and in him is no darkness at all.' 


Section 3 


THE WORLD-TREE ROOTED IN BRAHMAN 

x. urdhva-miilo'vdk-inkha cso'svatthas sanatanah, 
tad eva lukram tad brahma, tad evamrtam ucvate. 



1 Revelation XX. 1.23. 
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The tree of life has its unseen roots in Brahman. The tree, roots 
and branches represent Brahman in its manifested form. While the 
tree of life is said to be imperishable Brahman, B.G., which uses 
this illustration, asks us to cut off the tree of existence by the potent 
weapon of non-attachment. XV. i. 3. The tree grows upside down. 
It has its roots above and branches below. See S.U. III. 9; Maitri 
VI. 4. The branches below are for Madhva the lower gods: avdmcah 
adhamah devah sdkhdh yasya asau. 

THE GREAT FEAR 

2. yad idam kin cajagat sarvam prana ejati nihsrtam 

mahad bhayam vajram udyatam , ya etad vidiir amrtds te 
bhavanti. 

2. The whole world, whatever here exists, springs from and 
moves in life. (It is) the great fear (like) the upraised thunder¬ 
bolt. They that know that become immortal. 

The whole world trembles in Brahman, parasmin brahmani saty 
ejati kampate. $. 

3. bhayad asyagnis tapati, bkaydt tapati suryah: 
bhaydd indras ca vdyus ca, mrtynr dhavati pancamah . 

3. Through fear of him, fire burns; through fear (of him) the 
sun gives heat; through fear both Indra (the lord of the gods) 
and wind and Death, the fifth, speed on their way. 

See T.U. II. 8. 1. 

The source and sustaining power of the universe is Brahman. 
Evolution is not a mechanical process. It is controlled by Brahman , 
who is here represented as prana, the life-giving power : jagato mulam 
prana-pada-laksyam prdna-pravrttir api hetutvdt. A. 


PERCEPTION OF THE SELF 

4. iha ced asakad boddhnm prdk sanrasya visrasah , 
tatah sargesu lokesu sanratvdya kalpate. 

4. If one is able to perceive (Him) before the body falls away 
(one would be freed from misery); (if not) he becomes fit for 
embodiment in the created worlds. 

asakat: able. It is sometimes split up into na sakat, unable, i.e. 
if one fails to know it. The simplest meaning would be ‘If one is not 
able to know (the Supreme) before the body falls away, one becomes 
fit for embodiment in the created worlds/ S interprets the verse 



Katha Upanisad 


'If here, in this life, a man is able to know the awe-inspiring 
rahman before the falling of the body, he is freed from the bond 
of samsara; if he is not able to know, then for lack of knowledge, 
he takes embodiment in earth and other created worlds/ 


<SL 


sargesu lokesn: created worlds. V. sarvesukalesu, at all times. 

The verse teaches that it is possible for us to attain the saving 
wisdom here and now. 


5- yathddarse tathatmani , yatha svapne tathd pitr-loke , 

yathdpsu pariva dadrse , tathd gandkarva-loke chdya-tapayor 
iva brahma-loke . 

5. As in a mirror, so (is it seen) in the soul, as in a dream, 
so in the world of the manes, as (an object) is seen in water, 
so in the world of the gandharvas; as shade and light in the 
world of Brahma. 


He can be seen in this life as in a glass, if his mind is pure and ' 
clear. In the region of the departed, he can be seen only as a reminis¬ 
cence, a remembrance of dreams. In the world of the gandharvas, 
ne can be seen as a reflection in trembling waters. In the world of 
^ ra 7 7 m ^ * le can secn clearly as shade and light. 

C?TTT a / vas: ar *gels who live in the fathomless spaces of air. R.V. 
VA1L 6 5 - 5 ; see also B.U. IV. 3. 33. 

6. indriydiidni prthag-bhdvam udaydstamayau ca yat , 
pfthag utpadyamdndnam matva dhlro na socati. 

. Knowing the separate nature of the senses, which spring 
separately (from the various subtle elements) and (knowing 
also) that their rising and setting (are separate), the wise man 
does not grieve. 


1 he discrimination of the Self from the sense organism is here 
insisted on. When the wise man knows, that the material senses 
clo not come from the Self, that their rise and fall belong to their 
own nature, he grieves no more. 

7. tndriyebhyah par am mano manasas sattvam uttamam , 
saftvdd adhi mahdn dtmd, mahaio'vyaktam uttamam . 

pccpn T? d „ the senses * s tlie n hnd; above the mind is its 

bevon.1 t te,llg ?? e) ^° nd the intel,i § e nce is the great self; 
beyond the great (self) is the unmanifest. 

M See" notes mi { ntelli § ence constitutes the essence of the mind, 
see note* on 1. 3. I0 and n. 

8. avyaktdt tu parah puruso vydpako'linga eva ca, 
yam jiidtvd mucyate jantur amrtati am ca gacchati . 
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II. 3 > 


^'^'1/8. Beyond the unmanifest is the person, all-pervading and 
without any mark whatever. By knowing whom, a man is 
liberated and goes to life eternal. 


alinga: without any mark. See M.U. III. 2. 4; Maitri V. 31, 35; 
VII. 2. 'Without any empirical attributes/ sarva-samsdra-dharma- 
varjiiah. Linga is a distinctive mark or sign. In logic, it is an 
invariable sign which constitutes the basis of inference. Linga refers 
to Knga-sama suksma-sarira, the entity consisting of buddhi , aham- 
kdra, manas, indriydni , tanmatrani. S.U. VI. 9; Maitri VI. 10. 19. 
If linga is taken in this sense, it means that the Supreme needs no 
subtle body as it is not subject to death and re-birth. 


9. na sanidrse tisthati rupam asya, na caksusd pasyali 
kascanainam: 

hrda manTsa manasabhiklpto ya etad vidar amrtas te 
f bhavanti. 

9. Not within the field of vision stands this form. No one 
soever sees Him with the eye. By heart, by thought, by mind 
apprehended, they who know Him become immortal. 

The first half points out that we cannot form a visual image of 
the Supreme Person and the second half urges that we can still 
apprehend Him by heart, by thought and by mind. The Supreme 
Reality is to be apprehended through the concentrated direction of 
all mental powers. 

inamsa (reflective) thought, vikalpa-varjita buddhi. 
manas: mind, true insight in the form of meditation, manana-rupena 
samyag-darsana. S. When the mind becomes clear and the heart 
pure, God-vision arises. Cp. R.V. I. 61. 2. hrda manasd manisd 
We must seek God in our hearts and our souls. The process is called 
introversion, the solitary communing of the soul with God, the 
thought of the alone to the Alone, as Plotinus described it. Cp. 
Cassian: 'The mind will come to that incorruptible prayer which is 
not engaged in looking on any image, and is not articulate by the 
utterance of any voice or wmds; but with the intentness of the 
mind aglow, it is produced by an ineffable transport of the heart, by 
some insatiable keenness of spirit; and the mind being placed beyond 
all senses and visible matter, pours it forth to God with groanings 
and sighs that cannot be utfered/ 1 

abhiklpta: apprehended. As the concept of God is formed by our 
mental nature, it cannot be identical for all. This attitude develops 
charity, open-mindedness, disinclination to force one's views on other 
people's attention. If the Hindu does not feel that he belongs to the 

1 Collation X. n. quoted in Dom Cuthbert Butler: Benedictine 
Monachism, 2nd Ed. (1924), p. 79. 
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race, if he is relatively free from a provincial self-righteousness, 
f no sma }l extent due to the recognition that the concepts 
of God are relative to our traditions and training. 

io. yadd pahcdvatisthante jndndni manasd saha, 
buddhis ca na vicestati, tdm dhuh paramdm gatvm . 

10. When the five (senses) knowledges together with the mind 
cease (from their normal activities) and the intellect itself does 
not stir, that, they say, is the highest state. 

Cp. Boehme: ‘When thou standest still from the thinking of self 
and the willing of self; when both thy intellect and will are quiet 
and passive to the expressions of the eternal world and spirit, and 
when thy soul is winged up and above that which is temporal, the 
outward senses and the imagination being locked up by holy 
abstraction, then the Eternal Hearing, Seeing and Speaking will be 
revealed in thee, and so God heareth and seeth through thee, being 
eoigan of this spirit and so God appeareth in thee and whispereth 
o \y spirit. Blessed art thou, therefore, if thou canst stand still 
rom thy self-thinking and self-willing and canst stop the wheel of 
thy imagination and senses/ 

11. tdm yogam iti manyante sthiram indriya-dhdrandm 
a pramattas tadd bhavati , yoga hi prabhavapyayau. 

.r 11 ; US| the Y consider to be Yoga, the steady control of 

e senses. Then one becomes undistracted for Yoga comes 
ana goes. 



ll ^^t rac ted. pramada-varjitah samddhdnam prati-nilyam 
ft S -„ See a!so C.u. I. 3 . 12 and II. 22. 2 ; M U. II. I 4 . 

nhhL -n H a v ^ rtues are said to be centred in apramdda (Pali 
.Keenness is the way of eternal life and slackness the way 
padazi a PP am ddo amatapadam, pamado maccuno padam. Dhannna- 

prabhavdpyayau: comes and goes. 

ianm’dT'n , neS | \ s ne 9 essar y in Yoga, as it comes and goes 
apeksitam iar ™ a,<a l l - pratiksandpdyasdlitaya. avadhdnam 

careless we will m are , Careful we wiU squirt it; if we are 
should be extremely*careful * haWe t0 > lllctuation and therefore we 

sinks downh^Yo^i'.nnrl 1516 ^^ - aS ^ginning and end.’ ‘The world 
is later Patahjala Yoga^ a ^ ain ls - create d afresh/ says Deussen. This 


misT/ty 
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THE SELF AS EXISTENT 



12. naiva vdcd na manasd praptum sakyo na caksusd, 
astlti bruvato' nyatra katham tad upalabhyate . 

12. Not -by speech, not by mind, not by sight can he be 
apprehended. How can he be comprehended except by him 
who says, 'He is' ? 


He can be comprehended only by those who affirm that ‘He is/ 

The self as the knowing subject can never become an object. 
It can be realised through Yoga. While He transcends the ordinary 
means of apprehension, He can be immediately experienced through 
Yoga, and for such apprehension faith in His existence is an indis¬ 
pensable condition. The conviction of the reality of that which is 
sought is the prerequisite. 

Commenting on this verse, S argues that the Supreme Brahman 
who is conceived as the source of the universe must be regarded as 
existent. We cannot conceive of the world as produced from nothing. 
The world effect must have an existent cause. 

We can at least reasonably say of God that He is. Cp. Epistle to 
the Hebrews: ‘He that cometh to God must believe that He is/ 
Cp. St. Bernard: Who is God? I can think of no better answer than, 
He v/ho is. Nothing is more appropriate to the eternity which God is. 
If 3'ou call God good, or great or blessed, or wise or anything else 
of this sort, it is included in these words, namely, He is/ 


13. astity evopalabdhavyas tattva-bhavena cobhayoh. 
astity evopalabdhasya tattva-bhdvah prasidati . 

13. He should be apprehended only as existent and then in 
his real nature—in both - ways. When He is apprehended as 
existent, his real nature becomes clear (later on). 

The primary assertion that can be made of the Self is the declaration 
of existence, pure and simple. 

ubhayoh: in both ways. In the conditioned and the unconditioned 
ways: sopddhika-nirupddhikayoh . S. 

Rational faith in the existence of Brahman leads on to spiritual 
experience in which His nature is revealed to and understood by the 
believer. 

In this section, the author speaks to us of the discipline of Yoga 
by which man's whole being is unified and concentrated on the 
realization of the highest Being who is also the inner and real self. 

14. yadd sarve pramucyante kdmd ye’sya hrdi sritdh , 
atha martyo'mrto bhavaty atra brahma samasnnte. 

14. When all desires that dwell within the human heart are 



17. Katha Upanisad 64/ 

t away, then a mortal becomes immortal and (even) here 
he attaineth to Brahman . 


§L 


When self-seeking desire, ignorance and doubt disappear, the 
vision of God is attained. The Upanisad treats fellowship with God 
as the consummation of spiritual experience. 

15. yadd sarve prabhidyante hrdayasyeha granthayah , 
atha martyo ’ myto bhavaty etavad anusasanam . 

15. When all the knots that fetter here the heart are cut 
asunder, then a mortal becomes immortal. Thus far is the 
teaching. 

etavad anusasanam: thus far is the teaching. The original Upanisad, 
it was felt, ended with I. 3. 17. These words seem to mark the end of 
the enlarged Upanisad. The remaining verses seem to be a still 
later addition. 

16. satam caikd ca hrdayasya ndiyas tdschn murdhanarn 

abhinihsrtaikd: 

tayordhvam ayann amrtatvam eti , visvahn anya utkramane 
bhavanti . 

16. A hundred and one are the arteries of the heart; one 
of them leads up to the crown of the head. Going upward 
through that, one becomes immortal; the others serve for going 
in various other directions. 

See C.U. VIII. 6. 6, where it is said, that if a man has lived the 
disciplined life of a student and so ‘found the self,' then at the time 
of death, his soul, dwelling in the heart, will pass upward by an 
artery known as susumnd (Maitri VI. 21), to an aperture in the 
crown of the skull known as the brahma-randhra or vidrti , by which 
at the beginning of life it first entered. For there the soul rises by the 
sun’s rays to the sun which is a door-way to the Brahma world to 
those who know and a stopping-place for those who do not know. 
Ihe other ways lead the unliberated to re-embodiment. 

17. angusthaniatrah p1 i rus 0 ' ntaratmjx sadd jananam hrdaye 

sannivistah 

tam svdc charirdt pravrhen muhjdd ivesikdm dhairyena: 
tarn vidyac chukram amrtam tam vidydc chukram amrtam 

17. The person of the size of a thumb, the inner self, abides 
always in the hearts of men. Him one should draw out with 
firmness, from the body, as (one may do) the wind from the 
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one should know as the pure, the immortal, yea, 
Him one should know as the pure, the immortal. 

dhairyena: with firmness, apramddcna. S. with courage, with intel¬ 
lectual strength, jnana-kausalena. R. 

18. mrtyn-proktam naciketo’tha labdhvd vidydm etdm yoga - 
vidhim ca krtsyiam, 

brahmaprapto virajo *bhud vimrtyur anyopy evam yo vid 
adhydtmam eva. 

18. Then Naciketas, having gained this knowledge declared 
by Death and the whole rule of Yoga, attained Brahman and 
became freed from passion and from death. And so may any 
other who knows this in regard to the self. 



fed. Him 






misr^ 


PR AS NA UPANISAD 

. ^he P/atna Upanisad belongs to the Atharva Veda and has 
six sections dealing with six questions put to a sage by his 
disciples who were intent on knowing the nature of the ultimate 
cause, the power of aum, the relation of the Supreme to the 
constituents of the world. The Upanisad is so called as it deals 
with 'pyasna or question. 




C 


miST/fy. 





I. bhadram karnebhih srunuydma devdh, bhadram pasyemdik- 


sabhir yajatrdh; 

sthirair angais tustuvdmsas tanubhih, vyasema deva-hitam 
yad ayuh. 

1. Aunt. May we, O gods, hear what is auspicious with our 
ears. Oh ye, who are worthy of worship, may we see with our 
eyes what is auspicious. May we enjoy the life allotted to us 
by the gods, offering praise, with our bodies strong of limb. 

2 . svasti na indro vrddha-sravail, svasti nah pusa visva-veddh } 
svasti nas tdrksyo arista-nemih, svasti no brhaspatir dadhdtu , 
Aunt sdntih, santih f sdntih. 

2 . May Indra, of increasing glory, bestow prosperity on us; 
may Pusan, the knower of all, bestow prosperity on us; may 
Tarksya, of unobstructed path, bestow prosperity on us. May 
Brhaspati bestow prosperity on us. Aunt , peace, peace, peace. 



i 
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Question i 


6 5 i k 


SIX QUESTIONERS SEEK ERAHMA-KNOWLEDGE 
FROM. A TEACHER 


i.sukesd ca bharadvajah , saibyas ca satya-kdmah , saury ay am 
ea gdrgyah, kausalyas cdsvalayano bhdrgavo vaidarbhih , kabandhi 
katyayanah, te haite brahma-par ah, brahma-nisthdh, param brah - 
manvesamdnd, esa ha vai tat sarvam vaksyatiti, te ha samit-panayo 
bhagavantam pippaladam upasanndh. 

i. Suke£a son of Bharadvaja, Satya-kama son of £ibi, 
Gargya grandson of Surya, Kausalya son of A£vala, Bhargava 
of the Vidarbha country, Kabandhi son of Katya, these, 
indeed, devoted to Brahman , intent on Brahman , seeking the 
highest Brahman , approached the revered Pippalada with 
sacrificial fuel in their hands, thinking that he would explain 
all to them. 


, J la sa ?& r uvaca, bhuya eva tapasd brahmacaryena 

sra ahaya samvatsaram samvatsyatha , yathd-kamam prasndn 
prcc latha , yadi vijhdsyamah sarvam ha vo vaksyima iti . 

2 : ^em that seer said; live with me another year with 

aus enty chastity and faith Then ask us questions according 
o youi desire and if we know, we shall, indeed, tell you all that. 

W ^ U auster . it y- sense restraint, indriya-samyamena . S. 
i 1 n^rycna: with chastity. yositsmarana-klrtana-kelipreksana 
f " a la ^ a} ' la ~ san d<alpddhyavasdyakriydmirvrtti-laksandstavidhamait- 

"Unz-varjanarUpa-brahmacaryena. R. 


QUESTION CONCERNING THE SOURCE OF CREATURES 

ON EARTH 

> kabandhi katyayana upetya papraccha, bhagavan, kuk 

ha va tmah praj&h prajdyante iti. 

Venerable ^ aba ^ dhl > son °f Katya, approached him and asked 
Venerable Sir, whence, venly, are all these creatures born? 

atha : then, i.e. after a year. 

THE LORD OF CREATION CREATED MATTER ANE 

LIFE 

.ntJitTtu h OV ® ca praja-kdmo vaiptajd-patih, sa tabo'tapxala 

it f u . n f h ^ 1 am utpddayate, ray ini ca prana >1 ca 

y etau me bahudha prajdh karisyata iti . 


misr/fy 
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'4. To him he said, Prajd-pati (the lord of creation),, verily, 
was desirous of offspring. He performed austerity. Having 
performed austerity, he pro duced th e_pajr,. matter and_life, 
thinking that they would produce creatures for him variously. 



rayi: matter, feminine. . . 

prana: life, masculine. These two are interpreted also as food 3.ud 
its eater. Here we have a duality of primary existences answering 
to matter and form of Aristotle. The application of this duality in 
the following verses is somewhat strange. 

THE SUN IDENTIFIED WITH LIFE 


5. ddityo ha vai prdnah, rayir eva candramdh, rayir vd etat 
sarvam yan murtam camurtam ca, tasmdt murtir eva rayih. 

5. The sun, indeed, is life. Matter itself is the moon. Matter 
is, verily, all this, whatever is formed and formless. Therefore, 
whatever is formed is itself matter. 


Matter and life interact and' produce the whole creation. Every¬ 
thing, gross and subtle, is matter. In the cosmic process or becoming, 
there’is always the element of matter. Rayi is the material medium 
in which all forms are expressed. 
rayir evdnnam. S. 
sarvam api bhutajdtam rayih. R. 

6. athdditya udayan yat praam disam pravisati, tena pracydn 
prdnan rahnisu sannidhatte yad daksindm yat praticim yad 
udictm yad adho yad urdhvam yadantard dtio yat sarvam 
prakasayati, tena sarvan prdnan rasmisu sannidhatte. 

6 Now the sun, after rising, enters the eastern side. By that, 
he bathes in his rays all life that is in the east. When he 
illumines all the other sides of the south, the west, the north, 
below, above and in between, by that he bathes in his rays all 

living beings. 

7. sa esa vaisvdnaro visva-riipah prdno gnir udayate, tad etad 
rcabhyuktam. 

This is he, the VaiSvanara fire, assuming every form, life 
and fire who rises (every day). This very doctrine js declared 
in a verse of the Rg Veda. 


The sun which is life in its infinite variety rises as fire. 

Vaiivmara is said to be the essence of all .living beings, while 
Visva-rupa is said to be the essence of the whole cosmos, according 
to A. 



MIN/STy^ 
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. ^ _ . jvodh visve ca te naras ca visvanarak, sa eva vaisvdnarah sarva- 
fivdtmakah ,. visva-rupah sarva-prapancdtmakah iti bhedah. 




8. msva-rupam harinam jata-vedasam pardyanam jyotir ekarii 
tapantam , 

sahasra-rasmih satadha vartamanah prdnah prajdndm 
udayaty esa suryah. 

® Wh° has all forms, the golden one, the all-knowing, the 
goal (of all), the sole light, the giver of heat, possessing a 
thousand rays, existing in a hundred forms—thus rises the 
sun, the life of all creation. 


See Maitrl VI. 8. 

1 he Sun, in many systems of ancient times, is regarded as the 
infinite life of all beings. 


the year is identified with the lord of 

CREATION 
THE TWO ROUTES 


9. samvatsaro vai prajd-patih, tasydyane daksinam cottaram ca, 
« ye ha vai tad istd-purte krtam ity upasatc, te candramasam eva 
OtMm abhijay ante, ta eva punar avartante, tasmad etc rsay ah 
pUryd^J 1 ^ daksinam pratipadyante, esa ha vai rayir yah 

. ?' year, verily, is the lord of creation; of it (there are) 
1 ° P a ths, the southern and the northern. Now those, verily, 
o woiship thinking sacrifice and pious acts are our work,’ 
Thr- r °?! y t ^ le human world. They certainly return again. 
* / c ' lle sa ges> desirous of offspring, take the southern 
matter ( ns> w hich is called the path of ancestors, is verily 


vvitl^elfislwifH-irp^ T’ * tlle In;iter ' al P at h where we perform at 
The foralr ure of two kinds isfF and pur 

ritual, the latter to acts of s° ? erernon * d l piety, observances of Vet 
Zl/i , / of soclal service and public good 

J/ilh-f YaVl . l }P as sa tyam veddndm upalambhanam 

Js&ZZTf-Tf “ !«»»> “y 

M , / tot&kadt devatdyatandni ca 

adanani dr amah purtam ity abhidhtyate. 

? 0, a ^ l0 ^ aY ena tapasd brahmacaryena sraddhaya vidyayt 
manamanvtsyadiiyam abhijayante , dad vai prdndnLiyataZ 
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xtad amrtam abhayam, etat pardyccnam , etasman na punar 
avcirtante, ity esa nirodhah , tad esa slokah: 

io. But those who seek for the Self by austerity, chastity, 
faith and knowledge, they, by the northern route, gain the 
sun. That, verily, is the support of life breaths. That is eternal, 
the fearless. That is the final goal. From that they do not 
return. That is the stopping (of rebirth). x\bout that, there is 
this verse: 


Conventional piety and altruism are distinguished from ethical 
and spiritual development. The former do not save us from sub¬ 
jection to time; the latter do. 

tapas is bodily control, bordering on mortification. Brahmacarya 
is sexual, continence. Sraddhd is faith in the Divine. Atma-vidyd is 
self-knowledge, kdya-klesadi-laksanena tapasd , strl-sanga-rdhitya-lak - 
sanen-a brahmacaryena , dstikya-buddhi-laksanayd sraddfiayd pratyag- 
dtma-vidyaya. . . . R. 

Through the Sun they attain to Brahman, brahma-prdpti-dvdra- 
bhutam ddityam. Ibid. 

ii. pahca-padam pitaram dvadasdkrtim diva ahuh pare ardhe 
punsinam 

atheme anya u pare vicaksanam sapta-cakre sadara dhnr 
arpitam. 

ii. They speak of him as the father, having five feet, and 
twelve forms, seated in the higher half of the heavens, full of 
water. And others, again, speak of him as the omniscient set 
on (a chariot of) seven wheels and six spokes. 

pahca-padam: having five feet, i.e. five seasons. 

Cp. R.V. I. 164. 12. 

S says that hemanta and sisira seasons are combined into one. 
pitaram: father. Time is the father of all things, sarvasya jana- 
yitrtvdt pity tv am. S. 

dvadasdkrtim: twelve forms, twelve months. 

Time is ever on the move in the form of seven horses and six 
seasons. 


12. mdso vai prajd-patih y tasya krsna-paksa eva rayih , snklah 
prdnah, tasmad eta r say ah sukla istirii knrvanti , itara itaraspiin. 

12. The month, verily, is the lord of creation. Of this the 
dark half is matter, the bright half is life. Therefore, the seers 
perform sacrifices in the bright half, others in the other half. 

The distiiiction between matter and form is stressed. 



Prasna Upanisad 

aho-rdtro vai prajd-patih, tasydhar eva prdno ratrir eva 
rayih; prdnam vd ete praskandanti ye diva ratyd samyujyam te 
brahmacaryam eva tad yad ratrau ratyd samyujyante. 

13 ; Day and night are, verily, the lord of creation. Of this, 
day indeed is life and the night verily is matter. They who join 
m sexual intercourse by day spill their life; that they join in 
sexual intercourse by night is chastity indeed. 


It is clear from this verse that brahmacarya or chastity is not 
sexual abstinence but sex control. With all their exaltation of 
celibacy the Upanisads recognise the value of married life. 


x 4 -_ annum vai prajdpatih , tato ha vaitad retah, tasmdd imdh 
prajah prajdyante. 

14. Food, indeed, is the lord of creation; from this, verily, 
is semen. From this creatures here are born: 

15. tad ye ha vai tat praja-pati vratam car anti te mithunam 
utpadayante , 

tesdm evaisa brahma loko yesdm tapo brahmacaryam yesu 
satyam pratisthitam. 

* 5 - Thus, those who practise this rule of the lord of creation, 
produce couples. To them alone is this brahma world, in whom 
austerity, chastity and truth are established. 

The seers of the Upanisads were not blind to the natural innocence 
1 nd beauty of sex life and parental love. 

ib. tesdm asau vircijo brahma-toko na yesu jihmarn , anrtam, na 
nuiyd ceti. ‘ 

. I ^* them is that stainless brahma world, in whom there 
is no crookedness, falsehood or trickery. 

waya. trickery, the art of saying one thing and doing another. 

aya~ natna bahir anyathdtmdnam prakasya nvathaiva kdryam karoti 
sa maya mithydcdra-rupd. S. ^ 

d the word mdyd has led to the view that the world is 

receptive m character. 


Question 2 

CONCERNING the supporting and illumining 

POWERS 


katv b . hdr £ avo vaidarbhih papraccha, bhagava 

l l , ' P ra J a »i vidharayantc, katara etat prakaiayan ; 

kah punar esam varistha iti. 
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i. Then Bhargava of the Vidarbha country asked him 
(Pippalada): Venerable sir, how many powers support the 
created world? How many illumine this? And who,, again/ 
among them is the greatest ? 


2. tasmai sa hovdca, akaio ha va esa devo vdyur agnir dp ah 
prthivi van manas caksuh srotram ca , te prakdsydbhivadanti, 
vayam etad bdnam avasiabhya vidhdraydmah. 

2. To him, he said: 'ether verily is such a power—wind, fire, 
water, earth, speech, mind, eye and ear too. They, having 
illumined it, declare, “we sustain and support this body.” ' 

bdna: body. Sartra, kdrya-kdrana-samghata. S. 

LIFE THE GREATEST OF THEM 


3. tan varisthali prana uvdca y ma mohani dpadyatha , ah am 
evaitat pahcadhdtmdnam pravibhajyaitad bdnam avasiabhya 
vidhdraydmi iti . 

3. Life, the greatest of them, said to them: 'Do not cherish 
this delusion; I, alone, dividing myself fivefold, sustain and 
support this body/ 

pahcadhd : fivefold, the five forms of breath. 


4. tc } sraddadhand babhuvuh , so’bhimdndd urdhvam uikra- 
mata iva y tasminn nikrdmaty yathetarc sarva evotkrdmante y 
tasmimi ca pratisthamdne sarva eva pratisthante , tad yathd 
maksika madhu-kara-rajdnam utkramantam sarva evotkrdmante 
tasmims ca pratisthamdne sarva eva pratisthante , evam van manas 
caksuh srotram ca y te pritah prdnarh stunvanti. 

4. They believed him not. Through pride, he seemed to go 
upward (from the body). When he went up, all the others also 
went up. When he settled down, all others too settled down. 
This, as all the bees go up when the king bee goes up and as 
they settle down when the king bee settles down, even so, 
speech, mind, sight and hearing. They, being satisfied, praise 
life. 

5. eso’gnis tapaty esa surya esa parjanyo maghavan esa vdyuh: 
esa prthivi rayir devali sad-asac ccimrtam ca yat. 

5. As fire, h burns; he is the sun. He is the bountiful rain- 
god; He is the wind. He is the earth/matter, god. He is being 
and non-being and what is immortal. 

scd-asat: the formed and the unformed, sat murium, asat amurtam. S. 
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rd iva ratha-ndbhau pranc sarvam pratisthitam, 
rco yajumsi samani yajhah ksatram brahma ca. 

6. As spokes in the centre of a wheel, everything is estab¬ 
lished in life; the Rg (verses), the Yajus (formulas) and the 
samans (chants) as also sacrifice, valour and wisdom. 

7 - prajd-patis carasi garbhe tvam cva pratijayase , 

tnbhyani prana prajastv ima balim haranti yah prdnaih 

pratitisthasi. 

7 - As the lord of creatures, thou mo vest in the womb; it is 
then thyself that art born again. O life, creatures—here bring 
offering to thee who dwellest with the vital breaths. 

Prajd-pati moves in the form of the seed in the father and the sen 
in the mother. piiuy garbhe reto-rupena maim garbhe putra-rupena. A. 
1 his verse reveals the state of scientific knowledge in those days. 


8. devanam asi vahnitamah pitrndm prathama svadhd, 
r§Tndm caritam satyam atharvdngirasdm asi . 

8. Ihou art the chief bearer (of offerings) to the gods; thou 
art the first offering to the fathers; thou art the true practice 
of the seers, descendants of Atharvan and Aiigiras. 

9. indr as tvam prana , tejasa, nidro’si pariraksitd , 
tvam antankse carasi suryas tvam jyotisdm patih . 

9. Indra art thou, O Life, by thy valour; Rudra art thou as 
a protector. Thou movest in the atmosphere as the sun, the 
lord of the lights. 


10. yadd tvam abfnvarsasy athemdh pranate prajdh, 
dnandarupds tisthanti kamayannam bhavi$yatiti . 
io. When thou pourest down rain, then these creatures 
reathe (and) live in a state of bliss (thinking) that there will 
tood according to their desire. 


1Xt vy dtyas tvam prana , ekarsir attd visvasya satpatih 
vayam ddyasya ddtarah , pita tvam mdtarisva , nah. 

rean^ir art ever pure ' 0 Life ' the one seer > the eater > the 
all-norv/- 1 a11 ’ We are the & ivers of what is to be eaten. O, 
P adxng Air, thou art our father. 

inkuiteTou PUre ‘ ‘ Bein S tlle first born and so havi ^g no one else to 
nature, pure^° U ^ aiC uninitiated - T b e nieaning is that you are by 
asarhskrtn urYr* S ‘ P raf hamajatvdd anyasya samskartuh abhdvad 
St Z ?? tmm > SVa bhdvata cva suddha ity abhiprfiyah. Later 
0ne w ho lost caste by non-observance, of 
P " nonies or otherwise, samskdra-hinah. See A. and R. 


MiN/sr^ 
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r $i: the one seer, the name given to Agni by the followers of 
lAtharva Veda. See Isa 16. 
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12. yd te tanur vdci pratisthita yd srotre yd ca caksusi 
yd ca manasi santata sivdm tarn kuru motkramih. 

12. That form of thine which is well-established in the speech, 
or in the ear and in the eye, which exists continuously in the 
mind, make that auspicious; do not get away. 

sivdm: auspicious or restful, santam. sobhanapi. R. 

13, prdnasyedam vase sarvam tri-dive yat pratisthitam 
mateva pair an raksasva, sns caprajham ca vidhehi nah iti . 

13. All this is under the control of life, which is well estab¬ 
lished in the three worlds. Protect us as a mother her sons. 
Grant to us prosperity and wisdom. 

For a controversy between prana or life principle and the organs of 
sense, see C.U. V. 1. 6-15. 

as a mother to her sons: In the Devi Bhdgavata , the devotee prays: 
'O noble Goddess, may this relationship of mother and son prevail 
unbroken between thee and me, now and for ever more.', 
esa vayor aviratd kila devi bhUydt 
vyaptih sadaiva janani sutayor ivarye. 


Question 3 


THE LIFE OF A PERSON 

1. atha hainam kausalyas casvaldyanah papraccha , bhagavan , 
kiita esa prano jay ate, katham dyaty asmim char ire , dtmdnam 
va pravibhajya katham pratisthate, kenotkrdmate , katham bahyam 
abhidhatte, katham adhydtmam iti. 

1. Then Kausalya, the son of Asvala, asked him (Pippalada): 
Venerable Sir, whence is this life bom ? How does it come into 
this body? And how does it distribute itself and establish itself? 
In what way does it depart? How does it support what is 
external? How (does it support) what relates to the self? 


2. tasmai sa hovdca , atiprasndn prcchasi, brahmistho* siti tasmdt 
te’ham bravimi. 

2. To him, he then said: You are asking questions which 
are (highly) transcendental. Because (I think) you are most 
devoted to Brahman , I will tell you. 


atipraindn: questions of a transcendental character such as the origin 
of the world, janr'idditvam. §. Subtle questions, suksma-prasnam. A. 


WMST/ty 
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atninf^Tf Wfr*VojSyate,yafhaisapuruse chdyaitasminn etad 
atam, manokrtenayaty asmin sarTre. 

tliere^is'fhic °K S ^° m 0t - die se ^’ i’ 1 the case of a person 

It comesill'r?’ /° 1S this (life) connecte <t (with the self), 
nto this body by the activity of the mind. 

in the^revili! 6 hod Y is the appropriate result of his activities 
arises existence. As the shadow of former lives a new life 

srdmdv^tdh ?‘?™™d e vadhikrtan viniyunkte, etdn grdmdn etdn 

emi?a mmi} itar * prmn prthak 

intend sueb° Ver 1 eign 1 COm 1 ? lands his 0fficers ' sa V in S. ‘you super- 

othervital h bi? d ^ SU ? V 1 lUages ’' even so does this life allot the 
orner vital breaths to their respective places. 

prdnah^t^ft^^’ cak ? u ! 1 srotre mukha-ndsikdbhydm 

hutam annam sama% ?thate : • tu sam ^h esa hy etadd 

c Xhe out h f\ U - na y atl ’ tasmdd etdh saptarciso bhavanti. 

thelifebr™^( h i 0I ^ S0 ' cxcret i 0 ';“?8 e ^l i »". 
and nose In the S t , he e y e and ear as also m the mouth 
equalisX “S' *, he T^ S breath. It is this that 
flames. ffered as food. From this arise the seven 

satamekaika c wt ! ’ a j r t ai ! ad tfaiatam nddtndm, tasdtii satam 

«***»- 

arteries. To ear'll ^ ^f'fi, Se ^‘ ^ dere are these hundred and one 
To each of thp< ! - ne >?^ t ^i Se ^ ong a hundred smaller arteries. 

arteries Within i hr. ° ° ng se yenty-two thousand branching 
res. Within them moves the diffused breath. 

See C.U. VIII. 6-6; B.U. II. i_ ig . 

and A. Stlf Whlch 1S in the heart is the jlvdiman or the lihgdtman. $ 

pnnycna punyalokam nayaii, 
7- Now r ’ ubhabh y am cva manusya-lokam. 
leads, in thro , u f h °J ie of th ese the up-breath 

consequence 0 f2j ?f good ( work ) to the good world, in 
to the world of mG n the evd world ’ in Coil sequence of both 

8. adityo ha vat bahyah p r dna udayati, esa hy enamcdksnsam 




>0 
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prdnam anugrhndnah, prthivydm yd devata saisa purusasyapdnam 
avastabhyantara yad akdsas sa samano, vayur vyanah. 

8. The sun, verily, rises as the external life for it is that 
which helps the life breath in the eye. The divinity which is in 
the earth supports a person's outbreath. What is between.(the 
sun and the earth) is the equalising breath. Air is the diffused 
breath. 

9. tejo ha vai udanah , tasmad upasdntatejah punar-bhavam 
indriyair manasi sampadyamanaih. 

9. Fire, verily, is the upbreath. Therefore, he whose fire (of 
life) has ceased, goes to rebirth, with his senses sunk in mind. 

10. yat cittas tenaisa prdnam dyati, pranas tejasa. ynktah 
sahdtmand yathd samkalpitam lokam nayati . 

•10. Whatever is one's thinking, therewith ond enters into 
life. His life combined with fire along with the self leads to 
whatever world has been fashioned (in thought). 

11. ya evam vidvan prdnam veda na hdsyaprajd hiyate, amrto 
bhavati, tad esa ilokah: 

11. The wise one who knows life thus, to him there shall 
be no lack of offspring. He becomes immortal. As to this, there 
is this verse : 

12. utpattim dyatim sthanam vibhutvam caiva pancadha , 
adhydtmam caiva pranasya vijndyamrtam ainute , vijiia- 
ydmrtam ainnta Hi. 

12. The birth, the entrance, the abode, the fivefold over¬ 
lordship and the relation to self of the life, knowing these one 
obtains immortality, knowing these one obtains immortality. 

Anyone who knows the birth of life, its entrance into the body, 
how it abides there in its fivefold division and knows its relation 
to the inner spirit enjoys eternal life. 


Question 4 


CONCERNING SLEEP AND THE ULTIMATE BASIS 


OF THINGS 


1. atlia hainam saury ay am gdrgyah papraccha , bhagavan , 
ctasmin puruse kdni svapanti, kdny asmin jdgrati , katara esa 
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svapndn pasyati , kasyaitat sukham bhavati, kdsmin nu 
sarve sampratisthitd bhavanti iti. 




_ I - Then Gargya, the grandson of Surya, asked him (Pippa- 
lada): Venerable Sir, what are they that sleep in this person? 
What are they that keep awake in him? What is the god that 
sees the dreams? Whose is this happiness? In whom, pray, are 
all these established ? 


2. tasmai sa hovdca: yathd , gargya , maricayor arkasydstam 
gCicchatah sarvdi ctasmims tejo-mandala eki-bhavanti, tdh punah 
punar udayatah pracaranti, evam ha vai tat sarvam pare deve 
rnanasy eki-bhavati, tena tarhy esa pnniso na srnoti, na pasyati. 
na jighrati, na rasayate, na spriate, ndbhivadate, nadatte , nanan- 
dayate , na visrjate , neydyate, svapitity dcaksate. 

2. To him, then, he said: 0 Gargya, as all the rays of the 
setting sun become one in this circle of light and as they spread 
jorth when he rises again and again; even so does all this 
become one in the supreme god, the mind. Therefore, in that 
state, the person hears not, sees not, smells not, tastes not, 
touches not, speaks not, takes not, rejoices not, emits not, 
moves not. (lhen) they say, he sleeps. 


3. prdnagna,ya evaitasmin pure jdgrati, gdrhapatyo ha vd 
ejopanah , vydno'nvdharya-pacanah, yad "gdrhapatydt pramyate 
pranayandd ahayamyah prdnah ' ^ 

h ^ e a ^ one remain awake in this city- 7 . The 

ouseholder s fire is the out-breath. The (southern) sacrificial 
re is the diffused breath. The in-breath is the oblation fire, 
rom being taken, since it is taken from the householder's fire. 

Life is conceived as a sacrifice and these three life breaths are 
symbolically identified with the fires used in the Vedic sacrifice. 

lousc ^ lo ^ er s hre. It is the sacred home fire kept burning 

fire - 11 is the fire of the south 
^ f Uti samatil na y atiti samdnah, 

nam ahar ahar hrahmagamayatt^ Sa 

two oblat ^ br ? th * S S0 ca ^ ec ^ because it equalises the 

the m. breathi and the out . brca hi The 

S’ft. 1S /he sacrifteer. The fruit of sacrificed the 
p eath. It leads the sacrificer every day to Brahnian . 
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See C.U. VI. 8. i. In deep sleep the soul is said to be at one with 
Brahman ; only we do not know it. See also C.U. VIII. 3. 2. 


5. atraisa devah svapne mahimanam anubhavati, yad drstam 
drstam anupasyati, srutam srutam evdrtham anu&rnoti, deia-digan- 
tarais ca praty anubhutam punah punah praty anubhavati, drstam 
cadrstark ca srutam cdsrutam canubhutam cananubhutam ca 
sac cdsac ca sarvam pasyati sarvah pasyati. 

5. There, in’ sleep, that god (mind), experiences greatness. 
He sees again whatever object has been seen, he hears again 
whatever has been heard, he experiences again and again 
whatever has been experienced in different places and direc¬ 
tions. What has been seen and not been seen, what has been 
heard and what has not been heard, what has been experienced 
and what has not been experienced, what is existent and what 
is non-existent, he sees all; being all he sees (all). 


Usually in dreams, we have reproductions of waking experiences 
but sometimes we have also new constructions. See B.U. IV. 3 
9-18, whe^e the creative side of dream consciousness is mentioned. 


DREAMLESS SLEEP 

6. sa yada tejasabliibhuto bhavati, atraisa devah svapndn na 
pasyati, atha tad etasmin sanre etat sukham bhavati. 

6. When he is overcome with light, then in this state, the 
god (mind) sees no dreams. Then here in this body arises this 
happiness. 

The state of dreamless sleep is described here. 

7. sa yathd , saumya, vaydmsi vdso vrksam sampratisthante , 
evam ha vai tat sarvam para dtmani sampratisthante. 

7. Even as birds, 0 dear, resort to a tree for a resting-place, 
so does everything here resort to the Supreme Self. They all . 
find their rest in the Supreme Self. 

8. prthivi ca prthivi-mdtra ca , upas cdpo-mdird ca ', tejai ca 
tejo-matra ca, vuyus ca vdyu-mdtrd ca, dkdsas cdkasa-mdtrd ca, 
caksus ca drastavyam ca, srotram ca srotavyam ca, ghrdnam ca 
ghrdtavyam ca, rasas ca rasayitavyam ca, tvak ca sparsayitavyam 
ca, vak ca vaktavyafh ca, hastau cddatavyam ca, upasthas 
cdnandayitavyam ca, payus ca visarjayitavyam ca, padau ca 
gantavyarii ca, manas ca mantavyam ca, buddhis ca boddhavyam 



misT/f,, 



ca, aham-karai cdharii-kartavyarh ca, cittam ca cetayitavyam ca, 
tejas ca vidyotayitavyam ca, pranas ca vidhdrayitavyam ca. 

8. Earth and the elements of earth, water and the elements 
of water, fire and the elements of fire, air and the elements 
of air, ether and the elements of ether, sight and what can be 
seen, hearing and what can be heard, smell and what can be 
smelled, taste and what can be tasted, the skin and what can 
be touched, speech and what can be spoken, hands and what 
can be handled, the organ of generation and what can be 
enjoyed, the organ of excretion and what can be excreted, the 
feet and what can be walked, the mind and what can be 
perceived, the intellect and what can be conceived, the self¬ 
sense and what can be connected with the self, thought and 
what can be thought, radiance and what can be illumined, 
life-breath and what can be supported by it. 


Y 6 ha ^ C *i lere an enumerat ion of the Samkhya principles of the 
• j 1 ? 0S P 11C c * em ents, the ten organs of perception and action, mind, 
c ec , sell-sense and thought together with light and life. 

g.esa hi duistdj sprastd, srotd, ghrata, r as ay Ha, manta, buddhd, 
ar a >v i J nan & wd, purusah, sa pare’k§ara dtmani sampratisthate. 
iht 1S seer > the toucher, the hearer, the smeller, 

self thJ’ ' 16 P er ^ e i ver > the knower, the doer, the thinking 
UundecayingTelf. beCOmes established in the Supreme 

dualitv Sl M^n\f (b .^ established in the Spirit which transcends all 
duality, even the distinction of subject and object. 

fyksam’n pratipadyate sa yo ha vai lad acchdyam, 
am, alohitam, suhhram, aksaram vedayate; yas lu saumva 
sa sarvajnah sarvo bhavali. tad esa slokah: } ’ 

nnrW • who knows the Shadowless, bodiless, colourless Dure 
As to this, there is this verse: omniscient, (becomes) all. 

”• **• — 

***»*•« 

established the ^eH of'die Ul ?^ ecayi , n f in which are 
belt of the nature of intelligence, the vital 

V 
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breaths and the elements along with all the gods (powers) 
becomes, 0 dear, omniscient and enters all. 


Question 5 

1. atlia hainam saibyas satya-kamah papraccha, sa yo ha vai 
tad, bhagavan, manusyesu prdyanantam aumkdram abhidhyayita, 
katamam vd va sa tena lokarii jayatiti. 

x. Then Satya-kama, son of Sibi, asked him (Pippalada): 
Venerable Sir, what world-does he, who among men, meditates 
on (the syllable) A urn until the end of his life, win by that? 

S explains abhidhyana to be intense contemplative activity free 
from all distractions, bahya-visayebhya upasavihrta-karanah samdhita- 
citlo bhaktyavesita-brahmabhave amhkdre atma-pratyaya-santdna-vic- 
chedobhinnajdtiyapratyaydntardkhitikrtonirvdtastha-dipa-sikha-samo' 
bhidhydna-sabdarthah. 

2. tasmai sa hovdca, etad vai, satya-kama, par am cdparam ca 
brahma yad aumkdrah, tasmdd vidvdn etenaivdyatanenaikataram 
anveti. 

2. To him, he said: That which is the sound Awn, 0 
Satya-kama, is verily the higher and the lower Brahman. 
Therefore, with this support alone does the wise man reach 
the one or the other. 

The verse distinguishes between the Unqualified Absolute Brahman 
and the qualified Personal Isvara. 

3. sa yady eka-mdtram abhidhyayita, sa tenaiva samveditas 
tv.rnam eva jagatydm abhisampadyate; tarn rco manusva-lokam 
upanayante, sa tatra tapasd brahmacaryena iraddhaya sampanno 
mahimanam anubhavati. 

3. If he meditates on one element («), he, enlightened even 
by that, comes quickly to the earth (after death). The Reas 
(verses) lead him into the world of men. There, endowed with 
austerity, chastity and faith, he experiences greatness. 

4. atha yadi dvi-mdtrena manasi sampadyate, so’ntariksam 
yajurbhir unniyate soma-lokam, sa soma-loke vibhutiiii anubhiiya 
punar avartate. 

4. Then, (if he meditates on this) as of two elements (au) 
he attains the mind. He is led by the ynjus (formulas) to the 
intermediate space, the world of the moon; having experienced 
greatness there, he returns hi'ther again. 
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. yah pUnar etam tri-mdtrena aum tty etenaivdksarena -baram 

darl^%lr abhidhyayit<1 ’ SU te i asi Sflrye sam t anna h yathdpddo- 
sa samahh;l‘ nmm - C yf ta y eVa ?* 1 va * sa pdpmand vinirmuktah 
ZmZrat , un T yat \ brahma -^ kam > ™ etasmdj jwaghandt 
P K £™ a ™P unia y am Pmmm iksate: tad etau slokau bhavatah 

element of T th f- hi g best P^son with the three 

the light the 6 Sy r a 6 Aum U ‘ U ’ he becomes one with 
?iX^ri Ven as .r snake is freed from its Skin, even 
woSn S -t SmS ' He 13 led ^ sdma (^ants) to the 
wholsli^r- % S T- l he Per30n that dwells in the body, 
(.two verses) 0 " hlghest Iife - As to this there are these 

is fhSlf h iJ 0rl f ot r f al » nfl is the world of Hiranya-garbha who 
travelling nf th sa P a 4 f (a - Ihn ma-garbha is the self of all the iivas 
n the ^htlP f mSara; , f ° r , he is the internal self of ah living be ngs 
together So heV -“ ’T' ^ SU ; btle self are a11 the jivas strung 
Surinam'jmn^!tlab&h a \ sarvesdm sum- 

6 ' ti T^mm" lywa ° tya ' > trayum '^**4** ««* 

kr tmpaufat^ 

6. The three elements (each) leading to death fbv ftcpif\ if 

r e a d ctL ea e r Jr y m T 

inteUdiate. 1h?E£JdJ5 £^ 

emblem of mortality^ he meditates on th’ 11 ^’ Se - paratel y. it is an 
gets beyond mortality, jdgrat-svabna s^JifV 8 mt f connected, he 
matra-traya-rupena aJ&atnmSo^ Saha sthdnair 

sarvatma-bhuta aumkdra-mayah hdo Td J/f ^ S “ hy f mh vidv ™ 
The interconnection of the th^l f k { kaSmm vd ‘ ^ 
mter-relatedness of the’three worlds u m, indicates the 
See M.U. Worlds of wak ”ig, dream and sleep. 

He becomes one with the nerc™.,i e 

me personal Supreme hvara, pbtains 
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sarvaimatva , becomes one with the whole universe and is not disturbed 
as there is nothing independent of him, sva-vyatiriktdbhdvdt. A. 


7. rgbhir etam , yajurbhir antariksam , sdmabhir yat tat kavayo 
vedayante 

tam aumkarenaivayatanenanveti vidvdn yat tac chantam , 
ajar am, amrtam, abhayam , param ca. 

7i With the rg (verses) (one attains) this world, with the 
yajus (formulas) (one attains) the interspace and with the 
sdrnan (chants) (one attains) to that which the seers recognise. 
That, the wise one attains, even by the mere sound A uni as 
support, that which is tranquil, unaging, immortal, fearless and 
supreme. 

kavayah: siirayah: sages. 

The Supreme status is beyond the three worlds. The turiya state, 
though it underlies the other three states also transcends them. 


Question 6 

CONCERNING THE PERSON OF SIXTEEN POINTS 

1. atha hainarh sukesd bharadvdjah papracclia, bhagavan , 
hiranya-nabhah kausalyo rdja-putro mam upetyaitam prasnam 
aprcchata; sodasa kalam , bharadvdja, purusam vettha , tam aham 
kumaram abruvam , naham imam veda , yady aham imam 
avedisarh katham te ndvaksyam iti, sa-mulo vd esa parisusyati 
yo nrtam abhivadati , tasmdn ndrhdmy anrtam vaktum, sa tiisnim 
ratham dmhya pravavraja , tayh tvd prcchami , kvdsau purusah iti. 

1. Then, Sukesa, son of Bharadvaja, asked him: Venerable 
Sir, Hiranya-nabha, a prince of the Kosala kingdom approached 
me and asked this question, 'Bharadvaja, do you know the 
person with sixteen parts?' I replied to that prince, T know 
him not. H I had known him, why should I not tell you about 
it. verily, to his roots, he withers, who speaks untruth. There¬ 
fore, it 13 not proper for me to speak untruth.' In silence, he 

moun c is chariot and departed. I ask you about him, where is 
that person ? J 

He who speaks an untruth withers to his roots. 

2. tasmai sa hovdca, ihaivantah-sarirp o™, , 

rnmn cW, sofria kalah trabZ ’nU IT’ " 
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him he said: Even here, within the body, 0 dear, is 
tffat person in whom these sixteen parts arise. 

The self of the sixteen parts becomes in the Samkhya system the 
linga-sarira or the subtle body (see below verse 4), with some 
modifications. 

3. set iksamcakre, kasminn aham utkranta utkranto bhavisydmi , 
kasmin vd pratisthifc pratisthdsydmi iti. 

3. He (the person) thought (in himself): In whose departure 
shall I be departing? And in whose settling down shall I be 
settling down ? 

4- sa prdnam asrjata , prdndc cliraddhdm kham vayur jyotir 
dpcih prthivindriyam, mano'nnarn , anndd viryam, tapo manirah 
karma lokah, lokesu ca ndma ca. 

4- He created life; from life, faith, ether, air, light, water, 
earth,-sense organ, mind and food; from food, vital vigour, 
austerity, hymns, works, worlds and in the worlds name. 

^ ; , n ^ 7 ans b y pycina L Hiranya-garbha or the world-soul. Jiiranya - 
garbhakdyam sarva-prdni-kdranddhdram, antar-dtmdnam . Sraddha or 
faith comes next and then the material elements. 

Ndma _ suggests individuation. The souls exist in the world-soul, 
in their sui'tle condition, and then they acquire embodiment or 
gross condition. 

5. sa. yathema nadyah syandamdndh samudrdyandh samudram . 
prdpydstam gacchanti bhidyete tasarii ndma-rupe samudra ity 
evarn procyate, evatn evdsya paridrastar imali sodasa kaldh puru- 
sdydndh puru$amprdpydstamgacchanti bhidyete casarii ndma-rupe 
purusa tty evam procyate, sa eso'kalo’mrto bhavati, tad esa slokah: 

5- As these flowing rivers tending towards the ocean, on 
reaching the ocean, disaooear. their 



that there is this verse: 
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;^,[ s so and so' (Ode 15. Nicholson: Shams-i-Tabriz). Eckhart says: 
7f. en mto the ground, into the depths, into the well-spring 

01 the Godhead, no one will ask me whence I came or whither I 
went.' 

Cp. Christina Rosetti: 

‘Lord, we are rivers running to Thy sea, 

Our waves and ripples all derived from Thee, 

A nothing we should have, a nothing be 
Except for Thee.’ 

6. ard iva ratha-nabhau kald yasmin pratidhitdh 

tam vedyam purusam veda yathd md vo mrtyuh parivyathdh 
6. In whom the parts are well established as spokes in the 

of * he wheel < know hi m as the person to be known, so 
that death may not afflict you. 


CONCLUSION OF THE INSTRUCTION 

7 - tan hovdca, etdvad evdham etat param brahma veda, ndtah 
param asti iti. 

7 - To them then, he (Pippalada) said, ‘only thus far do I 
know of that Supreme Brahman. There is naught higher than 

8. te Jam arcayantah, tvam hi nah pita yo’smdkam 

tmyKi ’ iti: m,m! ‘ **™*t*»° 

8. They praised him (and said): Thou, indeed, art our father 
wh° does take us across to the other shore of ignorance. 
Salutation to the supreme seers. 

Salutation to the supreme seers. 

The teacher wh o helps us to know the truth is 

^nayathf ^ &S distinct from the P h y sical sarira-mdtram 
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tW U ^ am ! a \^longs to the Atharva Veda and has 

thiee chapters each of winch has two sections. TKe name is 

J 5 i y cd * rom root mund, ‘to shave,’ as he that comprehends 
and i^n Ulg ° f ^ U Pf ni?ad is shaved or liberated front error 
betwefn' IhTh- ] The , U ^ a ! n l ad sta tes clearly the distinction 

the lowr h ', 8 r k ?™ led § e of the Supreme Brahman and 
e lower knowledge Oi the empirical world. It is by this higher 

£l an n ?° t + i )y sacrifices or worship that one can reach 
? Brahman. Only the samnyasin who has given up everything 
* can obtain the highest knowledge. 
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MUNDAKA i 


Section i 


THE TRADITION 


I. 


OF BRAHMA-KNOWLEDGE 

sambabhuva visvasya kartii 


brahma devdnam prathamah 
bhuvanasya goptd 

Sa putrdy a V ptdha Sarva ' vidyd ^ rati?thdm atharvdya jyestha- 

i. Brahma arose as the first among the gods, the maker of 
j( f ? p "fT 56 /’ P™t ecto r °f the world. He taught the know- 

Wreldesfron”^’ ^ f ° Undation of 111 knowledges, to Atharvan, 

ex?rdsp m onS e creat ° r .° f tb< r w . orld and its governor arose, by the 

whkMs defermW i the bjrth of individuals 

dharma - '-? ri 2 in t d hy their past deeds. S. svatantryena na dharma- 

rah fr t here “ Htra W*-g<*rbha, the world-soul, 
in the lde ™ th0 l\ Philosophy is not livable for man, 

.‘All the other snVn Crate n- K 66 P ato s Apology. Aristotle observes: 
but n^^^^^hy are more necessary, 

2 ’ ath brahma-vidydm amdeta brahmdtharvd tdm purovdcdngire 

SU Pardvardm dya Satyavdhdya P rdha bhdradvdjo’ngirase 

2 . That knowledge of Brahman, which Brahma taurrht to 

toHauRhUtfbf r 1 ' - n n° lden times told Ad g iras - He (in his 
of BharadvL, son Bharadvaja and the son 

(knowledge) J An S iras -both the higher and the lower 

«w 

objects of all knowledge great and smalT^ P e . rmeates th e 
avarena prdpteti Pardvard ' S i t arasmai parasmdd 

tarn pardvardm. <l sarva ~ vl dyd-visaya-vydpter vd 

Avidya ; is apard-vidyd concerned win, n • 

is para vtdyd dealing with Imnerislnbl P e ” s .hable and vidyd 
is concerned with tlfe understanding ^ Hlgher knowledge 

good, mhsreyasa, and the lower i- tl g i°! tbe , natur e of the supreme 
relating to instrumental values ^ W ° dge dca s ' w * tb the disciplines 

3. Bamako ha mi mahaiaWngirasam vUhivai ufasannal, 
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ipraccha, kasmin nu bhagavo vijhate sarvam idam vijiid 
bhavati iti. 

3. Saunaka, the great householder, duly approached Angiras 
and asked, through what being known, Venerable Sir, does all 
this become known? 


‘Is there one cause of all the varieties in the world, which cause 
bein gknown, all- will be well known?’ him nv asti sarvasya jagad- 
bhedasyaika-kdranam yad ekasmin vijhate sarvam vijnalam bhavati ? S. 


TWO KINDS OF KNOWLEDGE 

4. tasmai sa hovdca: dve vidye veditavye iti ha sma yad 
brahmavido vadanti, para caivapard ca. 

4. To him he said, two kinds of knowledge are to be known, 
as, indeed, the knowers of Brahman declare—the higher as well 
as the lower. 

apara: lower knowledge. It is also a kind of knowledge, not bhrama 
or mithya jhana, error or falsehood. It also aims at knowledge of 
the highest reality even though in a partial or imperfect manner. 

5. tatrdpard rg-vedo yajnr-vedah sdma-vedo’tharva-vedah siksd 
kalpo vydkaranam niruktam chando jyotisam — iti. atha para yayd 
tad aksaram adhigamyate.. 

5. Of these, the lower is the Rg Veda, the Yajur Veda, the 
Sdma Veda, the Atharva Veda. Phonetics, Ritual, Grammar, 
Etymology, Metrics and Astrology. And the higher is that by 
which the Undecaying is apprehended. 

Cp. Sivasvarodaya. The Veda is not to be called Veda for there 
is no vcda in Veda. That is truly the Veda by which the Supreme 
is known. 

na vedahi veda ity ahur vede vedo na vidyate. 
paratmu vedyate yena sa vedo veda ncyate. 

THE IMPERISHABLE SOURCE OF THINGS 
UNPERCEIVABLE 

6. yat tad adresyam, agrdhyam, agotram, avarnam, acaksuh- 

irotram tad apdni-pddam , 

nityam vibhurh sarva-gatam susuksmam tad- avyayam yad 
bhuta-yomm paripasyanti dhirdh. 

6. That vvhich is ungraspable, without family, without caste, 
without sight or hearing, without hands or feet eternal all- 
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r admg, omnipresent, exceedingly subtle, that is the Un- 
decaymg which the wise perceive as the source of beings. 


adresyam: unperceivable. adtesyam adysyam sarvesam buddhln- 
anyanam agamyam. S. 

vibhiim: all-pervading, vividham brahmddi-sthdvardnta-prdni-bhedair 
ohavahh vibhum. S. • ' 

The indescribable Absolute Brahman is also the source of beings 

bhuta-yom. For Samkara, bhuta-yoni is Isvara, for Madhva it is 
Visnu. 

The use of the word yoni suggests that Brahman is the material 
cause of the world, according to R.yoni-sabdaryopdddna-vacanatvara 
K mentions another verse here which is not found in some editions: 
yasmdt parath ndparam asti kincid yasman ndniyo na jydyo'sti 
fiascit, 

vyksa iva stabdho divi tisthaty ekas tenedani purnani purusena 
sarvam. ‘ 


7 - yathorna-ndbhih srjate grhnate ca, yathd prthivydm osadhayas 
sambhavanti , 

yathd satah pumsdt kesalomdni tathdksardt sambhavatiha 
visvam. 

7 - As a spider sends forth and draws in (its thread), as herbs 

°? v . carth ’ as the hair fe rows ) on the head and the 
oociy oi a living person, so from the Imperishable arises here 
ine universe. 


There is no suggestion here that the world is an illusory appearance 
ol Brahman. The illustrations are intended to convey tLt Brahman 

I.JJbD C / USG an t d there 1S no second to Brahman which can be 
useci Dy Brahman, kdranantaram anapeksya svayam eva srjate. §. 


8. tapasa clyate brahma, tato’nnam abhijdyate, 

annat prdno manah satyam lokdh karmasu camrtam 


%duced n SSm e ^°^ er i S /i he Cnergy by which the world 
mukham bhavatlR Tanas is* pidncna brahma systyu 
that it is austeritv nr ™ a-f d ? uved horn two roots which make o 
The Supreme works ^ dUatlon - ta P a samldpa iti, t a p a dlocana i 
J&3ST means and “ ds “" d b >- step 
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Brahman in relation to the cosmos is the Personal God who is 
self-conscious and contemplative. The first product anna is for S, 
the unmanifested principle of objectivity, avyakrtam. The two repre¬ 
sent the subject and the object and next arises prana , which § 
equates with the world-soul, hiranya-garbho brahmano jndna-kri- 
yd-sakty-adhisthiia-jagat sadharano’vidya-kama-kdrma-bhuta-sanm- 
ddya-bljankuro jagad-atmd, All these products are working towards 
immortality which is the goal of creation. 


9. yah sarvajnah sarva-vid yasya jhdnamayam tapah; tasmdd 
etad brahma ndma-rupam annam ca jdyate. 

9. He who is. all-knowing and all-wise, whose austerity 
consists of knowledge, from him are born this Brahma 
(. Hiranya-garbha ), name-shape and food 


The all-knowing, all-wise is Isvara or the Absolute in relation to 
the world. He is wisdom, His tapas is jndna. From him issues the 
world-soul, Hiranya-garbha or Brahma. 

anddi-nidhanam brahma sabda-rupam yad aksaram , 
vivartate 'rtha-bhavena prakriyd agato yatah . 

Vdkyapadlya I. 1. 

The Brahman who is without beginning and end, who is of the 
form of the indestructible word is apparently transformed into 
objects, and this is the process through which creation takes place. 
Sphota is the indivisible idea with its dual form of sabda, word and 
artha y meaning. 


MUNDAKA 1 
Section 2 


CEREMONIAL RELIGION 
1. tad etat satyam:. 

mantrepi karndni kavayo ydny apasyams tdni tretdvdm 
oahuaha santatdni , J 

tany acaraiJia niyatam, satyakdmd, esa vahpmthdh'sukrtasya 


wSr^'U 0 l0VeiS 0f truth ' This y- path .0 the 


01 general * »the a ge 
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^yathd lelayate hy arris samiddhe havya-vdhane, 

tad djya-bhdgdv antarekdhulih pratipddayec' chraddhavd- 
hutam. J 

2 When the flame (which) moves after the fire has been 
•kindled, then one should throw with faith his oblations between 
the two portions of melted butter. 

havya-vdhana: fire; the bearer of the sacrifice. 



apaurnamasam acdturmdsyam 


3. yasydgnihotram adarsani 
anagrayanam atithivarjitam ca 

ahutam avaisvadevam avidhind hulavi d-saptawidths tasya 
lokan hinasti. 

3 \ He whose agnihotra sacrifice is not followed by the 
sacrifice of the new moon and of the full moon, by the four 
months sacrifice, by the ritual (performed in the harvest 
season) is without guests, without oblations, without the cere¬ 
mony to all the gods or gives offerings contrary to rule, (such 
conduct) destroys his worlds till the seventh. 


' ,rSL° PP0siti0n °, f the u P ani ?ads to the observance of rites is 
f hri _ y .^Waatod. The performance of rites is unnecessary for 

liberation m alread / Uberated while * is necessary for attaining 
areSi TK n P erf ?™ m g rites we must be fully aware of what we 
of rites an J^ Vltal difference between the routine performance 

Tn l ?! a 1 nnderstandmg performance of them. 

and thfSSK* Br&hm t m (IL 2 - ?■ 8 ~ 20 ) k is said that the gods 
of sniritnal 10n , S ) ' vere the children of Prajd-pati both devoid 

deX^ Ont A m and S ° Were SUbjGCt t0 the la *’ of chan Se and 
-,? at * 0nl y A g f ni wa s immortal. Both set up their sacrificial fires 

that fim° nS ?n rformcd tbeir rites externaU y an d the gods then setup 
havin?H™?n T mWard 5611 ~ ' batman ddadhata and 

mortaf and wnHht' m ', immo A rta ! a,ld invincible and overcame their 
Scend to wh^e d 6 Again ’ by know ledge (vidyayd) they 
SL tiSSJSZ? have migrated (pardgatdh) it is not by 

tapasvinah) but onlv°tn lgnorant ardour (avidvdmsah 
Satapaiha Brdhmana X r „ flowers that that world belongs.’ 
fire within our self We must fepH , e must set up the sacrificial 
for We quench it by soe7 n, W ^ fla ™ b y truthful utterance, 
external conformity^ inward onr-f^' u- e dlstin ction between 
the whole of life is interoreterf r ul , timatel y resolved when 
Satapatha Brdhmana X. 4. T 31 1 ndXIli V 1 3'22 ^ ^ ^ 


4 ' *»"*«** « smumravarm, 

P 6 Visi a-mpi ca devi lelayamdnd iti sapta-jihvdh. 
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4. The seven moving tongues of fire are the black, the terrific, 
the swift as mind, the very red, the very smoky-coloured, the 
spark blazing, the all-shaped goddess. 


all-shaped: another reading visvaruce, all-tasting. 


5. etesu yas car ate bhrajamanesu yathd-kdlam ca hutayo hy 
ddadayan 

lam nayanty etas suryasya rasmayo yatra devdndm patir 
eko’dhivasah. 

5. Whosoever performs works, makes offerings when these 
(tongues) are shining and at the proper time, these (offerings) 
in the form of the rays of the sun lead him to that (world) 
where the one lord of the gods abides. 


devdndm patih: the one lord of the gods. Indra according to S and 
Hiranya-garbha according to R. 

6. ehy ehiti tarn dhutayas suvarcasah suryasya rasmibhir 
yajamdnam vahanti 

priydm vacant abhivadantyo’rcayantya, esa vah punyas 
sukrto brahma-lokah. 

6. The radiant offerings invite him with the words, 'come, 
come,’ and carry the sacrificer by the rays of the sun, honouring 
him and saluting him with pleasing words: ‘This is your holy 
world of Brahma won through good deeds.’ 

7. plavd hy ete adrdhd yajna-rupd astadasoktam avaram yesu 

karma: 

etac chreyo ye’bhinandanti mitdhdh jard-mrtyum te punar 
evapiyanti. 

7. Unsteady, verily, are these boats of the eighteen sacrificial 
forms, which are said to be inferior karma. The deluded who 
delight in this as leading to good, fall again into old age and 
death. 


astadasoktam: eighteen in number consisting of the sixteen tiviks, 
the sacrificer and his wife. 


avaram. inferior because it is devoid of knowledge, kevalam jndna- 
varjitam karma. S. 

Ritual is by itself not enough. Vasistha tells Rama:— 

kola-in yapia-tapo-ddna-tirtha-devdrcana-bhraniaih 

dram ddhi, satopetdh ksapayanli mygd iva 
Deluded by sacrifice, austerity, almsgiving/ pilgrimage and 
worship of gods men pass many years in misery, like unto beak 
Again, Garuda , Parana:— 
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sva-sva-varndsramdcdra-niratdh sarva-mdnavah 
najdnanti pararii dhartnmi vy'thd nasyanti ddmbhikah. 

All those who are intent on the performance of the duties of their 
own caste and stage of life do not know the supreme virtue and go 
to ruin with their pride. 

Again in Garuda Pur ana, it is said: Deluded by my maya, the 
ignorant desire (to see me) who am hidden, by adopting the vows 
of single meal, fasting and the like which tend to weaken the body. 
ekabhuktopavdsadyair niyamaih kdya-sosanaih 
mudhdh paroksam icchanti mama mayd-vimohitah. 

See B.G. XVII. 5 and 6. 


<SL 


8. avidyayam anlare vartamdndh svayam dhlrdh panditam 
manyamdndh 

jangkanyamdnah pariyanti mudhdh, andhenaiva nlyamdna 
yathandhdh. 

8. Abiding in the midst of ignorance, wise in their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles, 
go about like blind men led by one who is himself blind. 


See Katha I. 2. 5.; Maitri VII. 9. 


9. avidyayam bahudhd vartamand vayam krtdrthd ity abhi- 

manyanti bdldh: 

yat karmino na pravedayanti ragdt tendturah ksinalokds 
cyavante. 

9 - fhe immature, living manifoldly in ignorance, think ‘we 
have accomplished our aim.' Since those who perform rituals 
do not understand (the truth) because of attachment, therefore 
they sink down, wretched, when their worlds (i.e. the fruits 
of their merits) are exhausted. 

bdldh: immature, ignorant, ajhdninah. S. 

10. istdpiirtam manyamand varistham ndnyac chreyo vedayantc 

pya m udhdh 

., udkasya Prsihe te sukrte’nuhhulvemam lokam htnataram vd 
visanti. 


merits^ mn f^ Uded < re S ardln § sacrifices and works of 

enioverfd^SVW rt t nt ’ d< ^ n0t know an ^ other S ood - Having 
enter a rain ^ hlgl P lace of heaven won by good deeds/they 
enter again this world or a still lower one. 

ista-purtam: see Prasna I. g.n. 

^uhhmii' vl ^| eav en or the place where sorrow is unknown, hath 
ndkah A bhavahty akaih duhkham tan navidyate yasminn asau 


misr^ 
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tapah sraddhe ye hy upavasanty aranye Santa vidvdmso 
bhaiksdcaryam carantah, 
siirya-dvdrena te virajdh prayanti yatranirtah sa puruso hy 
avvaydtmd . 

ii. But those who practise austerity and faith in the forest, 
the tranquil knowers who live the life of a mendicant, depart 
freed from sin, through the door of the sun to where dwells 
the immortal, imperishable person. 

aranye: in the forest; spiritual life in India has solitary meditation 
as one of its essential stages. It has been the cherished ambition and 
pursuit of the lonely ascetic. It is assumed that those who are dis¬ 
tracted by the cares and encumbered by the possessions of the world 
find it hard to secure their spiritual ends. Those emanicipated from 
these are free to devote themselves to the highest aim. When once 
the end is reached, the Indian samnydsin travels at pleasure and 
has no fixed residence or occupation. The first Christians were 
homeless wanderers. The mendicant rather than the resident 
community of monks has been the Indian ideal. Monasteries are 
more temporary rest-houses or centres of learning than permanent 
habitations. 

The Hindu system of dsramas according to which every one of 
the twice-born towards the close of his life must renounce the world 
and adopt the homeless life and the ascetic’s garb has had great 
influence on the Indian mind. Though in intention, certain classes 
were not eligible to become monks, in practice monks were recruited 
from all castes. 

The Jain and the Buddhist orders though based on the ancient 
Hindu custom have become more centralised and co-ordinated. 
Mutts or monasteries have become more popular among the Hindus 
also. To erect a monastery for the service of the wandering ascetic 
has become recognised as an act of religious piety. 

In these verses the Upanisad points out the superiority of the wav 
of knowledge o the empty and formal ritualism of the Brdhmanal 
The la ter lead to the world of Brahma which lasts as long as this 
wbrld lasts while the former takes us to the world of ISvara ie 
oneness with the Supreme, where we obtain sarvdtmabhdva 

BRAHMA-KNOWLEDGE^TO^BE SOUGHT FROM A 

Pa t>ah ttL karmaCimn 

^tocchet samit-fiM 
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v/ Having scrutinised the worlds won by works let a 
ahmana arrive at non-attachment. The (world) that is not 
made is not (won) by what is done. For the sake of this know¬ 
ledge, let him only approach, with sacrificial fuel in hand, a 
teacher who is learned in the scriptures and established in 


Karma is a means to what is transitory and not eternal, karma 
anityasyaiva sadhanam. £. 

irotriyam: a teacher who is learned in the scriptures, sruta vedantam. 
-tie should also be a man of realisation. 

bmhma-nistham: established in Brahman, brahma-sdksatkaravantam. 


13. tasmai sa vidvdn upasanndya samyak prasdnta-cittdya 
samanvitaya 

yendksaram puTusarh veda satyam provdca tarn tattvato 
brahma-vidydm. 

. * 3 - Unto him who has approached in due form, whose mind 
1= ranquil and who has attained peace, let the knowing (teacher) 
teach in its very truth that knowledge about Brahman by 
which one knows the Imperishable person, the true. 


Cp> the Buddha: The Brahmana whose self has been cleansed of 

whn To fro ™ conceit ' whose nature is not stained bv passions, 

c.hic^ self-controlled, who has studied the Vedanta and lived a 

Brahman’ 1S indeed the man who can ex POtmd the doctrine of 


yo brahmano bdhita-papa-dhammo nlhuhuhko nikkasdvd ya-tatto 
veaantagii vusila-brahmacariyo dhammena so brahmano brahma- 
vadam vadeyya 

TT ,.y ass ussa dd n'atthi kuhihci loke’ti. 

Udana I. 4. Pali Text Society edition (1885) p. 3. 


MUNDAKA 2 
Section 1 

the DOCTRINE OF BRA OMAN —ATMAN ' 

1. tad etat satyam: 

yat sari!pth tat ^ dVUkdd vis P hul ™&b sahasrasah prabhavante 
tatl ^^ ra<iv ^ dfld b, saumya, bhdvahprajdyante tatra caivdpi 
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The Principal Upanisads II. x. 4. 

1. This is the truth. As from a blazing fire, sparks of like 
form issue forth by the thousands, even so, 0 beloved, many 
kinds of beings issue forth from the immutable and they return 
thither too. 

See B.U. II. 1. 20. 



2. divyo hy amurtah parusah sa bdhydbhyantaro hy ajah 
aprdno hy amandh subhro aksardt paratah parali. 

2. Divine and formless is the person. He is without and 
within, unborn, without breath and without mind, pure and 
higher than the highest immutable., 

aksara, the immutable: the unmanifested, prakfti: the self is 
beyond this. 

3. etasmdj jdyate prano manah sarvendriydni ca, 
kham vdyur jyotir dpah prthivt vitvasya Marini. 

3. From him are born life, mind, all the sense-organs (also) 
ether, air, light, water and earth, the supporter of all. 

jdyate: are bom. It is not creation but emanation that is suggested. 
S points out that the world which issues out of 'him is not real. 
avidyd-viwya-vikdra-bhutah, namadheyah anrldtmakah. It is as real 
as the person from whom it issues. So even the author is said to be 
unreal, being the manifestation of the Supreme Brahman through 
maya. 

caitanyam nirupadhikam suddham avikalpam brahma tattvajhanad 
jivanam kaivalyam tad eva mdyd-pratibimbita-rupena kdranam 
bhavati. A. 

The whole creation is traced to the personal Lord Isvara who alon" 
with the principle of objectivity is a manifestation of the Absolute 
Brahman. 


4. agnir murdha, caksusi candra-siiryau, disah srotre vde vivrtds 
ca vedah; ' ° 

hye S a 

4. Fire is His head, His eyes are the sun and the moon the 

aifiTffis life anYffis^e 5 Ttb HiS f peech the repealed Vedas; 
an is His life, and His heart the world. Out of His feet the earth 

(is born); indeed He is the self of all beings. 

We have here a description of the vitvn , . , . „ „ 

receives enlargement. It is reported of Si Bene^dkS fr B '?j 

a transfiguration in which he saw the whole wnrU w M ne behcld 

wuna oetore him as in a 


miSTfty. 
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all collected together. Rudolf Otto: Mysticism: East and West 
p. 60. 

The sUtratman , world-soul, is pictured as the world form or virat. 
panca-maha-bhutancim antar-atma slhida-pafica-bhuta-sariro hi virad 

iti. A. 


<38i(fiT 


5- tasmad agnis samidho yasya siiryah somat parjanya 
osadhayah prthivyam, 

puman retas sihcati yosilayam bakvih prajdh purusat . 
samprasutdh. x ■ 

5. From him (proceeds) fire whose fuel is the sun; from the 
moon, the rain; herbs on the earth, (nounshed by them) the 
male fire pours seed in the female, thus are creatures produced 
from the person. 


6. tasmad rcah sdma yajumsi diksa yajnas ca sarve kratavo 
daksinas ca, 

samvatsaras ca yajamdnas ca lokdh somo yatra pavate yatra 
siiryah. 

6. From him are born the rc (verses) the sdman (chants), 
the yajus (formulas), the rites of initiation, all the sacrifices, 
ceremonies and sacrificial gifts, the year too, and the sacrifices 
and the worlds where the moon purifies and where the sun 
(shines). 


Here is a reference to the world of the fathers and the world of the 
gods. See C.U. V. 10. 

7. tasmac ca dcvd bahudhd samprasutdh sadhyd manusydh 
pasavo vaydmsi 

Prdndpdnati vrlhi-yavau tapas ca sraddhd satyarn brahnia- 
caryam vidhis ca. 

7. from him also the gods are born in manifold ways, the 
celestials, men, cattle, birds, the in-breath and the out-breath, 
rice and barley, austerity, faith, truth, chastity and the law. 

8. sapta-prandh prabhavanti tasvidt saptarcisas saniidhas 

sapta-homdh 

sapta ime loka yesu caranti prana guhdsayd nihitds sapta 
sapta. 

S. From him come forth the seven life-breaths, the seven 

ames, their fuel, the seven oblations, these seven worlds in 
w ich move the life-breaths, seven and seven which dwell in 
the secret place (of the heart). 

b explains the seven pranas as the seven organs of sense in the 
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Bad, i.e. two eyes, two ears, two nostrils and the mouth. These 
are compared to the seven different sacrificial oblations. The per¬ 
ceptions .produced by their activities are the flames of the sacrifice. 
The activities of the different senses are co-ordinated by the mind 
which is located in the heart. 


9. alas samudra girayas ca sarve asmat syandante sindhavas 
sarva-riipdh, 

alas ca sarvd osadhayo rasas ca yenaisa bhutais tisthate hy 
antar-atma. 

9. From him, all the seas and the mountains, from him flow 
rivers of every kind; from him are all herbs and their juice 
too; by which, together with the elements, the inner soul is 
upheld. 

While the inward way of contemplation takes us to the self, there 
is the other side of union with the world. The knower Denetrates 
the whole world and becomes the All. P 

10. purusa evedam visvam karma tapo brahma pardmrtam, 

etad yo veda nihitam guhdydm so’vidyd-granthim vikiratiha 
saumya. 

10. The person himself is all this, work, austerity and Brahma 
beyond death. He who knows that which is set in the secret 
place (of the heart), he, here on earth, O beloved, cuts asunder 
the knot of ignorance. 


He gets rid of ignorance. ‘The universe has no separate existence 
>art irom me person, nn. msnarii. w.nwin __ j 1 • ~ 


apart from 
asti. 


person/ na visvam noma jmrusad anyad kincid 


MUNDAKA 2 
Section 2 

the supreme brahman 

I ’ 11 )l sa^mrpUcil!i ' r ' 1 ^ !< * cara ™ 1 n dtna matiat padam atraitat 

eja par r am an yad dat ^ natha sad ™ad varenyam 

vijndndd yad varistham prajdndm 
1. Manifest, well-fixed, moving verilv i„ a , , 

(of the heart) such is the peat support h, it f Cr f * if.v® 

which moves, breathes and wink Know that as feng as 
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"being, as the supreme object to be desired, as the highest 
beyond the reach of man’s understanding. 


samnihitam: well-fixed, samyak-sthitam hrdi, $. sarva-praninam 
nrdaye sthitam . A. 


2. yad arcimad yad anubhyo’nu ca, yasmin lokd nihitd lokinas 
ca 

tad etad aksaram brahma sa pranas tad u van manah, 
tad ctat satyam, tad amrlam, tad veddhavyam, saamya, viddhi. 

2. What is luminous, what is subtler than the subtle, in 
which are centred all the worlds and those that dwell in them, 
that is the imperishable Brahman. That is life, that is speech 
and mind. That is true, that is immortal, O beloved, that is 
to be known, know (that). 


veddhavyam: that is to be known or penetrated, from the root vyadh, 
to penetrate. 


3. dhanur grhitvd aupanisadam mahdstram saram hy updsd- 
nisitam samdadlnta: 

dyamya tad-bhdvagalena cetasd laksyam tad evaksaram, 
saumya, viddhi. 

3. Taking as the bow the great weapon of the Upanisads, 
3 ne should place in it the arrow sharpened by meditation. 
Drawing it with a mind engaged in the contemplation of that 
[Brahman), O beloved, know that Imperishable Brahman as 
the target. 

samdadhita, v. sahidhlyata. samdhdnam kurydt. S. 

4. pranavo dhanuh, saro hy atmd, brahma tal laksyam ucyate, 
apramattena veddhavyam, saravat tanmayo bhavet. 

4 - The syllable aum is the bow: one’s self, indeed, is the 
arrow. Brahman is spoken of as the target of that. It is to be 

•r W !i hout makin S a mistake. Thus one becomes united with 
it as the arrow (becomes one with the target). 

other* With , 0ut making a mistake, or becoming indifferent to 

W,,i7 / S - and ■ deveIo P in S a one-pointed mind, visaydntara- 

vimukhena ekagra-cittena. R. ' 

tanmaya: united with it; becomes one with it, ekdtmatva. S. 

5- yasmin dyauh prthivi cdntariksam otam manah saha 

prdnais ca sarvaih, 

tarn evaikam jdnatha dtmanam, anyd vdco vimuhcatha 
amrtasyaisa setuh. 
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5. He in whom the sky, the earth and the interspace are 
woven as also the mind along with all the vital breaths, know 
him alone as the one self. Dismiss other utterances. This is the 
bridge to immortality. 


any,a. vacali: other utterances, relating to lower knowledge or not- 
self. apara-vidyd-riipah. 6. anatma-visaya-vdeah. R. 

In the beginning, the two worlds of heaven and earth were one. 
They came into separate being by the act of creation and what, 
separates them is the river or sea of time and space. From earth 
we have to find our way to heaven by crossing the river of time. 
See Epinomis 984 E. . 

6. ard iva ratha-nabhau samhata yatra nddyah sa eso'ntas car ate 
bahudhd jdyamanah, 

atim ity evarii dhydyathdtmdnam, svasti vah par ay a tamasah 
parastdt. 

6. Where the arteries of the body are brought together like 
the spokes in the centre of a wheel, within it (this self, moves 
about) becoming manifold. Meditate on aum as the self. May 
.you be successful in crossing over to the farther shore of 
darkness. 


par ay a. V. paraya. 

tamasah: darkness, the darkness of ignorance, avidyd-tamasah. S. 

7. yah sarvajhah sarva-vid yasyaisa mahimd bhuvi 
divye brahma-pure hy esa vyomny dtmd pratisthitah. 

7. He who is all-knowing, all-wise, whose is this greatness 
on the earth, in the divine city of Brahma, in the ether (of 
the heart) is that self-established. 


8. mono-may ah, prdna-sarira-neta pratisthito'nne hr day am 
sannidhaya 

tad vijhanena paripasyanti dhtrah dnanda-rupam amrtam 
yad vibhdti. 

8. He consists of mind and is the leader of life and body 
and is seated in food (i.e. the body) controlling the heart. The 
wise perceive clearly by the knowledge (of Brahman ) the 
blissful immortal which shines forth. 


anne: in food, anna-parindnie same. R. 

9 . bhidyate hrdaya-granthis chidyante sarva-samsaydh, 
kstyante casya karmdnt tasmin drste pardvare. ' 

, 9 \. c n0 . 0 e ieai! 1., cut, all doubts are dispelled and 
h,s deeds terminate, when He is seen-the higher and the lower. 
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Katha VI. 15. 

non reaHtv which comprehends? himself, he asserts the 

non-reality of all that is opposed to it. The evil in him through his 

not hisfceo CtS With thS Change in his nature a11 that is 

not ms ceases to bind him. 


f§L 


the self-luminous light of the world 


10. hiranmaye pare kose virajam brahma niskalam 

tac chubhram jyotisdm jyolih tad yad dtma-vido viduh. 
wffhA , n * 10 ^Sh es t golden sheath is Brahman without stain, 

£ P „S Sr “• the light of lights - is *• 


II. 


na tatra suryo bhati, na candra-tdrakarn, nema vidyuto 
ohanti, kuto\yam agnih, 

tam eva bhdntam anubhdti sarvam, tasya bhdsd sarvam 
idam vibhdti. ’ 

i- , . V le ^ un s hines not there, nor the moon and stars, these 
lightnings shine not, where then could this fire be? Every thine 

this world^ S ^ n * n ^ ^S^t. His shining illumines all 


XI. 


See Katha V. 15; S.U. VI. 14; B.G. IX. 15, 6. 

^s shmmg illumines all this world. The whole objective universe 
,:2 UmmCd > S im for U cannot i'hmiinc itself, msyaiva bhdsd 
sdmarlhyam d i mtma ' Jatam ^ mk(dayati ’ na tulasya svatal - 1 prakdsana- 

terms- the UdaHa I- I0 ’ the Buddha describes nirvana in similar' 

yattha dpo ca pathavl tejo vayo na gddhati 
na tattha sukkd jotanti , adicco nappakasati , 
na tattha candimd bhati } tamo tattha na vijjati. 

Pa h Text Society edition (1885), p. 9. 


12 . braJmiaivedam amrtam purastdd brahma, paiedd brahma 
Jjaksinatas cottarena 

n ?nv'° Y 'i^ ll)ay * 1 ca P ras ?t am brahmaivedam visvam idam 
vanstfiani. 

behind is 7 ^rahn vcr /^// s immortal. In front is Brahman , 
belo v ed abovT; °to *he teft. It spreads forth 
greatest b Brahman > indeed, is this universe. It is the 
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MUNDAKA3 
Section x 

RECOGNITION OF THE LORD AS COMPASSION 

i. dvd suparnd sayujd sakhdyd samanam vrkstim- parisasvajate 
tavor anyahpippalam svddv atty anasnann anyo’bhicdkastti. 

i. Two birds, companions (who are) always united, ding to 
the self-same tree. Of these two, the one eats the sweet fruit 
and the other looks on without eating. 

See R.V. I. 164. 20; S.U. IV. 6; Katha I. 3. 1. 
sayujd: always united, sarvadd yuktau. S. 

pippalam: the sweet fruit. It eats or experiences the pleasant or 
painful fruits of its past deeds, karma-nispannam sukha-duhkha- 
laksanam phalam. S. 

svddv atti: eats, bhaksayati upahhuhkte avivekatah. S. Cp. Agahha 
Suttanta where eating is said to be the cause of degradation to cruder 
forms of existence. 

anasnan: without eating. Isvara permits the processes of the world 
as the witness and thus impels their activities, pasyaty eva kevalam, 
darsana-matrena hi tasya prerayitrtvam rdjavat. S. 




2. samane vrkse puruso nimagno’ nisayd socati muhyamanah, 
just am yada pasyaty anyam Ham asya mahimanam iti, 
vrta-sokah. 

2. On the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and grieves on account of his help¬ 
lessness. When he sees the other, the Lord who is worshipped 
and his greatness, he becomes freed from sorrow. 


See S.U. IV. 7. 

3. yada pasyah pasyate rukma-varnam kartdram Uampurnsam 
brahma-yonim ' 

tadd vidvan pnnya-pdpe vidhuya nirahjanah paramath 
sdmyam npaiti. 

3. When a seer sees the creator of golden hue, the Lord, the 
Person, txhe source of Brahma, then being a knower, shaking 
off good and evil and free from stain, he attains supreme 
equality with the lord.. • 


See Maitri VI. 18; K.U. I. 4. 
brahma-yoni: the source of Brahma. 
Isvara for his home and birth-place. 


Brahma, the world-soul has 
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al life is said to consist in attaining an absolute likeness to 
and enjoying a life of personal immortality. 


4. prano hy esa yah sarva-bhntair vibhdti vijdnan vidvan 

bhavate ndtivadi 

dtma-knda atma-ratih kriyavan esa brahma-vidam varisthah. 

4 - Truly it is life that shines forth in all beings. Knowing 
him, the wise man does not talk of anything else. Sporting 
in the self, delighting in the self, performing works, such a 
one is the greatest of the knowers of Brahman . 

kriyavan: performing works. §, feeling the incompatibility of 
performing works after attaining knowledge of Brahman , suggests 
that it may mean only the previous performance of meditation 
and other acts conducive to a knowledge of Brahman. The verse, 
however, tells us that he who knows the atman is also a performer 
of works. The soul frees itself from all attachments, enters into 
the stillness of the self, becomes composed and yet breaks forth into 
temporal works without compulsion, without seeking for reward, 
without selfish purpose. Its life is a free outpouring of a liberated 
consciousness and it is incapable of resting even as the living God 
Himself does not rest. Deep unmoved repose at the centre and per¬ 
petual creativity are his features. 

In the Tripurd-rdhasya the prince who has become liberated 
even in the present life (jivan-mukta) performs his royal duties like 
a n actor on the sta ge,natavad ranga-mandale, without beingmotivated 
by any selfish passions. He is not infected by what he does on the 
stage. He remains himself untroubled by the thought Thus I did 
right 1 or Thus I did wrong.’ See B.U. IV. 4. 22. He will do his duty 
impartially, regardless of gain and loss. B.G. tells us that our concern 
is with action only, not with the result. ‘Battles are lost in the same 
spirit in which they are won.’ The duty of a soldier is to fight and 
not to hate. The well-known story of Ali points out how we should 
not act in passion. Ali, engaged in single combat, was on the point 
of victory, but when his opponent spat in his face, he withdrew 
because he would not fight in anger. 

5. satyena labhyas tapasd hy esa dtmd samyag-jndnena 

brahmacaryena nityam. 

antah-sarire jyotir-mayo hi subhro yam pasyanti yatayah 
ksinadosdh. 

5 - This self within the body, of the nature of light and pure, 
is attainable by truth, by austerity, by right knowledge, by 
the constant (practice) of chastity. Him, the ascetics with their 
imperfections done away, behold. 
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ipasd: § quotes a line to the effect that tapas refers to the focusing 
of the mind and the senses on one object, i.e. the eternal Self. 
manasascendnydndm ca aikdgryam paramam tapah. 


6. satyam eva jay ate ndnrtam, satyena panthd vitato deva-yanah 
yenakramanty rsayo hy dpta-kdmd yalra tat satyasya 
paramam nidhdnam. 

6. Truth alone conquers, not untruth. By truth is laid out 
the path leading to the gods by which the sages who have their 
desires fulfilled travel to where is that supreme abode of truth. 


satyam eva jayate: truth alone conquers. This is the motto inscribed . 
on the seal of the Indian nation. 

jayate v. jayati. 

7. brkac ca tad .divyam acintya-rupam suksmdc ca tat suks- 
ma-taram vibhati. 

durat sudure tad ihantike ca pasyatsv ihaiva nihitam 
guhaydtn. 

7. Vast, divine, of 'unthinkable form, subtler than the subtle. 

It shines forth, farther than the far, yet here near at hand, 
set down in the secret place (of the heart) (as such) even here 
it is seen by the intelligent. 

8. na caksusd grhyate ndpi vded ndnyair devaih tapasa 

karmand vd 

jhana-prasadena viSuddha-salivas tatas . tu tarn pasyate 
niskalam dhyayamdnah. 

8. He is not grasped by the eye nor even by speech nor by 
other sense-organs, nor by austerity nor by work, but when 
one’s (intellectual) nature is purified by the light of knowledge 
then alone he, by meditation, sees Him who is without parts 

9. eso'nur dtma cetasa veditavyo yasmin pranah pancadhd ' 

samvivesa, 

prdnais cittam sarvam otam prajanam, yasmin visuddhe 
vibkavaty esa dtma. 

9. lhe subtle self is to be known by thought in which the 

senses in five different forms have centred. The whole of men’s 
thought is pervaded by the senses. When it (thought) is purified, 
the self shines forth. ' • 

10. yam yam lokani manasd samvibhdtivisuddha-sattvapkdmay- 

ale yams ca kdmdn 

tarn tarn lokam jayate tarns ca kdmams tasmad dtmajham 
hy arcayed bhuti-kdmah. 
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^^>Whatever world a man of purified nature thinks of in 
hisumnd and whatever desires he desires, all these worlds and 
all these desires he attains. Therefore, let him who desires 
prosperity worship the knower of the self. 

See B.U. I. 4. 15. 

The knower of the self has all his desires fulfilled and can obtain 
any world he may seek. 

MUNDAKA 3 
Section 2 

DESIRE THE CAUSE OF RE-BIRTH 

1. sa vedaitat par amain brahma dhama yatra visvahi nihitam 

bhati subhram 

upasate purusam ye hy akamds te sukram etadativartanti 
dhtrdh. 

1. He knows that supreme abode of Brahman, wherein 
founded, the world shines brightly. The wise men, who, free 
from desires, worship the Person, pass beyond the seed (of 
rebirth). 

sukram: the seed, the material cause of embodied existence, nrbljam 
sarlropaddna-kdranam. S. 

2. Jtdmdn yah kamayate manyamdnah sa kdmabhir jdyate 

tatra tatra 

parydpta-kdmasya krtdtmanas tu ihaiva same praviliyanti 
kdindh. 

2. He who entertains desires, thinking of them, is born 
(again) here and there on account of his desires. But of him 
who has his desire fully satisfied, who is a perfected soul, all 
his desires vanish even here (on. earth). 

3. ndyam dtma pravacanena labhyo na medhayd, na bahund 

srutena: 

yam evaisa vrnute tena labhyas tasyaisa dtrnd vivrnute 
tanum svam. 

3. This self cannot be attained by instruction-nor by intel¬ 
lectual power nor even through much hearing. He is to be 
attained by the one whom (the self) chooses. To such a one 
the self reveals his own nature. 

See Katlia I. 2. 23. 
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dtmd bala-hinena labhyo na ca pramadat tapaso vapy - 


alihgdt' . „ 

etair upayair yatate yas tu vidvams tasyaisa dtmd visate 
brahnia-dhdma .. • 

4. This self cannot tie attained by one without strength nor 
through heedlessness nor through austerity without an aim. 
But he who strives by these means, if he is a knower, this self 
of his enters the abode of Brahman . 


bala-lnnena: by one without strength, which is said to be derived 
from concentration on the self. dtma-nisthd-janita-virya-Jrinena. S. 
Strength or energy is at the root of all great achievements. 
alihgdt: without an aim. S equates lihga with samnydsa. lihgath 
samnyasah, etair upayaih balapramdda-samnydsajhdnaih. 
lihga: outward badges of an ascetic, his robes, shaven head, etc. 

Outward signs are not enough for salvation. We require inward 
realisation, alihga: samnydsa. Cp. M.B. XII. 11898-9. 

kdsdya -ah dranam maundyam trivistabdham kamandaluh 
lihgdny utpathabhutani na moksayeti me matih . 
yadi saty api tinge smin jhatiam evatra karanam. 
nirmoksayeha duhkhasya lihga-mdtram nirarthakam. 

Cp. What harm has your hair done? Perform the tonsure on your 
sins.„What earthly good is a monk's robe to a mind besmirched? 
kesdh kim aparddkyanti ktesanam mundanam knru 
sakctsdyasya cittasya kdsayaih kim prayojanani. 



THE NATURE OF LIBERATION ' 

5. samprdpyainam rsayo jhana-trptdh krtdtmdno vita-rdgdh 
prasdntah 

te sarvagam sarvatah prdpya dhird yuktdtmdnas sarvam 
evdvisanti. 

5. Having attained Him, the seers (who are) satisfied with 
their knowledge (who are) perfected souls, free from passion, 
tranquil, having attained the omnipresent (self) on all sides, 
those wise, with concentrated minds, enter into the All itself. 

They have found the self in all and therefore enter into everything. 

6. na ~ SU n ^citdrlhclh samnyasa-yogad yatayah sud- 

te brahma 

6. The ascet 
the Vedanta 


0 'esu pardntakdle pardmrtdh parim ucyanti sarve. 
ics w o ha\e ascertained well the meaning of 
'nowedge, who have purified their natures 
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r renunc iation, they (dwelling) in the worlds 

m-dJrahma, at the end of time; being one with the immortal 
are all liberated. 


<SL 


vedanta-vijnana: the knowledge of the Vedanta. Cp. Taittinya 
Arany aka X. 12. 3; S.U. VI. 22. 

pcirdntakale: at theendof time, samsdrdvasdne deha-pafitydga-kdlak. S. 
pardnirtah: being one with the highest immortal, par am amrtam 
cimarana-dharmakam brahmatma-bhutam esam te paramrtdh. §. 

Companionship with the highest God Brahma is the end and the 
soul will be liberated at the time of the great end along with Brahma, 
y^n the Y can assume any form at their will {sveccha-pari- 

In his commentary on this verse, S quotes:— 
sakunindm wdkdsc jale varicarasya ca 
padam yathd na drsyeta tathd jndnavatdm gatih. 

7. gatdh kalcih pancadasa pratisthd devds ca sarvc prati-devatdsu 
karmdni vijndnamayas ca dtmd pare'vyaye sarva eki-bha - 
vanti. 

^ one are fift een parts to their (respective) supports 
(the elements) and all the gods (the sense organs) into their 
corresponding deities. One's deeds and the self, consisting of 
undei standing, all become one in the Supreme Immutable Being. 

eki-bhavanti: become one. Their separateness is dissolved, avisesatam 
gacchanti. S. See Prasna VI. 4. 


8. yathd nadyas syandamands samudre astam gacchanti 
nama-rupe vihaya , 

tathd vidvdn ndma-rupdd vimuktah par at-par am purusam 
upaiti divyam . 

8 . Just as the flowing rivers disappear in the ocean casting 
on name and shape, even so the knower, freed from name and 

s hape attains to the divine person, higher than the high 
See Prasna VI. 5. b ’ 


parat-param. higher than the high, the unmanifested. The souls 
attain universality of spirit, a-visesdtma-bhdvam. §. Eckhart says 
And here one cannot speak about the soul any more, for she has 
v ost her name yonder in the oneness of divine essence. There she is 
no more called soul; she is called immeasurable being.’ R argues 
That they attain to equality of nature and not identity of bein<* 
Parama-samya-matram, sadrysam evoktam na hi tad-bhdvah. 

9. sa yo ha vai tat paramam brahma veda brahmaiva bhavati 
ndsydbrahma-vit kule bhavati, 
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tarati iokarii tarati pdpmanam guhd-granthibhyo vimukto’- 
mrto bhavati. 

9. He, verily, who knows the Supreme Brahman becomes 
Brahman himself. In his family, no one who does not know 
Brahman, will be bom. He crosses over sorrow. He crosses 
over sins. Liberated from the knots of the secret place (of the 
heart), he becomes immortal. 


10. tad ctat rcdbhynktam: 

kriydvantas srotriya brahmanisthas svayamjnhvata ekarsim 
baddhayantah 

tesdm evaitdm brahma-vidyam vadeta iirovraiam vidhivad 
yais tu cirnam. 

10. This very (doctrine) is declared in the verse. Those who 
perform the rites, who are learned in scriptures, who are well- 
established in Brahman, who offer of themselves oblations 
to the sole seer (a form of fire) with faith, to them alone one 
may declare this knowledge of Brahman (to them alone), by 
whom the rite (of carrying fire) on the head has been performed, 
according to rule. 


11. tad etat satyam rsir ahgirdh purovaca, naitad a-cirna-vrato’- 
dhile. • • • 

natnah parama-rsibhyo nainah parama-rsibhyah. 

11. This is the truth. The seer Angiras declared it before. 
Let none who has not performed the rite read this. Salutation 
to the great seers. Salutation to the great seers. 
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MANDVKYA UP AN IS AD 



The Mdndukya Upanisad belongs to the Atharva Veda and 
contains twelve verses. It is an exposition of the principle of 
aum as consisting of three elements, a, u, m, which refer to the 
, three states of waking, dream and dreamless sleep. The Supreme 
Self is manifested in .the universe in its gross, subtle and causal 
aspects. Answering to the four states of consciousness, wake¬ 
fulness, dream, dreamless sleep, transcendental consciousness 1 
there are aspects of the Godhead, the last alone being all- 
inclusive and ultimately real. The Absolute of mystic con¬ 
sciousness is the reality of the God of religion. The Upanisad 
by itself, it is said, is enough to lead one to liberation. 2 

Gaudapada, Samkara’s teacher’s teacher wrote his famous 
Kdrika on the Upanisad, which is the first systematic exposition 
of Advaita Vedanta which has come down to us. £amkara has 
commented on both the Upanisad and the Kdrika. 


1 See Nrsiriiha-purva-tapaniya U. IV. i. 

2 mdndukyam eham evcilam mumuksiinani vimuktaye. Muktika U. 
I. 27. 
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1. aum ity etad aksaram idarii sarvam, tasyopavydkhydnam, 
bhutam bhavad bhavisyad iti sarvam aumkdra eva, yac cdnyat 
trikdldtitam tad apy aumkdra eva. 

1. Awn, this syllable is all this. An explanation of that (is 
the following). All that is the past, the present and the future, 
all this is only the syllable aunt. And whatever else there is 
beyond the threefold time, that too is only the syllable aum. 


the syllable aum, which is the symbol of Brahman, stands for 
the manifested world, the past, the present and the future, as well 
as the unmanifested Absolute. 


2. sarvam hy etad brahma, ay am atma brahma, so’yam alma 
catus-pat. 

2. All this is, verily, Brahman. This self is Brahman. This 
same self has four quarters. 

four quarters: which are visva, the waking state, taijasa, the dream 
state, prajha, the state of dreamless sleep and turlya which is the 
s.ate of spiritual consciousness. ‘The knowledge of the fourth is 
attained by merging the (previous) three such as visva, etc., in the 
order of the previous one in the succeeding one.’ trayanam visvd- 
dinam purva-purva-pravilapanena turiyasya pratipattih. 

3. jdganta sthano bahis-prajhah saptahga ekonavimsati-mukhah 
slhula-bhug vaisvdnarah prathamah pddah. 

3. Ihe first quarter is Vaisvanara, whose sphere (of activity) 
is the waking state, who cognises external objects, who has 
seven limbs and nineteen mouths and who enjoys (experiences) 
gross (material) objects. 


who has seven limbs: refers to the list mentioned in C.U. V. 18. 2. 
nineteen mouths are the five organs of sense (hearing, touch, sight, 
taste and smell), the five organs of action (speech, handling, loco¬ 
motion, generation and excretion), the five vital breaths, the mind 
'thought (cf« d ) the intellect ( buddln )’ the self-sense (aham-kdra) and 

i-f--■' 'te is called Vaisvanara because he leads all creatures 
or i 1S UmV T e in diverse ways to the enjoyment of various objects, 
ecause tie comprises all beings. 5. visvesdm nardndm anekadhd 
nayanad vaisvanarah; yad vd visvas cdsau naras ceti visvdnaralr 
visvanara eva vaisvdnarah. 

1 he waking state is the normal condition of the natural man who 
Without reflection accepts the universe as he finds it. The same 
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^physical universe bound by uniform laws presents itself to all such 
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men. 

4. svapna-sthdno'ntah-pmjhah saptdnga ekonavimsati-mukhah 
pravivikta-bhuk 'taijaso dvitiyah pddah. 

4. The second quarter is taijasa, whose sphere (of activity) 
is the dream state, who cognises internal objects', who has 
seven limbs and nineteen mouths, and who enjoys (experiences) 
the subtle objects. 


The taijasa is conscious of the internal, i.e. mental states. While 
the visva, which is the subject of the waking state, cognises material 
objects in the waking experience, the taijasa experiences mental 
states dependent on the predispositions left by the waking experi¬ 
ences. In this state the soul fashions its own world in the imagining 
of the dreams. ‘The spirit serves as light for itself.’ B.U. IV. 3- 9 - 
Here also the basis of duality operates, the one that knows and the 
object that is known. Though from the standpoint of the dream, the 
dream objects are experienced as external, they are said to be subtle 
because they are different from the objects of the waking state which 
are external. 

The Upanisad makes a clear distinction between waking and 
dream experiences. 

5. yatra supto na kam cana kdmarh kamayate na kam cana 
svapnam pasyati tat susuptam, susupta-sthana ekt-bhiitah prajha- 
na-ghana evananda-mayo hy ananda-bhuk ceto-mukhah prdjhas 
trtiyah pddah. 

5. Where one, being fast asleep, does not desire any desire 
whatsoever and does not see any dream whatsoever, that is 
deep sleep. The third quarter is prajila, whose sphere (of 
activity) is the state of deep sleep, who has become one, who 
is verily, a mass of cognition, who is full of bliss and who 
enjoys (experiences) bliss, whose face is thought. 


While the first condition is the waking life of outward-moving 
consciousness, and the second is the dream life of inward-moving 
consciousness, the third is the state of deep sleep where - the con¬ 
sciousness enjoys peace and has no perception of either external 01 
internal objects. Cp. the Psalmist who says: ‘God gives truth to 
his beloved in sleep’ (CXXVII. 2). The transitory character of sleep 
shows that it is not the ultimate state. The name given to this state is 
prajna. It is a state of knowledge, though the external and internal 
states are held in abeyance. It is the conceptual self, while the two 
previous senses are the imaginative and the perceptual ones. 
eki-bhutah". ihe manifold object series, external and internal, lapses 
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>^f S ™£ bt ’ owing to the indiscrimination produced bv 
in thf ; J pe J C ? pts become a mass of darkness, as it were so also 
become Vmass fc f GP SleGP ’ |° b i ects ) of consciousness’, verily 
thouSiUsTeft m ; C °" SC10usnes f ) ’ S In deep sleep no desire, no 
and bliss Remain ]mpreSS10ns have become ^ne; only knowledge 

finii he o+ a ^ Par f nt absence of duality has led to the view that it is the 
^nal state of union with Brahman. See B.U. IV. 3: C.U. VIII 

ntWcf^’’ r 6CaUSe ft is the doorway to the cognition of the two 
, be ^ stat ?f ?I consciousness known as dream and waking 
prajnah: It_is_call ed prdjha c onsciousness or knower as it is not 
^are of anY^HSty'a's in the two othefstStes. * * 

ananda-mayah: full of bliss. 

“ iS bfe b “‘ * he “ ioyer<>fbU s, 

Thougrlwh^ 11 * 4 ^ out^fdhejnat^^ e, waking world. 

and oppression ’ T *S e the dream Ima § es of delight 

less sleep the self iJlV " e Produce them out of ourselves. In dream- 

'®BSS!w2^SajVn, 


savvawn T™u Var -P’ e?a sarva P~ la b’ Wntaryami, esa yoni, 
satvasya prabhavapyayau hi bhutdndm. ' “ 

inner controller-^bk^ S’ tWs i$ the knowcr of all, this is th. 
and the end of beings. 1 " 6 S ° UrCe ° f ^ thlS is the be § blliin l 

St - — » b ° * ^ «- th. 

vic-.v. U [ g ~TT tliat * tb at which is designated as firdj ha (when it i 
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image of the invisible God the firsth ^ 7 ieW ° f ^ Son ** ^ 
all things were created, in heaven and* 0 ™ ° f ^ Creatl0n: for in hii 

• • • all things were created through 1 ° n eat t b j ^slble and invisibi 
all. things and in him all things hoM f ^ r , hlm - He is befoi 

son is the Demiurge the hefvim, tog ®* her - CoI ossians I. 15. Ti: 

fee, tnejieavenly architect, not the God but tl: 
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age of the God. Fo: Philo ‘the Sun is itself unaffected and un¬ 
diminished by its radian ceT~v et all the earth is depencTent on it; so 
God, although in His being He is completely self-contained and' 
self-sufficient, shoots forth a great stream of radiation, immaterial, 
yet on that account all the more real. This st ream is God in extension, 
God in relation, the Son of God, not God.’ By Light, Light, p. 243, 
Goudenough’s E.T. 


7. nantah-prajham, na bahts prajnam, nobhayatah-prajham, 
na prajhana-ghanam, na prajnam, naprajham, adrstam, avya- 
vahdryam, agrahyam, alaksanam, acintyam, avyapadesyam, 
ekatma-pratyaya-saram, prapahcopasamam, sdntam, sivam, ad- 
vaitam, caturtham many ante, sa atmd; sa vijheyah. 

7. ( Lunya is) not that which cognises the internal (objects), 
not that which cognises the external (objects), not what cog¬ 
nises both of them, not a mass of cognition, not cognitive, not 
non-cognitive. (It is) u nseen, incapable of being spoken of, 
ungraspable, without any distinctive marks, unthinkable, 
unnaraeable, the essence of the knowledge of the one self, that 
into which the world is resolved, the peaceful, the benign, the 
non-dual, such, they think, is the fourth quarter. He is the 
self; He is to be known. 


Here we get to a reality which is beyond the distinction of subject 
and object and yet it is above and not below this distinction. It 
is super-theism and not atheism or anti-theism. We cannot use here 
terms like all-knowing, all-powerful. Brahman cannot be treated as 
having objects of knowledge or powers. It is pure being. In many 
passages, the Upanisads make out that Brahman is pure being 
beyond all word and thought. He becomes Isvara or personal God 
with the quality of prajha or pure wisdom. He is all-knowing, the 
lord of the principle of miila-prakrti or the unmanifested, the inner 
guide of all souls. From him proceeds Hiranya-garbha who, as 
Demiurge, fashions the world. From the last develops Virdt or the 
totality of all existents. The last two are sometimes mixed up. 

Gaudapada says that this Brahman is ‘birthless, free from sleep 
and dream, without name and form, ever effulgent, all thought; 
no form is nece. sary for it.’ 

ajam, anidram, asvapnam, anamakam, arupakam 
sak?d vibhatam sarvajnam nopacarah katham cana. III. 3 ^- 
Though objective consciousness is absent in both the prdjna and 
turlya consciousness, the seed of it is present in the state of deep 
sleep while it is absent in the transcendent consciousness. Empirical 
consciousness is present though in an unmanifested condition in 
the state of deep sleep while the transcendent state is the non- 
empirica ej-ond the three states and free from their interruptions 
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iW em ^ nS ' ^ -* s P resent . ev en when we are immersed in the 
hf S f l hC W ? mg W0dd or lost in the unconsciousness of sleep, 
the cemrfof S°? d consists in entering into this, the self, making it 
the centre of one s life, instead of dwelling on the surface. 

wakhS SOtL t f°] U1 - tes and the self returns to the dream and the 
The l nl V^T there 1S a Permanent union with Brahman .' 
amSK r ! y 15 f Snised in tuny a, if such an expression 
a pi e * USGC ^ * or transcendent state. 

/ S P ort , ra y s a gradual ascent from the world-soul to the 
Sr’ and finally from spirit to the One. The goal of spiritual 
scent is a mystical ecstatic union with the Absolute. He writes- 

inf f n S SUppose the same rest in the body that surrounds the soul 
., at lt f S m ovement is stilled, and that the entire surroundings are 

X™ V^r hC e f rth d the sea ’ the heaven itself above the other 
lements. In words that are echoes of Plotinus, Augustine in his 

°T^° ns , de s cn bes the ascent from the changeable apprehensions 
?“![.°, b)eds ?l sense through the intelligible world of conceptual 
l )n 1 1 to the Absolute Truth. ‘If the tumult of the flesh were hushed, 
n .,i 6 , , le lma ges of earth, and the waters and air, hushed also the 
the Hal ,b eaven man turns his spiritual vision godward to receive 
‘the ufud the ” 16 attains the absolute object of mystical union 
hug glance nC ian ^ ea ^ e ab ° Ve tPe mind ’ with the flash of one tremb- 

8 ; so'yam ~ dtmddhyaksaram aumkdro’dhimdtram pddd mdtrd 
^ as ca pddd akdra ukdra makdra iti. 

in r Thi f is the Self ’ which is of the natur e of the syllable awn, 
elem §a l rd t0 l4 f element s- The quarters are the elements, the 

and, T' the ( l uarters > namely the letter, a, the letter u 
ana the letter m. 

Godhead^ ^ ^ iS the deepest essence of the soul, the image of 

The'^Sunroplp 3 r d -.d h ^ wor . ld ' S( j’ ul are both producers and produced, 
dktin? ; God 1S onl y the producer, Brahman is above the 

stmction of producer and produced. Cp. Gaudapada- 

karya-karaiia-baddhau tdv-isyete visva-taijasau 
prajnah karana-baddhas tu dvau tan turyi na sidhyatah. 

c°s„“ d Offsite and eff T- b “* As ** 

exist in turiya. Primal beint nnt m ^ and effec t) do not 
relation. The unmeasured and ! f? i ts ? f as a subject-object 
and the defined, a universe of fi, nd< r d n_ e d becomes the measured 
and the element ‘m’ both rindiVifXil dls< ? 0U1 ? e - Pr djha or wisdom 

is that of logical min A 1 + te that the function of measuring 
logical mind. All distinctions are within the Supreme 
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Brahman. God is the logical being, the defined reality. It is not we 
that define Brahman but Brahman defines itself. The supreme 
logical idea is God who is the true, the good and the beautiful. 
Defined reality is not divided reality. The real in itself is Brahman ; 
the real as logically defined is Isvara who_ rests in Brahman who 
does not cease to be Brahman in becoming Isvara. 


9. jdgarita-sthano vaisvdnaro'kdrah prathamd mdtrd’pter adi - 
mativdd vapnoti ha vai sarvdn kdmdn adis ca bhavati ya evam 
veda . 


9. Vaisvanara, whose sphere (of activity) is the waking state, 
' is the letter d, the first element, either from the root ap to 
obtain or from being the first. He who knows this, obtains, 
verily, all desires, also, he becomes first. 


Vaisvanara is he who has the universe for his body. 

10. svapna-sthanas taijasa ukdro dvitiyd matrotkarsdt ubha- 
yatvadvotkarsati ha vai jndna-samtatim samdnas ca bhavati, 
nasydbrahma-vit-knle bhavati ya evam veda. 

10. Taijasa, whose sphere (of activity) is the dream state, 
is the letter it , the second element, from exaltation or inter¬ 
mediateness. He who knows this exalts, verily, the continuity 
of knowledge and he becomes equal; in his family is bom no 
one who does not know Brahman. 

11. susupta-sthdnah prajho makdras trtlyd matrd miter apiter 
vd minoti ha vd idam sarvam apitii ca bhavati ya evam veda. 

11. Prajna, whose sphere (of activity) is the state of deep 
sleep is the letter m, the third element, either from the root mi, 
to measure or because of merging. He who knows this measures 
(knows) all this and merges also (all this in himself). 


In deep sleep, all waking and dream experiences disappear. 
Isvara is the cause of the universe as well as' that of its dissolution. 
As the name prajna implies, the condition is one of intellection. In 
it we have a thinker and a thought. If this difference did not exist, 
it would be a silent oneness. 

This verse affirms what Parmenides, Plato and Hegel assumed that 
the opposition of being and not-being is the original duality from 
the ontological standpoint. Being is a priori ‘ to non-being. The 
negation presupposes what it negates. Though being is a priori to 
non-being, being itself cannot be conceived without an opposite. 
Being could never be being without being opposed to not-being. 
But there is something which is a priori to the opposition of being 
and non-being and that is the unity which transcends both. Thought 
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grasp aild -determine this spirit beyond the opposition, 
i is no concept or substance that could be thought of as being 
the unity without any opposition whatsoever. We cannot even call 
it unity forut suggests the opposite category of diversity. But we are 
in the sphere of oppositions, dualities and yet the positive side of 
the opposition brings out the content of the spirit. We have to seek 
the ultimate truth, goodness and beauty in its direction. 

Plotinus says, ‘Before the two there is the one and the unit must 
precede the Dyad: coming later than the one, the Dyad has the 
One as the standard of its differentiation, that without which it 
could not be the separate differentiated thing it is.' Enneads V. i. 5. 

'As long as we have duality, we must go still higher until we reach 
what transcends the Dyad.’ Ibid. III. 8. 8. 

12. amatras caturtho’vyavahdryahprapaucopasamah sivo’dvaita 
evani aumkdra dtmaiva, samvisaty dlmana tmdnam ya evarii veda. 

12 . t The fourth is that which has no elements, which cannot 
be spoken of, into which the world is resolved, benign, non-dual. 
Thus the syllable aum is the very self. He who knows it thus 
enters the self with his self. 

In tuny a , the mind is not simply withdrawn from the objects 
but becomes one with Brahman who is free from fear, who is all¬ 
round illumination, according to Gaudapada. 
liyate hi susupte tan nigfhltam na liyate 
tad cva nirbhayam brahma jnandlokam samantatah. III. 35. 

In both deep sleep and transcendental consciousness there is no 
consciousness of objects but this objective consciousness is present 
in an unmanifested 'seed 1 form in deep sleep while it is completely 
transcended in the turiya consciousness. Gaudapada says: The 
non-cognition of duality is common to both prdjha and turiya but 
prajna is associated with the seed (consciousness) in sleep while this 
does not exist in turiya. 

dvaitasyagrahanam tidyam ubhayoh prdjha-iuryayoh 
, bvja-mdra-yutah prdjnah sa ca turye na vidyate. 

§ opens his commentary on the B.G., with the verse that 
'Narayana is beyond the unmanifested principle and from this 
un manifested arises the mundane egg or Hiranya-garbha / ndrdyanah 
paro vyaktad andam avyakta-sambhavam. There is first the pure 

fnnfrnn^,i b K y0 + n K d and ob J ect and then Narayana or God 

Lao tVp wl he ob 3 ect i but superior to it and then the world-soul, 
be dofmpri , s . u P on the as the ultimate Reality which can 
material ’ ^ m ne S a tive terms as 'colourless/ 'soundless/ 'non- 

. ' ,. ls < r°J 1 . ce Pti°n of creation was that out of Tao, the eternal 

r P nnci pl$ came the one. the great monad or the material 
ausc 0 the universe. The one produced the two primary essences. 
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te Yang and the Yin, positive and negative, male and female, 
light and shade, which gave birth to the three powers of nature, 
heaven, earth and man, which in their combination produced all 
creatures. 

Lao Tze’s follower Chuang-tze regarded T’ien or God as the first 
great cause. 

Plotinus says: 'Standing transcendent above all things that follow 
It, existing in Itself, not mixing or to be mixed with any emanation 
from Itself, veritably the one, not merely possessing Oneness as an 

attribute of Its essence —for that would be a false oneness_a 

Principle overpassing all reasoning, all knowing—a principle 
standing over all Essence and Existence . . . only when it is simplex 
and First, apart from all, can it be perfectly self-sufficing.’ Enneads 
V. 4. x. ’ 

This soundless, partless, supreme Reality is the very self. In 
the state of deep sleep, it becomes the subject confronting the 
object which is yet unmanifested. We infer the presence of the object, 
as its developments take place on getting out of sleep. In the dream 
state, the object is manifested in the form of mental states; in the 
yaking state, the object is manifested in material states. The subject- 
object duality is present in different forms in the states of waking, 
dream and dreamless sleep. It is transcended altogether in the state 
of Girtya, wlnle we have a pure consciousness of Self or Absolute. 

No*object can be set in opposition to the Spirit and so the question 
of validity or otherwise does not arise. It is self-validating, self- 
a> then floating experience. The question of validity arises when the 
object appears as alien and impenetrable but in spiritual experience 
there is no alien object. There is knowledge of identity, by possession, 
by the absorption of the object at the deepest levels In the ex¬ 
perience of turlya, there is neither subject nor object ' neither the 
perception nor the idea of God. It does not reflect or’explain any 
other reality than itself. It is reality, spirit in its inner life Those 
who know the truth become the truth. It is not a state in which 
objects are extrinsically opposed to one another. It is the immersion 
of the self in reality, its participation in primary being. It is 
illumined life. It is pure consciousness without any trace of duality 
it is unfailing light, turlyah sarv'a-difk sada: Kdrikd I. 12. When the 
real is known there is no world of duality, jhdte dvaitam na vidyaic 
Kdnkd I. 18. • 

Cp. Astdvakra Gita: 

jnala jnanarii tathd jneyani trllyam nasti vastavam. 

ajnavad bhati yatredam so’ham dsmi nirahjanah. 

the macrocosnWrorn 7f Ta ^ idea from the microcosm to 
the macrocosm, from the individual to the world since there is a 

co-relation between intelligibility and being, we have answering 

to the watag state, V„df, to the dream stfte, to 
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^^^dreamless sleep state, Isvara. All these three are on the plane 
of duality, Isvara has facing him mfila-prakrti , though in an unmani¬ 
fested ( avydkrta ) condition, as the self has the object in an unmani¬ 
fested condition in the state of dreamless sleep. 

Plotinus who adopts a similar view puts the case thus: 'If, then, 
the Divine thought-forms (The Ideas) are many, there must of 
necessity be something common to all and something peculiar to 
each to differentiate them: this particularity or specific difference 
is the individual shape; but if there is shape there must be something 
that has taken the shape . . . that is to say there is a foundation, 
substratum, a matter. Further, if there is an Intellectual kosmos of 
which our kosmos is an image, and if ours is compound and includes 
matter, there must be a matter in the Intellectual kosmos as well/ 
Enneads II. 4. 4. 

The interaction of the universal subject and object develops the 
rest of the universe. Iliranya-garbha is the sutratman and plays 
with ideas, mental states as taijasa does in the dream world. In 
V e da, it is said that Hiranya-garbha arose in the beginning, the 
lora °f all created beings. X. 121. 1. hiranya-garbhas sam-avartata 
agre bhutasya jatah patir eka asit. This whole world is in him in an 
embryo form, hiranye brahmanda-rupe garbha-rupendvasthitah praja- 
patif hi'/aiiya garbhah. Vidyaranya. When these are projected into 
space and time, we have Virdt. This answers to the waking state, 
W Th 1S * aisvcinara s sphere of activity. 

\ Taking and the dream states answer to the exteriorised existence 
an mtenorised life of the world-spirit. When the world-spirit 
ex ^rnaiises its attention, we have the manifestation of the cosmos. 
W1 ^ en V; * urns its attention inward, the cosmos retreats into latency. 

ien the world-spirit withdraws altogether into undisturbed still¬ 
ness, the object, though present, becomes a mere abstraction. When 
even that ceases, Isvara is Brahman. 

Aum thus represents both the unmanifested Absolute and the 
personal Isvara . Gaudapada writes: The sacred syllable aum is 
veiny the lower Brahman and it is also said to be the higher Brahman . 
Aum is without beginning, unique, without anything external to 
it, unrelated to any effect and imperishable/ 

pranavo hy aparam brahma , pranavas ca par ah smrtah 
apurvo'nantaro bdkyo naparah pranavo'vy ay ah. 126b 
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-devoid of elements and of infinite elements, in which aU duality is 
resolved, the benign, he is the (real) sage and none other. 
amdtro’nanta-matras ca dvaitasyopasamahswan 
aumkdro vidito y'ena sa munir netaro janah. (29). , 

In this Upanisad we find the fundamental approach to the attain¬ 
ment of reality'by the road of introversion and ascent from the 
sensible and changing, through the mmd which ^ams, ^ ro "| 
the soul which thinks, to the divine within but above the soul The 
truth of our intellectual knowledge presupposes a light, the L § 
of the Real above logical truth, the Light which is not itself but that 
by which it has been created and by whose illumination it shines. 

In the Apocryphal Wisdom of Solomon, the immanent reason is 

described thus: , n a 

Tor she is a breath of the power of God, 

And a clear effluence of the glory of the Almighty. VII. 
Wisdom becomes ^personality (XVIIL 14-16]I akin to the word in 
the Prologue of the Fourth Gospel, 'though Wisdom is a potency 
outside 00(1 it is yet wholly in God. Philo makes a sharp extinction 
between God in Himself and God revealed between God who is pure 
being, unknowable, outside the material universe and God who s 
immanent in man and the universe, who is all-pene rating, all¬ 
filling The gap between the Infinite God and the finite man was 
bridged in the Old Testament by God s angels who were regarded 
as emanations of the divine, offshoots 0 deity parts of his very 
being. Philo held that the universe was filled with divine potencies. 
While in one sense these are attributes and self-revelations of God, 
in another sense they are personal beings incorporeal .souls who 
mediate between God and men, who report the injunctions of the 
father to his children and the necessities of the children to the 
father.’ Dc Somniis I. 22. The unity of all these potencies is con¬ 
stituted by the Logos. Heaven and earth subsisted in the Logos 
before their material creation. The potencies which are the creators 
of matter emanate from the Logos. God who is the ultimate creator 
never works directly but through the Logos who again wows through 
the potencies called logoi. Prdjna, wisdom, Logos, Intellectual 
Principle, have a family likeness. 

Plotinus has the transcendent triad of the Abso u e One, the 
Intellectual Principle or God and the World-soul, ihe one is not 
a Being but the source of Being which is its first offspring, he One 
is perfect, that is it has nothing, seeks nothing, needs nothing, but, 
as we may say, it overflows and this overflowing is creative, t ie 
.engendered entity looks towards the One and becomes the Intel¬ 
lectual Principle; resting within itself, this offspring of the One is 
Being.’ Enneads V. 2. 1. This Intellectual Principle Nous is the 
image of the One. It is engendered because the One in its self-quest 
has vision. This seeing is Nous. The third is the soul, the author of 
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fang things. It made the sun the moon the stars and the whole 
visible world. It is the offspring of the Divine intellect. It is, in 
Plotinus, of a twofold nature. There is an inner soul intent on Nous 
and another which faces outward. The latter is associated with a 
downward movement in which the soul generates its image which is 
nature and the world of sense. For Plotinus it is the lowest sphere, 
something emanating from the soul when it forgets to look upward 
towards the Nous. We have the One, Nous , Soul and the world 
answering to the fourfold nature of reality in the Mdndukya U. 
The last two the world-soul and the world are the subtle and the 
gross conditions of the same being, virdt trailokya-sarirah brahma 
samasti-vyasti-rupah samsdra-mandala-vydpi. § on T.U. II. 8. 
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The Svetdsvatara Upanisad belongs to the Taittiriya school 
ot the Y ajuT' Veda. Its name is derived from the sage who 
nug it it . 1 It is theistic in character and identifies the Supreme 
brahman with Rudra who is conceived as the material and the 
emcient cause of the world, not only the author of the world 
1 s P r °tector and guide, fhe elements. associated with 
theism, .Personal God and devotion to'Him, which are to be 
met with undoubtedly in the other Upanisads, become 
prominent in the Svetdsvatara Upanisad. The emphasis is not 
on lyrahman the Absolute, whose complete perfection does not 
admit of any change or evolution but on the personal Isvara, 
omniscient and omnipotent who is the manifested Brahman. 

■ e ^ 1Tls which were used by the later Samkliya philosophy occur 
m the Upanisad, but the dualism of the Samkhya, purusa and 
Sd i 1S overcome. Nature or pradhdna is not an independent 
is in a - . on S s to the self of the Divine, devatma-iakti. God 
bv hin^l^TT?* yitS. maker of the world which is mdyd or made 
wnriri m U P ani § ad teaches the unity of the souls and the 
ie one Supreme Reality. The Upanisad is an attempt 

which vlrm different philosophical and religious views 

1 billed at the time of its composition. | 

literallv^’hJwUA indri y as < senses. Samkarananda. See VI. 21: 
cow. ’ 1as a w hite mule. Cp. jarad-gavah, he who has an old- 


mayi srjate sarvam etat. 
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CONJECTURES 


CHAPTER I 

CONCERNING THE FIRST CAUSE 


i. brahmavddino vadanti: , 

kim karanam brahma , kutah sma jdtd, jivdma kena , /w# ca 
sampratisthah , 

adhisthitdh kena sukhetaresu vartdmahe brahma-vido vyava - 
sthdm . 

1. Those who discourse on Brahman say: What is the cause? 

(Is it) Brahman ? Whence are we bom? By what do we live? 
And on what are we established? 0 ye who know Brahman, 
(tell us) presided over by whom do we live our different 
conditions in pleasures and other than pleasures (pains). 

2. kdlah svabhdvo niyatir yadrccha bhutdni yonih purusa iti 

cintya. 

samyoga esam na tvatnia-bhdvdd dtmdpy anisah snkha-duh- 
kha-hetoh. 

2. Time, inherent nature, necessity, chance, the elements, 
the womb or the person (should they) be considered as the 
cause? It cannot be a combination of these because of the 
existence of the soul. Even the soul is powerless in respect 
of the cause of pleasure and pain. 

cintya: v. cintyam. 

In Atharva Veda XIX. 53. 1, we are told that 'Time is a horse 
with seven reins . . . him the knowing poets mount/ kalo asvo vahati 
sapta-rasmih . . . tarn arohanti kavayo vipascitdh . In the same verse 
it is said that 'all the worlds are his wheels/ tasya cakrd bhuvandni 
visva. 

The creative and destructive functions of Kdla or time are 
brought out in the M.B. 

kdlah pacati bhutdni , kdlah samharate prajah 
kdlah suptesu jdgarli, kalo hi duratikramah. * 

It also asserts that there is a time-transcending element which 
overcomes even time — 

kdlah pacati bhutdni sarvany evdtmandtmani 
yasmin tu pacyate kdlas tam vedeha na kas cana. 
atma: the soul the living self, jiva which is not an independent cause, 
but is subject to the law of karma. 

the^workf W ° mb * ^ rakrti which is the mother of all possibilities in 

1 1 he different views are mentioned as they were suggested in the 
I previous history of Indian thought. The non-conscious cannot be 
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e cause of the conscious. The conscious human being cannot be; 
the ultimate cause for he is not the determiner of his own destiny. 


3. te dhydna-yoganugata apasyan devdtma-saktim sva-gnnair 
nigudham 

yah kdrandni nikhildni tani kdldtma-yuktany adhitisthaty 
ekah. 

3. Those who followed after (were devoted to) meditation 
and contemplation saw the self-power of the Divine hidden 
in its own qualities. He is the one who rules over all these 
causes from time to the soul. 


dhyana-yoga: Cp. dhyana . 1. 14; again, I. 10-n. 
tasydbhidhydndt. It seems to foreshadow the pranidhdna of the , 
Yoga Sutra I. 23. Bhakti or devotion is a natural development of/ 
dhyana . VI. 22. * * 

devdtma-sakti: the self-power of the Divine. It is not like the prakrti , 
of the Samkhya independent of God. The power, saktipl the Supreme, I 
' is the cause of the world. It is of the nature of the S upreme and not 
/ independent. ~ ~ ^ 

devasya dyotanddi-yuktasya mayinah paramesvarasya paramdtmanah 
dtmabhutatdm asvatantram , na sdmMiya-parikalpita-pradhdnddivat 
prthag-bhutcim svatantrdm saktim. 

See IV. 10; see B.G. IX. 10. 

Cp. Brahma Piirana: 

esa calur-vimsati-bheda-bhinnd maya para-prakrtis tat-samuttha. 
There is no reason, as Plotinus says, why tne spirit should remain 
stationary in itself. It is not impotent as it is the source and poten¬ 
tiality of all things. Enneads V. 6. 1. Nothing is lost by its creative 
activity. In Plotinus, the power of Spirit penetrates the whole 
spiritual world and the world of souls. 

sva-gunair nigudham: hidden in its own qualities. 1. The self-power 
of the Divine is hidden by the qualities of the Lord, devatmand , j 
isvara-rupena avasthitam. £. The power of manif estation (mava-sakti) I 
Mj is in the form of Isvara , the Supreme Lord. See also IIL 2 IV i ^ q 
’'UntirVtri. - ' 

2. The self-power of the Divine is hidden by the three qualities of 
sattva, rajas and tamas. It is the cause of the creation, maintenance 
and dissolution of the world, devasya paramesvarasya dtma-bhutdm , 
jagad-udaya-sth'iti-laya-hetu-bhutdni, brahma-visnu-sivdlmikdm. S. 

Cp. sarga-sthity-anta-kdrimm brahma-visnu-sivdimikdm 

sa samjndm ydti bhagavdn eka eva jandrdanah. 

3. The qualities may reler to the modifications of prakyti purusa 
and Isvara brahmaparatantraih prak r tyddi-visesanaih upddhibhih j 
nigudham. S. 

dev as ca atm a ca saktis cayasya para-brahmanah avasthd-hhedah tarn 
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^ mi-purusesvardnam sva-rupa-bhutam brahma-rupena avasthitam 
pardt-paratardm saktim karanam apasyan. $. 

See 1. 9 and 12. 


!§L 


4. The power of the Lord to create, preserve and dissolve the world V r 
is looked upon as the cause — 

devatmanah dyotandtmanah prakdsa-svarupasya prajhdna -ghana-svaru 
pasyci' param-atmanah jagad-udaya-sthiti-laya-niyamana-visaydm 
saktim sdmarthyam apasyan. $. 

Brahman , the unconditioned Absolute, cannot be regarded as the 1 
cause^ of the world. It can only be described negatively. £ Says, j 
na kdrayam ncipy akdranam na cobhayam ndpy annbhayam na ca 
mmiitam na copdddnam na cobhayam. S. 

So it is that the causation of the world is traced to may a or prakrti j 
which is the power of Brahman conceived as Isvara. 


THE INDIVIDUAL SOUL IN DISTRESS 


4. tam eka-nemim trvrtam sodasdntam satdrdhdram vimsati 
pratyarabhih 

ustakaili satfbhih visva-rupaika-pdsam iri-mdrga-bhedam dvi- 
m ~ m iUaika-nioham. 

4 * () Ve un derstand) Him (as a wheel) with one felly, with 
ree. tires, sixteen ends, fifty spokes, twenty counter-spokes 
ana six sets of eights, whose one rope is manifold, which has 
ree dillerent paths, whose one delusion (arises) from two 

raiKPc v * 


wlipni^ an< ? t « C ^°^ 0W ^ n g verses, the worl d is compared to a rotating 
, c ', or ~~ -U-OSSO g - st ream . Its chief characteristic is movement 
and these images bring it out. 

f one rhara is the one source of the manifested 

ona. the root cause of the whole world described in different wavs 
has its locus in Isvara. 


ya ekah karaydni nikhilany adhitisthati tam eka-nemim yonih 
karanam avyakjrtam akdsam parama-vyomamdyd-prakrtih saktis tamo 

ZmL*i 7 T ana ™ T- am av ? aldam i( y evamadUabdanabhilap- 
yamanaika karanavastha, nemir iva nemih sarvddhdro vasvddJns- 
thatur advihyasya param-dtmanas tam eka-nemim. $ ^ y 

Isvara uses prakrli for creation. 

the world “ a whee1 ’ ekam t “ ldam mk ^ ati - 

‘sMMpajaslndTnmP' tlH 2f old ; Reference » thejhreejmms, 

sodasantam: sixteen ends. Reference is to the five elements five, 
organs o peiception ( jnanendriya ), five organs of action ( karmendriya ) \ 
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ind the mind (manas). Prakrti and its twenty-three evolutes are some¬ 
times divided into two groups of eight and sixteen. The group of 
eight is called prakrti or mula-prakrti and consists of prakr ti, b uddhi , 
aham-kara and the five elements. The group of sixteen called vikara 
consisTs~of mind, the ten organs and the five objects of the senses. 
See M.B. XII. 7670, 11394-6; 1x552 if. Buddha-carita XII. 18-19. 
This view is accepted by Tattva-samdsa 1 and 2; Garbha U. 4 and 
Bhdgavata Purdna VII. 7. 22. 

Sdmkhya Karika divides the 24 into three groups: 1. prakrti ; 
2. 7 called prakjii-vikrti; and 3. 16 called vikHi. The last are called 
sodasaka gana (22). 

This expression may refer to the sixteen Katas mentioned in 
Prasna VI. 1. 

satdrdhdram: fifty spok es. They represent the forces which move 
the wheel. 5 mentio nsThe five vipary ayas , tamas, moha, maha-mohas 
tamisra and cmUidtannsra (they may also refer to ignorance, self-love, 
love, hatred and"fean Toga Sutra I. 8; II. 2. Sdmkhya Sutra III. 37); 
fwenty^elgKt asaktis or disabilities. Sdmkhya Sutra III. 28; the nine 
inversions of the tusks, satisfactions, Ibid III. 39; the eight inversions 
of the siddhis or perfections (III. 40). The various subdivisions of 
viparyaya, asakti, tusti and siddhi given in Sdmkhya Karika 46 ff. 

1 form a set of fifty. See E. H. Johnston: Some Sdmkhya and Yoga 
j Conceptions of the Svctasvatara Upanisad. Journal of the Royal 
' Asiatic Society, October 1940, pp. 855 ff. 

pratyardbhih: counter-spokes. These are the ten organs of perception 
and action and their objects. Prasna IV. 8. It may also refer to the 
five elements with the five objects of the senses and the ten organs. 
See M.B. XII. 112. 38-41. 

astakath sadbhih: six sets of eights. The six are 1. prakrti: with its 
eight causes of the five elements, mind ( manas ), intellect (buddhi), 
and self-sense (aham-kara), see B.G. VII. 4; 2. dhatu : with the eight 
c onstituents of,the .body: 3. aisvarya: lordship with its eight forms; 
4. bJiaya: eight conditions; 5. deva: gods with their eight classes; and 
6. dtma-guna : virtues which are also eight. 

dnihia mahimd caiva garimd laghimd tathd 
prdplih prdkamyam isitvam vasitvam ca’stabhutayah. 
viiva-rupaika-pdsam: whose one rope is manifold. It is desire or Karma 
visva-rupa, ndnd-rupa ekah kdmakhyah pasah. 5 . Visva-rupa is often 
used for the soul which is subject to rebirth. I. 9; V. 7; Maitri II. 5. 
Visvdkhya; V. 2, Visva and VII. 7, Visvarupa. Cp. also M.B. XIII. 
112. 33, tathaiva bahu-rupatvdd visva-rupa iti srutah. 
tri-mdrga-bhedam: which has three different paths to salvation 
explained as dharma, religiousness, adharma, irreligiousness and 
jhdna or wisdom. 

moh aj delusion or ignoranceo f self which isprodnc^d bv two causes, 
good or bad works. Both of them commit us to the wheel of rebirth, 
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panca-sroto’mbMnpanca-yonyugra-vakrdmpanca-pranorviim 
panca-buddhyadi-muldm 
pancdmrtam panca-duhkhaugha-vegam panca-sad-bheddm 
panca-parvcim adhimah. 

5. We meditate on him as a river of five streams, from five - 
sources, fierce and crooked, whose waves are the five vital 
breaths, whose original source is the fivefold perception, with 
five whirlpools, an impetuous flood of five pains, divided into 
fifty kinds (of suffering) with five branches. 


The reality of the world and its relation to the Supreme Isvara 
are brought out here. 

panca-sroto’mbum: having for its water that which has five streams. 
srotas is also used for sense organ. 

tndriya: the stream of perceptions which each sense organ receives 
from the outer world. These streams flow from the senses to the mind 
which is said to have five streams. Cp. panca-srotas in M.B. XII. 
7890-1, where Nllakantha identifies it with mind or manas. 

1 oga. Sutra II. 2 mentions the five klesas as avidy a, asmitdjasakti, 
abhinivesa. 

Vacaspati Misra on Sdmkhya Karika (47) explains panca-viparyaya- 
onedah by a quotation from V drsaganya Paiica-parva-vidyd. See also 
1 attva-samdsa 14. Buddha-carita XII. 33. 


6. sarvdjwe sarva-samsthe brhante asmin hariiso bhrdmyate 
brahma-cakre. 

prthag dtmdnam prmtdram ca matvd justas tatas tend - 
YnrtatvaM eti. 

6. In this vast brahma-wheel, which enlivens all things, in 
which all rest; the soul flutters about thinking that the self 
in him and the Mover (the Lord) are different. Then, when 
blessed by him, he gains life eternal. 


asmin v. tasmin . 

Cp. B.U. I. 4. 10. 

Katlu IV. 10; T.U. II. 7. x; B.G. XVIII. 61. Visnu Dharma has 
the following verses: 

pasyaiy atmdnam any am tn yavad vai param-atmanah 
tdvad sambhramyate jantur mohito nijakatmand: 
samkslndsesakar ma tn pay ayn byahyna pyapasyati 
abhedendtmayia s sudd hath suddhatvdd aksavo bhavet. 

Both IJm/a and the individual soul belong to the manifested world 
brahma-cakyam: see also VI. i. Gaudapada gives Brahman as a If 
synonym for prakrti. See Gaudapada on Sdmkhya Kdrikd 22. The J' 
soul of man is a traveller wandering in this cycle of Brahma which * 
ls hu ge, a totality of lives, a totality of states, thinking itself to be 1 
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r erent from the Impeller of the journey. The soul reaches its gop 
of immortality when it is accepted by the Supreme. 




SAVING KNOWLEDGE OF BRAHMAN 

7. udgitam etat paramam tu brahma tasmims trayam supra- 
tisthdksaram ca. 

atrantaram brahma-vido’viditva llna brahmani tat-pard 
yoni-muktdh. . 

7. This has been sung as the supreme Brahman and in it is 
the triad. It is the firm support, the imperishable. The knowers 
of Brahman by knowing what is therein become merged in 
Brahman, intent thereon and freed from birth. 

supratistha: v. sapratisthd, svapratistha. 
brahma-vido: v. veda-vido, knowers of the _ Vedas. 
paramam: Supreme, prapahca-dharma-rahitam. $. fi 

trayam: the triad, the individual soul, the world and the cosmic lord! 
bhoktd, bliogyam, preritdram. S. 

8. samyiiMam etat ksaram aksaram ca vyaktdvyaktam bharate 

visvam isah. 

anisas catma badhyate bhoktr-bhdvdt jndtva devam mucyate 
sarva-pasaih. 

8. The Lord supports all this which is a combination of the 
mutable and the immutable, the manifest and the unmanifest. 
And the soul, not being the Lord, is bound because of his being 
an enjoyer. By knowing God (the soul) is freed from all fetters. 

See B.G. XV. 16-17. The later doctrine of Saiva-siddhdnta with its 
distinctions of pasu, pati, pasa, the creature, the lord and the bond, II 
is here suggested? - 

9. jhdjhau dvdv ajdv tsanisdv ajdhy ekd bhoktr-bhogydrtha-yuktd 
anantas catma visva-rupo hy akartd trayam yada vindate 

brahmam etat. 

9. There are two unborn ones, the knowing and the unknowing, 
the one all-powerful, the other powerless. Indeed there is 
(another) one who is unborn, connected with the enjoyer and 
the objects of enjoyment. And there is the infinite self, of 
universal form, non-active. When one finds out this triad, that 
is Brahman. 

The individual soul, the personal god and prakrti or nature are all 
contained in Brahman: jivesvara-prakrti-rupa-trayam brahma. The 

I 
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octrine of the triune unity elaborated later by Ramanuja is sug¬ 
gested here. For Ramanuja, God is the soul of nature as well ns the 
soul of souls. See 1 .12. • 


The distinctions of enjoyer, enjoyment and enjoyed are contained 
in Brahman: bhoktr-bhoga-bhogya-rupam . S. 
akartr: non-active, kartrtvddi-samsdra-dharma-rahitah. S. 

In commenting on this verse, S makes out that the manifested 
world is due to the powgr of m ay a which, Js notindependent^of 
Brahman and so does not constitute a second to it. As it is responsible 
for the manifested world it is not a nonentity. Its nature is inde¬ 
scribable. 


mdydyd anirvacyatvena vastutvdyogdt tathaha; 
esd hi bhagavan-mdyd sad-asad-vyakti-varjitd. &. 


10. ksaram pradhdnam amrtaksaram harah ksardtmandv Uate 
deva ekah 

tasyabhidhydndd yojandt tattva-bhavdd bhuyas cante visva- 
mdyd-nivrttih. 

w *°- What is perishable is the pradhdna (primary matter). 
What is immortal and imperishable is Hara (the Lord). Over 
0. the perishable and the soul the one God rules. By medi¬ 
tating on Him, by uniting with Him, by reflecting on His being 
niore and more, there is complete cessation from the illusion 
of the world. 


• 1 a ‘ one °1 the names of Siva; S explains hara as one who removes 
gnoreince. avidyader haranat. 

Fp. Siva-mahimna Stotra: 

bahula-rajase visvotpattau bhavdya namo namah 
prabala-tamase tat-samhdre hardy a namo namah 
jana-sukha-krte sattvodriktau mrddya namo namah 
pramahasi pade nistraigunye sivdya namo namah. 
Salutations toJBhava or Brahma in whom rajas preponderates for 
the creation of the universe, salutation to Hara or Siva in whom 
preponderates for the destruction (of the universe). Salutation 
to Mrda or \ isnu in whom sattva preponderates for giving happiness 
to people. Salutation to Siva who is effulgent and beyond the three 
attributes. J 

meditating on him: The way by which the soul is awakened to 
uie dwiiie core of his being is abhidhydna, an intense contemplation 
the Saviour God. It leads to contemplative union with the object 
n d identification with his essential reality. This contemplation is 
inspection, an intimate worship, intuition of one’s own inner 
ein g- IV. 5. devam svacittastham updsya. The embodied jiva becomes 
°ne with God. II. 14. tad dtma-tatlvam prasamiksya dehl eko bhavate . 
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' a-maya: illusion of the world, sukha-duhkha-mohdtmakdsesa- 
rapahca-rupa-mdyd. S. Cp. Vasubandhu’s Abhidharmakosa: abodhim 
dhydndntye VI. 24. When we reach kaivaly a, there is a total 
cessation of the world. The contemplator rises above the cosmic 
structure and attains brahma-nirvana. 


11. jndtvd devariisarvapasapahanih ksvnaih hlesair janma-mrtyu- 
prahdnih 

tasyabhidhydnat trtiyam deha-bhede visvaisvaryam kevala 
dpta-kdmah. 

11. By knowing God there is a falling off of all fetters; when 
the sufferings are destroyed, there is cessation of birth and 
death. By meditating on Him, there is the third state; on the 
dissolution of the body, universal lordship; being alone, his 
desire is fulfilled. 


This verse describes the different sides and stages of liberation. [[ 
Negatively it is freedom from birth and death; positively it is 1 
oneness with Isvara , so long as there is the manifested world and 
oneness with Brahman when the manifested world ceases to exist. 
tasya paramesvarasya, abhidhydnad deha-bhede sarirapatottara-kdlam 
arcirddind deva-yana-pathd gatva paramesvara-sdyujyam gatasya 
trtiyam virdd-nipdpehsaydvyakrta-parama-vyoma-hdraneivardvastham 
viivaiivarya-laksanam phalani bhavati , sa tad anubhuya tatraiva 
nirvisesam atmanani matvd kevalo nirasta-samastaisvarya-tad - 
upadhisiddhir avydkrta-paramavyoma-kdranesvardtmaka-trtiydvastham 
visvaisvaryam hitvd } dpta-kdma dtma-kdmahpiirndnandddvitiya-braJi- 
ma-rupo ’vatisthate. £. He also quotes from Siva-dharmotfara: 

dhydnad aisvaryam atulam, aisvarydd snkham uttamam, 
jhdnena tat parityajya videho muktim apnuydt . 

A distinction is made here between dhyana or meditation which 
leads to lordship and jhdna or wisdom which leads to liberation. 
The former, which is the contemplation of the heart, the rapture of 
devotion, is a stage to the latter, which is the contemplation of 
intelligence, the blaze of discernment. So long as the cosmic process 
continues, the Personal Lord presides over it and the freed individual 
becomes a co-worker with Him. When the cosmic process terminates, 
the Personal Lord lapses into the Absolute and so does the freed 
individual. He knows as does the Lord that he is the manifestation 
of the Absolute, even when he is functioning in the world. 

12. etad jneyam nityarn evatmasamstham natah param vedi- 
tavyam hi kihcit 

bhoktd bhogyam preritdrani ca matvd sarvam proktam 
tri-vidham brahmam etat. 

12. That Eternal which rests in the self should be known. 
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Truly there is nothing beyond this to be known. By knowing 
the enjoyer, the object of enjoyment and the mover (of all), 
everything has been said. This is the threefold Brahman. 


4ii, 


The individual soul, the object of enjoyment, prakrti and the 
Supreme Lord Isvara are all forms of Brahman, 
dtma-samstham: which rests in the self. 

Cp. Katha V. 12. 

$iva-dharmottara says: sivam dtmani pasyanti pratimasu nayoginah. 
The Y ogins see the Lord in the self and not in images. 

13. vahner yathd yoni-gatasya murtih na drsyate naiva ca 
linga-ndsah. 

sa bhiiya eve’ndhana-yoni-grhyah tad vo’bhayam vai prana- 
vena dehe. i 

13* As the form of fire when latent in its source is not seen 
and yet its seed is not destroyed, but may be seized again and 
again in its source by means of the drill, so it is in both cases, 
fihe self has to be seized in the body by means of the syllable 
aunt. 

Fire though not seen at first is there all the time; it becomes visible 
by friction; even so the Self is there all the time though unperceived 
those in a state of ignorance. It is perceived when by meditation 
? n the syllable aum , we subdue the lower self. The vision of the Self 
ls ^hieved by means of the pranava , aum. 
tn ahan a: the stick used for drilling. 
yom.- the underwood in which the stick is drilled. 

* 4 - sva- deham aranim krtva pranavam co’ttardranim 
dhydna-nirmathandbhydsdt devam pasycn nigudhavat. 

T 4 - By* making one’s body the lower friction stick and the 
syllable aum the upper friction stick, by practising the drill 
( or friction) of meditation one may see the God, hidden as it 
Were. 

In overcoming the obstacles which prevent the realisation of 
Brahman on the part of the individual, suffering is involved. 

^ e are asked to meditate on Godhead and bring Him out of the 
^cesses of our heart. 

Kaivalya U . I. n. 

I 5 - tilesu tailani dadhinwa sarpir dpas srotassu aranisu 
cdgnih. 

evam atmatmani grhyate’sau satyenainarii tapasd yo' 
mipaiyati. 
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./ 15. As oil in sesamum seeds, as butter in cream, as 
in riverbeds, as fire in friction sticks, so is the Self seized in 
one’s own soul if one looks for Him with truthfulness and 
austerity. 


srotas: river-bed. Usually a stream, here the dry bed of a stream 
which, if dug into, will yield water. 

tapasd: by austerity. The divine in us becomes manifest only when 
we subject ourselves to certain disciplines. The Divine operates in 
us but it requires effort to make it shine forth. A later Upanisad 
says that the Divine dwells in us as ghee in milk but even as ghee is 
obtained after the process of churning, the churning of the mind is 
necessary to reveal the inner splendour. 

ghrtam iva payasi nigudham bhute bhute ca vasati vijnanam, 
satatam manthetavyam manaSa manthdna-bhutena. 


16. sarvavydpinam atmanam ksire sarpir ivarpitam 

atma-vidya-tapo-mulamtad brahmopanisat par am, tad brah¬ 
mopanisat par am. 

16. The Self which pervades all things as butter is contained 
in milk, which is the root of self-knowledge and austerity, that 
is the Brahman, the highest mystic doctrine. That is the 
highest mystic doctrine. 


brahmopanisat: the mystic doctrine of Brahman. 

Like butter hidden in milk does the eternal wisdom dwell in each 
and every object; let there be constant churning by the churning 
stick of the mind. Brahma-bindu U. 

Cp. Bhagavata: 

‘When men realise me as present in all beings, as latent fire is in 
wood, from that moment they discard confusion.’ 
yadd tu sarva-bhutesu ddrusv agnim iva sthitam 
praticaksita mam loko jahyat tarhyaiva kasmalam. 

III. 9. 32. 

As fragrance is in the flower, as butter in milk, as oil in sesamum 
■J seeds, as gold in the reef of gold (so God dwells in all objects). 
Dhydna-bindu U. 5. 

puspa-madhye yathd gandham payo-madhye yatha ghrtam 
tila-madhye yalhd tailam pasdnesv iva kdhcanam. 
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CHAPTER II 

INVOCATION TO SAVITR 

1. yuhjanah prathamam manas tattvdya scivitd dhiyah 
agner jyotir nicdyya prthivya adhyabharat. 

1. Savitr (the inspirer) first-controlling mind and thought for 
truth discerned the light of Agni (Fire) and brought it out of 
the earth. 

The five introductory verses are taken from Taittirlya Samhitd 

IV. 1. x. 1—5; Vdjasaneyi Samhitd XI. 1—5! $atapatha Brdhmana 

V. 3. 1. 12-17. 

The Upanisads claim to continue the tradition of the Vedas. ; 
It is an established convention in Indian thought to make out that \ 

■ the greatest innovations are only the developments of the old. Even 
the Buddha said that his teaching was only a restatement of the 
four ancient truths, catvari drya-satyani. See Dhammcipada, Intro¬ 
duction. 

2. yuktena manasd vayarii devasya savituh save 
suvargeydya saktyd. 

2. With mind controlled we are under the command of the 
divine Savitr that we may have strength for (obtaining) heaven. 

suvargeydya: for (obtaining) heaven, svarga-prdpti-hetu-bhfddya. 

3. yuktvaya manasd dev an suvaryato dhiyd divam 
brhaj jyotih karisyatas savitd prasuvati tan. 

3. May Savitr, having controlled through thought the gods 
that rise up to tire bright heaven, inspire them to make a great 
light to shine. 

4. yunjate mana uta yunjate dhiyo viprd viprasya brhato 

vipascitah 

vi hotrd dadhe vayundvid eka in mahi devasya savituh 
paristntih. 

4. The sages of the great all-knowing control their mind and 
control their thoughts. The one who knows the law has ordered 
the ceremonial functions. Great is the praise of the divine Savitr. 

5. yujc vam brahma purvyam namobkir visloka etu pathy eva 

swell 

trnvantu visvc amrtasya putrd d ye dhdmdni divydni 
tasthuh. 

5. I join your ancient prayer with adoration. Let my verse 
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forth like the path of the sun. May all the sons of 
mmortal listen, even those who have reached their heavenly 
abodes. 



amytasya putrah: sons of the immortal. 

Cp. 'Ye are all children of light and the children of the day/ 
I Thessalonians V. 5; Hebrews III. 6. 
deho devalayah proktah jtvah sivo hi kevalah. 

6. agnir yairdbhimathyate vdynr yatrddhirudhyate 
somo yatratiricyate tatra samjayate manah . 

6. Where the fire is kindled, where the wind is directed, 
where the soma flows over, there the mind is born. 

See B.G. X. n. 

Mind is born where the routine or automatism is broken. 

7. savitrd prasavena juseta brahma purvyam 
talra yonim krnavase na hi te purtam aksipat. 

7. With Savitr as the inspirer, one should delight in the 
ancient prayer. Make your source (dwelling) there. Your work 
will not affect you. 

See C.U. V. 24. 3; B.G. IV. 37 - 


THE PRACTICE OF YOGA 

8. trirunnatam sthdpya samarii sariram hrdindriyani manasd 
samnive&ya. • 

brahmodupena pratareta vidvdn srotdmsi sarvdni bhayava- 
hani . 

8. Holding the body steady with the three (upper parts, 
chest, neck and head) erect, causing the senses and the mind 
to enter into the heart, the wise man should cross by the boat 
of Brahman all the streams which cause fear. 

See B.G. VI. 13. 
sanmivesya v. samnirudhya. 

tnni: three, urcgnvasirdmsi , chest, neck and head. $. At the tune 
of meditation we must hold the trunk, the head and the neck in a 
straight line. The theory of asanas or postures is a development of 
this view. The control of the senses by means of mind answers to 
the later pratyahara. 

Body, mind and spirit form one whole and here what is known 
as bodily prayer is mentioned. 

Brahma: the syllable anm. brahma-sabdam pranavam varnayanti. 6. 
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rdndn prapidyeha samyukta-cestah ksine prane ndsikayo’ 
cchvasita 

dustasva-yuktam iva vdham enam vidvdn memo dhdrayetd 
pramattah. 

9. Repressing his breathings here (in the body), let him who 
has controlled all movements, breathe through his nostrils, with 
diminished breath; let the wise man restrain his mind vigilantly 
as (he would) a chariot yoked with vicious horses. 

See B.G. V. 27. The verse refers to prdndydma or breath-control. • 


10. same sucan sarkard-vahni-vdlukd-vivarjite sabda-jaldsrayd - 
dibhih. 

niano’nnkule na tu caksu-pidane guhd-nivdtasrayane prayo- 
jayet. 

10. In a level clean place, free from pebbles, fire and gravel, 
favourable to thought by the sound of water and other features, 
not offensive to the eye, in a hidden retreat protected from the 
wind, let him perform his exercises (let him practise Yoga). 

See B.G. VI. 11; Maitri VI. 30. 

The importance of physical surroundings is brought out here. 
Kurma Parana mentions jantuvyapta .and sasabda as unfitting a 
place for meditation. II. 11; M.B. says nirjane vane. XIV. 567; 
also nadlpnlinasdyl, naUltlraratis ca. XIII. 6473. The place for 
meditation should be noiseless and not noisy, iabda is said to be a 
mistake for sadd, a place green with young grass. 


11. mhdra-dhumdrkdnildnaldndm khadyota-vidyut-sphatika - 
s asm dm. 

etdni rupdni purassardni brahmany abhivyaktikardni yoge. 
j i, 11. Fog, smoke, sun, wind, fire, fireflies, lightning, crystal 
moon, these are the preliminary forms which produce the 
manifestation of Brahman in Yoga. 


We'read in the Lahkavatara Svtra: Tn his exercise, the Yogin 
sees (imaginatively) the form of the sun or the moon or something 
looking like a lotus, or the underworld or various forms such as 
skyfire and the like. When all these are put aside and there is a state 
01 imagelessness, then a condition in conformity with suchness 
(bhuta-tathatd) presents itself and the Buddhas will come together 
from all their countries and with their shining hands will touch the 
head of the benefactor/ 

See also Maridala Brdhmana U. II. 1. 

ddau tdrakavad dysyate , tato vajradarpanani, tatah paripurnacandra- 
mandalam , tato navaratnaprabhamandalam , tato madhydhndrka- 
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'dalam tato vaknisikhdniandalam ... sphatika, dhutnra , bindii , na< 

'la, naksatra, khadyota, dlpa, netra , suvarna nava-rainddi-prabha 
drsyante. 

At first appears a sign like that of a star, then gradually- appear 
a diamond mirror, thereafter a full lunar circle, thereafter a circle 
of the lustre of the nine gefms, thereafter the midday sun, thereafter 
a circle of flame, then a crystal, a black circle, a dot, sound, digit, 
star sun, lamp, eye, the lustre of gold and nine gems are seen. 

Mystics speak of visions and auditions. Truth is seen through the 
mirror of human reflection. The mind of man is limited by the nature 
of its possessor, by the kind of man he is. What thinks is the man, 
not the mind. Our senses make definite what is in its nature in¬ 
definite. We reduce the invisible to our level. As we cannot for long 
dwell on the heights without suffering from vertigo, we descend to 
the sense world and use images belonging to it. Though God trans¬ 
cends all forms He may still use them and convey His presence 
through them. These images are sent to comfort and instruct us. 

This verse makes out that the images are not the subjective 
activities of the human self. Besides, many of these visions have a 
symbolic character. The words and phrases we use to describe 
impressions which external things make upon us are employed to 
describe the events of our spiritual life. It is a process of spiritual 
materialization. Truths of the spiritual life cannot be adequately 
represented except through symbols. Saint Hildegrand (1098-1180) 
had visions and she repeatedly assures us: These visions which I 
saw I beheld neither in sleep nor in dream, nor in madness nor with 
my carnal eyes, nor with the ears of the flesh, nor in hidden places; 
but wakeful, alert, with the eyes of the spirit and with the inward 
ears I perceived them in open view and according to the will of God. 
And how this was compassed is hard indeed for human flesh to 
search out/ Quoted in Studies in the History and Method of Science , 
edited by Charles Singer (1917), p. 53. Suso, Theresa, Muhammad 
and many others had these visions. 


12. prthvyapyatejo'nilakhe samutthite pahcdtmake yoga-gunc 
pravrtte. 

na tasya rogo najara na nirlyuhprdplasya yogdgni-mayam 
sariram. 

12. When the fivefold quality of .Yoga is produced, as earth, 
water, fire, air and ether arise, then there is no longer sickness, 
no old age, no death to him who has obtained a body made 
of the fire of Yoga. 

This verse and the next emphasise the physical aspects of Yoga. 
Through Yoga we try to build up a healthy and clean body. We 
attempt to make the very substance of our body incorruptible. 
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a m ^ ta £ es Yoga- drambha, ghata, paricaya and nispatti are 
- 1 " ver j Ses J 3 - I 4 . 15 . and 16 respectively. In securing 
bodily health we have the commencement of the yoga, yoga-pravrtti. 
In attaining freedom from sorrow he reaches the second stage.' In 
11 c s a ?j,^ e traces duality disappear, mahd-sunyam tato 
JJf \ sarv f-Md d hi-samasrayatn. In the fourth stage there is the 
identity of the individual with the Supreme Self. The Yogin does 
not become disembodied. The elements composing his body are 
elevated to the level of their subtleness, suksmatva. He leaves his 
gross body and attains an indefectible one. It is a consciousness-body 
of the Supreme with whom the contemplator has 
identified himself through meditation. 


13. laghutvam arogyam alolupatvam varna-prasadam svara-sau- 
sthavam ca. 

gandhas subho mutra-punsam alpam yoga-pravyUim pratha- 
marii vadanti. 

v I 3 - Lightness, healthiness, steadiness, clearness of com¬ 
plexion, pleasantness of voice, sweetness of odour, and slight 

excretions, these, they say, are the first results of the progress 
ox yoga. 0 

THE VISION OF GOD 


I4 ' yat sudhd> \ imbam m rday°‘paliptam tejomayam bhrajate tat 

tad vatmatattvam prasamiksya deln ckah krtdrtho bhavate 
vita-sokah. ' ' 

■ , J 4- ^ ven as a mirror stained by dust shines brightly when 
, ,. s b( f n craned, so the embodied one when he has seen the 

(real) nature of the Self becomes integrated, of fulfilled purpose 
and freed from sorrow 


15. yaddtma-tattvcna tu brahma-tatlvam dtpopamene’ha yuktah 
prapaiyct 

ajam dhruvam sarva-tattvair visuddham jndtvd devam 
mucyate sarva-paiaih. 

15. When by means of the (real) nature of his self he sees 
as by a lamp here the (real) nature of Brahman, by' knotring 
God who is unborn, steadfast, free from all natures he I 
released from all fetters. lureS) ne 1S 


THE IMMANENCE OF GOD 
l6 ' e?(l antah emf} ^ rad ^ o nu sarvdf} P Urvo hi jatah sa u garbhe 
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sa eva jdtah sa javAsyamdnahpraiyahjanams iisthati sa 
mukhah. 



16 He indeed, is the God who pervades all regions, He is 
the first-born and he is within the womb. He has been born 
and he will be bom. He stands opposite all persons, having his 
face in all directions. 


See Vajasaneyi Samhitd, 32. 4. 

■piirvo hi jdtah: is the first bom as Hiranya-garbha. 


17. yo devo’gnati yo'psu yo visvam bhuvanam dvivesa, 

ya osadhtsu yo variaspatisu tasmai devdya namo namah. 
17. The God who is in fire, who is in water, who has entered 
into the whole world (the God), who is in plants, who is in 
trees, to that God be adoration, yea, be adoration. 
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CHAPTER III 


THE HIGHEST REALITY 


i. ya eko jalav an isata isanibhih sarvdnlokan isata Uanibhih , 
ya evaika udbhave safnbhave ca> ya etad vidur amrtas te 
bhavanti. 

1. The one who spreads the net, who rules with his ruling 
powers, who rules all the worlds with his ruling powers, who 
remains one (identical), while (things or works) arise and 
continue to exist, they who know that become immortal. 

jalavan: who spreads the net. § identifies jdla or net with mdyd. 

2. eko hi rudro na dvitiydya tasthur ya iman lokan isata 

isanibhih. 

pratyah janan tisthati sahcukocanta-kdle samsrjya visvd 
bhuvanani gopah. 

2. Truly Rudra is one, there is no place for a second, who 
rules all these worlds with his ruling powers. He stands opposite 
creatures. He, the protector, after creating all worlds, withdraws 
them at the end of time. 

The Highest Reality is identified with Rudra who is assigned 
the three functions of creation, protection or maintenance and 
dissolution. 

In R.V. Rudra is the personification of the destructive powers 
ol nature, exemplified in storms and lightning. In the later portions 
of the Veda he is described as Siva , the auspicious, as Mahadeva, the 
great god. Even in the R.V. it is said that he dwells in mountains, 
that he has braided hair, that he wears a hide. 
pratyah: opposite. He lives as pratyag-dtman. 

sarvdmsca janan praty-antarah prati-purusarn avasthitah. § who also 
quotes 'rupam riipam pratirupo babhiiva. } 

3. visvatus caksur nta visvato mnkho visvato bdhiir nta visvatas- 

pat. 

sam bdhubhyam dhamati sampatatmir dydvd-bhumt janavan 
deva ekah. J J 



See R.\ . X. (Si. 3 > Atharva 1 eda XIII. 2. 26; Vajasaneyi Sahihitd 
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;VII. iq; Taittirlya Samhitd IV. 6. 2. 4 ; I aittiriya Arajiyaka X. 
dhamati: forges. £ means by it samyojayati, he joins men with 

arms and birds with wings. ■• d , 

bahubhydm: with arms. As it is in the dual number, Samkarananda 

takes it for dharma and adharnia. , . , • , 

patatraih: with wings. Samkaranand_a means by it the five chief 

elements patana-silaih pancikrla-maha-bhiitaih. 

bahubhydm, vidyd-karmdbhydm, patatraih vdsana-rupaih samdhamqti 
dlpayati. Nardyana-dipikd. 


4. yo devdndm prabhavas codbhavas ca visvadhipo rudt0 

maharsih . ,, . 

hiranya-garbham janaydmdsa purvam sa no buddhya 

snbhaya samyunaktu. 

4. He who is the source and origin of the gods, the ruler ot 
all Rudra, the great seer, Who of old gave birth to the golden 
germ (Hiranya-garbha ), .may He endow us with clear under¬ 
standing. 


S00 IV 12 

Hiranya-garbha is the person endowed with clear ideas, hitam. •, 
ali-ramanlyam aty-ujjvalam jhanarhgarbhah antas-sarahyasyatam. b. 

In verse 3, the stress is on the cosmic form viral svarupa ; here on 
the cosmic’spirit, the world-soul, Hiranya-garbha. 


PRAYERS TO RUDRA 

5 yd te rudra sivd tanur aghordpdpakdsini 

' tayd nas tanuvd santamayd girisantdbhicdkasiln. 

3 Rudra your body which is auspicious, unterrifying, 
showing no evil— with that most benign body, 0 dweller in the 
mountains, look upon (manifest yourself to) us. 

For this and the following verse, see Vajasaneyi Samhitd XVI. 2-3. . 

auspicious body: this is not identical with his absolute reality. It is || 
analogous to the Buddhist dharmakaya. 

6. yam isirn girisanta haste bibharsy astave 

sivaih giritra tarn hum ma himsih purusam jagat. 

6 O Dweller among the mountains, make auspicious the 
arrow which thou boldest in thy hand to throw. O Protector 
of the mountain, injure not man or beast. 

purusam asmadlyam jagad api kytsnam. S. the human and the other 
than human. 
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LEDGE OF THE SUPREME AS THE WAY TO 
ETERNAL LIFE 

7. tatah par am brahma par am brhantam yatha-nikayam sar - 

* va-bhutesu gudham. 

visvasy aikam parivestitdram Ham tarn jhatvdmrta bhavanti. 

. 7 - Higher than this is Brahman , the supreme, the great hidden 
in all creatures according to their bodies, the one who envelopes 
the universe, knowing Him, the Lord, (men) become immortal. 

'tatah param: higher than this. This may refer to the Vedic God 
Kudra or the manifested world. The reference here is to Isvara who 
is higher than Hiranya-garbha and Virdt-rupa , to the indwelling Lord, 
antarydmin, to the Supreme Personal God, paramesvara. 

8. vedAham etam purusam mahdntam dditya-varnam tamasah 

parastdt 

tarn eva viditva atimrtyum eti ndnyah panthd vidyate’ 
yandya. 

8. I know the supreme Person of sunlike colour (lustre) 
eyond the darkness. Only by knowing Him does one pass over 

death. There is no other path for going there. 

9- ndnyah panthd: no other path, panthd the 
way, the path; pathikft, the road-maker. 
ayandya: for going (to salvation). 
a pavarga-ganiandya samsdrdbdheh para-gamandya vd. 
j iuu 3 ® 0 S y etasvatara says that he has seen the Supreme who 
veils beyond all darkness, that he has crossed the world of sariisara. 

9. yasmat param ndparam asti kincit yasman naniyo na 

jydyo’sti kincit. 

vrk?a iva stabdho divi tisthaty ekas tene’dam purnam 
purusena sarvam. 

9. Than whom there is naught else higher, than whom there 
is naught smaller, naught greater, (the) one stands like a tree 

filled 1ShCd m heaVen ’ by Run ’ the Person > is this whole universe 
See Katha VI. 1. 

greatn n es h s eaVen dyotmMmmi mahitnni, S; established in his own 


10 


. tato yad uttarataram tad arupam anamayam 
^evapiyant' 1 ' ^ bhavanti > aih etare duhkham 

AA 
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io. That which is beyond this world is without form and 
without suffering. Those who know that become immortal, but 
others go only to sorrow. 

THE COSMIC PERSON 


ii. sarvanana-siro-gnvah sarva-bhuta-guhdsayah 

sarva-vycipi sa bhagavan tasmat sarva-gatas sivah. 

ii. He who is in the faces, heads and necks of all, who dwells 
in the cave (of the heart) of all beings, who is all-pervading, 
He is the Lord and therefore the omnipresent Siva. 


See R.V. X. 81. 3; X. 90. 1. 

S explains Bhagavat by citing the verse: 

aisvaryasya samagrasya, dharmasya, yasasah sriyah 
jhdna-vairdgyayos caiva sannam bhaga itirand. 

He who has the six qualities of complete lordship, righteousness, 
fame, prosperity, wisdom and renunciation is Bhagavan. 


12. Mahan prabhur vai purusah sattvasyaisa pravartakah 
sunirmaldm imam praptim isdno jyotir avyayah. 

12. That person indeed is the great lord, the impeller of the 
highest being. (He has the power of) reaching the -purest 
attainment, the ruler, the imperishable light. 

sattva: highest being. For $ the internal organ, antah-karana. 


13. angustha-mdtrah puruso’ntardtma sadd jananam hrdaye 
sannivistah 

hrdd manviso manasdbhiklpto ya etad vidur anirtas te 
bhavanti. 

13. A person of the measure of a thumb is the inner self, 
ever dwelling in the heart of men. He is the lord of the know¬ 
ledge framed by the heart and the mind. They who know that 
become immortal. 

manviso: the lord of knowledge, jhdnesah. 6. v. manisd, by thought. 
This reading ' hfdamanisd manasdbhiklpto’ is adopted by Sarhka- ' 
rananda, Narayana and Vijnana-bhiksu. 

14. sahasra-sirsa purusah sahasraksah sahasra-pdt 
sa bhumim visvato vrtvd aty atisthad dasahgulam. 

14. The person has a thousand heads, a thousand eyes, a 
thousand feet. He surrounds the earth -oji-all sides and stands 
- ten fingers’ breadth beyond. 
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X. 90. 1. 

daiangulam: ten fingers’ breadth, anantam, apdram. §. endless, 
shoreless. Though the Supreme manifests Himself in the cosmos, He \| 
also transcends it. 


15. purusa evedam sarvamyad bhutamydc ca bhavyam 
utdmrtatvasyesdno yad annenatirohati. 

15. The person is truly this whole world, whatever has been 
and whatever will be. He is also the lord of immortality, and 
whatever grows up by food. 


See R.V. X. 90. 2. 

Sayana explains that he is the lord of all the immortals, i.e. the gods, 
because they grew to their high estate by means of food. 

16. sarvatah pani-pddam tat sarvato'ksi-&iro-mukham 
sarvatah srutimal loke sarvam avrtya tifthati. 

16. On every side it has a hand and a foot, on every side an 
eye, a head and a face. It has an ear everywhere. It stands 
encompassing all in the world. 

See B.G. XIII. 13. 

17. sarvendriya-gundbhdsarh sarvendriya-vivarjitam 
sarvasya prabhtmi Isdnarii sarvasya saranam hr hat. 

17- Reflecting the qualities of all the senses and yet devoid 
of all the senses, it is the lord and ruler, it is the great refuge 
of all. 


See B.G. XIII. 14. 

18. nava-dvdre pure dehl hathso lildyate bahih 
vast sarvasya lokasya sthdvarasya carasya ca. 

18. The embodied soul in the city of nine gates sports 
(moving to and fro) in the outside (world), the controller of 
the whole world, of the stationary and the moving. 

See Katha, V. 1; B.G. V. 13. 

hamsa: soul. It is the Universal Spirit. 

hariisah paramdtma hanty avidydtmakam kdryam. §. 

I 9 - a-pdni-pddojavanogrhUilpasyatyacaksuhsa srnotyaparnah, 
so vetti vedyam na ca tasydsti vettd, tam dhur agryam 
pwusam mahdntam. 

19. Without foot or hand, (yet) swift and grasping, he sees 
without eye, he hears without ear. He knows whatever is to 
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be known; of him there is none who knows. They call him the 
Primeval, the Supreme Person. 


20. anor anlyan mahato mahiydn dtmd gnhdydrii nihito’sya 
jantoh 

tamakratum pa&yati vita-ioko dhatuh prasdddn mahimanam 
isam. 

20. Subtler than the subtle, greater than the great is the 
Self that is set in the cave of the (heart) of the creature. One 
beholds Him as being actionless and becomes freed from sorrow, 
when through the grace of the Creator he sees the Lord and 
His majesty. 


See Taittiriya Ar any aka X. io-i. 

akratum: being actionless, visaya-bhoga-samkalpa-rahitam. S. 
dhatuh prasdddt: through the grace of the Creator. 
dhdtu-prasdddt: through the clarity born of sense-control. Sense 
organs are said to be dhdtu. 

21. veddham etam ajar am pilrdnam sarvatmanam sarva-gatam 
vibhutvat. 

janma-nirodham pravadanty yasya brahmavddino’bhiva- 
danti nityam. 

21. I know this undecaytng, ancient (primeval) Self of all, 
present in everything on account of infinity. Of whom they 
declare, there is stoppage of birth. The expounders of Brahman 
proclaim Him to be eternal. 

janma-nirodham: stoppage of birth. 

For whom the foolish think there are birth and death. 
yasya janma-nirodham mudhdh pravadanti. Samkarananda. 

Ndrdyana Dipika suggests a reading, janma-nirodham na vadanti 
yasya. For whom birth and death are not spoken. 

Sometimes it is used for the creation and destruction of the world 
yasya paramesvarasya karma jagatah janma-samharau. Vijhdna- 
bhiksu. 

This chapter makes out that the Impersonal and the Personal, 
Brahman and Jsvara are not two different, entities but the same 
in two aspects. 
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THE ONE GOD OF THE MANIFOLD WORLD 


i. ya eko'varno bahudhd sakti-yogdd varndn anekan nihitdrtho 
dadhdti. 

vicaiti cd’nte visvam ddau sa devah sa no buddhya subhay d 
samyunaktu . 

i. He who is one, without any colour, by the manifold 
exercise of his power distributes many colours in his hidden 
purpose and into whom in the beginning and at the end the 
universe is gathered, may He endow us with a clear under¬ 
standing. 


avarnah: devoid of determinations, nirvisesah. S. 

nihitdrthah: in his hidden purpose. Without any motive or personal 

interest. agrhUa-prayojanah , svdriha-nirapeksah . 

ante: in the end. V. saute . The world was inactive, unmanifest 

before creation. 


2. tad evd’gms tad ddityas tad vdyus tad u candramdh 
tad eva sukram tad brahma tad dpas tat prajdpatih. 

2. I lied indeed is Agni (fire), that is Aditya (the sun), that 
is Vayu (the wind) and that is the moon. That, indeed, is the 
pure, lhat is 3 rahma. That is the waters. That is Praja-pati 
(the lord of creation). 

See Vdjasaneyi Samhitd, XXXH. i. i 

This verse occurs in Mahdndrdyaya U. in the following way: f 

yad ekam avyaktam ananta-riift&n visvam purdnam tamasah 
parastat 

tad eva rtavi tad u satyam alius tad dad brdhrW paratnath kavt ndm 
istdpnrtam bahudhd jdtam jay afndnam viivam bibkarh bliuoanasya 
ndbhih 

tad evdgnis tad vdyus tat suryas tad u candramdh 
tad eva sukram amrtam tad brahma tad dpas sa prajd-patih 
This verse indicates that the different Vedic gods are not inde¬ 
pendent but are forms of the One Supreme. 
tad: that, self-nature, dtma-tattvam. £. 
sukram: pure, alternatively the starry firmament. 
suddhani anyad apt diptiman naksatrddi. 

, 7 .^f na ^i S1 Bralun ^ Hiranya-garbhdtma and Praja-pati virdd-atmd. ' 
i V ijnanabhiksu makes out that the Supreme through the power of 
may a created the manifestations and entered into them and is 
called by their names: svamdyayd adhidaivikopddhin samasti-rupdn 
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tv a tesv anupravisya agnyddityddydkhydm Idbdhvd sthito 'pisvara 
evety aha. 


3. tv am stri tvam pumdn asi, tvam kumara uta vd human; 
tvam jirno dandena vancasi, tvam jdto hhavasi visvato- 
mukhah. 

3. You are woman. You are man. You are the youth and 
the maiden too. You, as an old man, totter along with a staff. 
Being born you become facing in every direction. 

See Atharva Veda, X. 8. 27. 

4. ntlah pataiigo harito lohitaksas tadid-garbha Havas samudrah 
anddimat tvam vibhutvena vartase yato jatdni bhuvanani 

visva. 

4. You are the dark-blue >ird, you are the green (parrot) 
with red eyes. You are (the cloud) with the lightning in its 
womb. You are the seasons and the seas. Having no beginning 
you abide through omnipresence. (You) from whom all worlds 
are born. 

patahgah: bird, bhramarah, bee. S 


THE UNIVERSAL SELF AND THE INDIVIDUAL SOUL 

5. ajam ekdm lohita-sukla-kfsndm bahvlh -pYajah srjamdnam 
sarupdh 

ajo hy eko jusamdno’nusete jahaty enam bhukta-bhogdm 
ajo’nyah. 

5. The One unborn, re(], white and black, who produces 
manifold offspring similar in form (to herself), there lies the 
one unborn (male) delighting. Another unborn gives her up, 
having had his enjoyment. 

See B,S.i. 4-8. 

lohila-sukla-krsndm: red, white and black. Reference is either to fireV 
( tajas ), water (ap), and earth [anna), or the three gunas, rajas, 
sattva, and tamas of prakrti, 

The one she-goat, red, white and black in time produces many 
young like herself. For the red, white and black colours see C.U. 
VI. 4, where everything in the universe is said to be connected with 
the three elements, the red of lire, the white of water, the black 
of food or of earth. It is the order of creation when the Absolute first 
faced heat, tl ier, then eafth the shape'of food. 

V. rofnta for lohita. ~ —-— -- 
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e first unborn is he who is ignorant and therefore subject to the 
influence of prakrti. 

The second unborn is he who has overcome his ignorance and is 
therefore free from bondage to prakyti. 


6. dvd suparna sayujd sakhaya, samdnam vrksam parisasvajate 
lay or any ah pippalam svddv atty anasnann anyo bhicdkaslti. 

6. Two birds, companions (who are) always united, cling to 
the self-same tree. Of these two the one eats the sweet fruit, 
and the other looks on without eating. 


See M.U. III. i; R.V. I. 164. 20; Katha I. 3 - . . , 

Our being in time is an encounter of empirical existence and 
transcendent reality. The eternal in itself and the eternal in the 
empirical flux are companions. The world is the meeting-point 01 
that which is eternal and that which is manifested in time. Man as 
an object of necessity, a content of scientific knowledge, is different 
from man as freedom. 

7. samane vrkse pnruso niniagno’nisayd socati muhyamdnah. 
justam yada pasyaty any am Uam asya mahimdnayn iti 
vita-sokah. 

7. O11 the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and grieves on account of his helpless¬ 
ness. When he sees the Other, the Lord who is worshipped and 
His greatness, he becomes freed from sorrow. 


M.U. III. 1. 2. In verse 6, the cause of sorrow is traced to the sense 
of helplessness induced in us when we are lost in the objective 
universe: in verse .7 freedom from sorrow is traced to our getting 
beyond object-thinldng into contact with real being. 

8. rco’ksarc par ante vyoman yasmin dev a adhi visve niseduh 
yas tam na veda him red karisyati ya it tad vidus ta ime 
samdsate . 

8. For him who does not know that indestructible being of 
the Rg Veda , whereon in the highest heaven all the gods reside, 
of what avail is the Rg Veda to him? They, indeed, who know 
that rest fulfilled. 

R.V. I. 164. 39; Taittirlya Ar any aka II. n. 6. 
samdsate: rest fulfilled, krtarthas tisthanti. S. 

The Vedas are intended to lead to the realisation of the Supreme. 
For those who study them without undergoing the inward discipline, 
they are not of much use. 
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chanddmsi yajhdh kratavo vratdni , bhutam bhavyam yaePta 
vedd vadanti , 

asman mayl srjate visvam etat tasmims canyo mdyayd 
samniruddhah . 

9. The Vedas, the sacrifices, the rituals, the observances, the 
past, the future and what the Vedas declare, all thi§ the maker 
sends forth out of this, in this the other is confined bv maya. 


the other: the individual soul. 

The whole world proceeds from the imperishable Brahman. The 
actual creator is Isvara , the Personal God, who is acting through 
his power of maya, devdtma-sakti. 


10. mayarh tu prakrtim viddhi , mayinam hi mahesvaram; 
tasyavayava-bhutais tu vyaptam sarvam idam jagat. 

10. Know then that prakrti is maya and the wielder of maya 
is the Great Lord. This whole world is pervaded by beings that 
are parts of Him. 

The Sdmkhya prakrti is identified with the maya of the Vedanta. 
The Upanisad attempts to reconcile the views of the Sdmkhya and 
the Vedanta. 

Isvara and Sakti are regarded as the parents of the universe. 
Cp. the following verses:— 

'Only when united with Sakti has Siva power to manifest; but 
without her, the God cannot even stir/ 

sivah saktya yukto yadi bhavati saktah prabhavitum: 
na ced evam devo na khalu kusalah spanditum api. 

Again, '0 Father-Mother, this world of ours was created by the 
compassion of your joint protectorship to the end that, by your 
mutual help, your joint design may fulfil itself/ 

ubhdbhydm etabhydm ubhaya-vidhim uddisya day ay a 
sanuthdbhydm jajhe janaka-janani maj-jagad idam. 

Anandalaliarl I. 1. 

T think of the mother of all the worlds, who creates this universe 
of real-unreal nature, protects the same by her own energy of the 
three gunas, and withdraws it at the close of every aeon and remains 
disporting herself in her oneness/ 

srstvdkhilam jagad idam sad-asad svariipam 
saktya svayd trigunayd (or trigunya) paripdti visvam. 
samhrtya kalpa-samaye ramate tathaikd 
tarn sarva-visva-jananim manasd smardmi. 

Devi Bhagavata I. 2. 5. 

As the Supreme brings forth the whole universe by His own power 
of maya, He is not in any way affected by it as others are. 
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ii. yo yonim yomm adhitisthaty eko yasmin idam sam ca 
vicaiti sarvam. 

turn Uanam varadam devam Idyam nicdyyemdm santim 
atyantam eti. 

11. The One who rules every single source, in whom all this 
dissolves (at the end) and comes together (at the beginning 
of creation), who is the lord, the bestower of blessing, the 
adorable God, by discerning Him one goes for ever to this peace. 

12. yo devanam prabhavas co’dbhavas ca, visvddhipo nidro 

maharsih. 

hiranya-garbham pasyata jdyamdnam, sa no buddhyd 
snbhayd samyunaktu. 

12. He who is the source and origin of the gods, the ruler 
of all, Rudra, the great seer, who beheld the golden germ 
(rhranya-garbka) when he was born, may He endow us with 
clear understanding. 

See III. 4. 


I 3 - y° devanam adhipo yasmin loka adhisritdh 

ya tse sya dvi-padas catus-padah, kasniai devdya havisa 
vidhema. 

r*, 3 ', } vho is the overlord of the gods, in whom the worlds 

to wK f 'r ^ 01 h °f two-footed and four-footed beings, 

to what God shall we offer our oblations? 


kasmai, to what: 
See R.V. X. 121. 


tasmai: to that God we shall offer our oblations. 


14. suksmati-suksmam kalilasya madhye, visvasya srastaram 
aneka-rdpam 

viivasyaikam parivesiitdram jndtvd sivath santim atyantam 


14. More minute than the minute, in the midst of confusior 
the creator of all, of manifold forms, the one embracer c 

SXlter 5 ' kn ° Wme " im 38 one ^ 


See III. 7; V. 13. 


15. so eva kale 
gudhah 


bhuvanasya goptd, vUvddhipah sarva-bhutesu 


yasmin yukta brahmarsayo 
mrtyu-pdsdms chinatii. 


devatas ca, tarn evath jndtvd 


AA* 
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- 15. He indeed is the protector of the world in time, the lord 
of all, hidden in all things, in whom the seers of Brahman and 
the deities are united; by knowing Him thus one cuts the cords 
of death. 


The knowers of Brahman as well as the deities know that their 
reality is in Brahman. * 


16. ghrtdt param mandam ivdtisiiksmam jnatva sivarii sarva- 
bhiitesu gudham. 

visvasyaikam parivestitdrahi jnatva devam mucyate sarva- 
pasaih. 

16. By knowing Him, the auspicious, hidden in all beings 
like the film exceedingly fine that rises out of clarified butter, 
the one embracer of the universe, by knowing God one is 
released from all fetters. 


17. esa devo visva-karma mahatma, sudd jandnam hraaye 
sannivistah. 

hrda manisd manasabhiklpto, ya etad vidur atnrtds ie 
bhavanti. 

17. That god, the maker of all things, the great self, ever 
seated in the heart of creatures is framed by the heart, by the 
thought, by the mind, they who know that become immortal. 

See III. 13. 

18. yadd'tamas tan na diva na ratrir na san na cdsac chiva 

eva kevalah, 

tad aksaram tat savitur varenyam, prajha ca tasmdt prasrtd 
purani. 

18. When there is no darkness, then there is neither day nor 
night, neither being nor non-being, only the auspicious one 
alone. That is the Imperishable, the adorable light of Savitr 
and the ancient wisdom proceeded from that. 

savitur varenyam: the adorable light of Savitr. Literally the choicest 
(splendour) of Savitr. 

See R.V. III. 62. 10. . , ■ , 

The characterisation of the Supreme which transcends the duality | ; 
of subject and object can only be negative and cannot be a field of 
clear definition and demonstration. 

19. nainam urdhvam na tiryahcam na madhye na parijagrabhat 
na tasya pratimd asti yasya ndma mahad yasah. 

19. Not above, not across, not in the middle, nor has any 
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frasped Him. There is no likeness of Him whose name is 
great glory. 


<SL 


20. na samdrse tisthati rupam asya , na caksusd pasyati has 
canainam . 

hr da hrdistham manasd ya enam , mm vidur amrtds te 
bhavanti. . * ... 

20. His form is not to be seen; no one sees Him with the 
eye. Those who through heart and mind know Him as abiding 
in the heart become immortal. 

God does not stand in finite form before the eyes or the mind. 
Finite things serve as symbols enabling us to realise the presence of 
the divine. These verses demand the recognition of the absolute 
transcendence of God in relation to the world. The deus absconditus 
recedes into the distance when we seek to describe him by empirical 
forms; yet this Upanisad emphasises the personal aspect of the 
transcendent God. He is Siva to whom we turn in prayer and praise. 


21 . 


ajdta ity evam kascid bhiruh prapadyate: 
rudra yat tc daksinam mukham tena mam pdhi nityam. 

2i. You are Unborn' with this thought someone in fear 
approaches you. O Rudra, may your face which is gracious 
protect me for ever. 




The attitude of bhakti is brought out here. 11 

22. md nas'toke tanaye md na ayusi, md no go§u md no asvesu 

rinsah. 

viran md no rudra bhamito' vadhir havismantah sadani it 
tvd havdmahe . 

22. Rudra, hurt us not in my child or grandchild, hurt us 
not m my life, hurt us not in my cattle, hurt, us not in my 
horses. Slay not our heroes in your wrath for we call on you 
always with oblations. 

See R.V. I. 114. 8, 
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CHAPTER V 

THE ONE IMMANENT GOD 

1. dve aksare brahma-par e tv anante, vidyd! vidye nihite yatra 

giidhe 

ksar'am tv avidya hy amrtarh tu vidyd, vidyuvidye Hate yas 

tu so’nyah. 

x. In the imperishable, infinite highest Brahman are the 
two, knowledge and ignorance, placed hidden. Ignorance is 
perishable while knowledge is immortal. And he who controls 
knowledge and ignorance is another (distinct from either). 

By way of preface to this chapter Samkarananda observes that 
this chapter is devoted to the discussion of the nature of That in 
the text That art Thou, though both of them were treated in Chapter 
Ul, more specially the nature of Thou, tat-tvam-paddrthau tytlye 
’dhydye nirupitau' yady api tathapi tvam-paddrtho ndtymtam niru- 
pitah; tad-artham ay am pahcamo’ dhydya drabhyatc. 
brahmapare : hiranyagarbhdt pare or parasmin brahmani. b. 
giidhe:. hidden, lokair jhdtum asakye. Samkarananda. 
ksaram: perishable. It is the cause of bondage, samsrti-kdranam. 
while vidyd is the cause of moksa, moksa-lietuh. S. 
anyah: another, tat sdksiivat, being only the witness. S. 

The one and the many are both contained in the Supreme. The 
knowledge of the One is vidyd; the knowledge of the many detached 
from the One is avidyd. ‘ 

2. yo yonim yonim adhitisthaty eko visvdni rupdni yonis ca 

sarvah . 

rsim prasuiam kapilam yas tam agre piana^r bibharti 

jdyamanani ca paiyet. 

2. He, who being one, rules over every single source, over 
all forms and over all sources, He who bears in His thoughts 
and beholds when born the fiery (red) seer who was engendered 
in the beginning. 

| Wisdom is prior to the world-soul. 

\ kapilam: hiranya-garbham. See IV. 12. VI. 1-2. The reference is - 
not to the sage Kapila, the founder of the Sdmkhya philosophy. 
The Supreme is described as looking upon Hiranya-garbha while 
he was being born. He was the first to be created by God and endowed 
by Him with all powers. III. 4. Hiranya-garbha or Brahma the 
creator is the intermediary between the Supreme God and the 
created world. He is the world-soul. See IV. 12; VI. 18. 
jhanaih: by thoughts. See note IV. 18. 
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ekaikam jdlam bahudhd vikurvan , asmin ksetre samharaty 
esa devah 

bhuyah srstva patayas tathesas sarvadhipatyam kurute 
mahatma. 



3. That God, who, after spreading out one net after another 
in various ways draws it together in that field, the Lord, having 
again created the lords, the great self, exercises his lordship, 
over all. 


ekaikam: pratyekam, for every creature, such as gods, men, beasts, ^ 
etc. 

jdlam: net, samsdra. ^ 

asmin ksetre: in that field, in the world. 

y asmin, another reading for asmin . y at ay ah, another reading for 
patayah. 


4. sarvd disah urdhvam adhas ca tiryak , prakasayan bhrdjate 
yadv anadvdn 

evam sa devo bhagavdn varenyo yoni-svabhdvdn adhitisthaty 
ekah . 

4- As the sun, illumining all regions, above, below and 
across, shines, so that one God, glorious, adorable, rules over 
whatever creatures are born from a womb. 


See IV. 11, V. 2. 

yoni-svMiavdn: whatever creatures are born from a womb. S means // 
n 7 ;>- e S0llI ! c ^ s world-existence like the elements of earth, etc. 
y m } miayam /irtsnasya jagatah svabhavan svdtrnabhutdm prthivyddm 
iftvari or karana-svabhavan kdrana-bhiltdn prthivyddm. S. 
ine so-called causes of the world are not in themselves causes, 
ley opeiate only because God works through them. 

5. yac ca svabhdvani pacati visvayonih , pdcydms ca sarvdn 

parindmiaycd yah 

sarvam etad visvam adhit istha ty eko gun an ca sarvdn 
viniyojayed yah. 

5 - The source of all, who develops his own nature, who brings 

+ Y hatever , can be ri P e ned, who distributes all 
qualities, He the one, rules over this whole world. 

6 . tad veda-guhyopani ? atsu gudham, tad. brahma • vedate 

oranma-yomm 

ye babhhmh^ M vidu *’ te tanma y* amrta vai 

■ +i 1 v at j Whl S 1 J i S hidden in the Upanisads which are hidden 
in the V edas, Lrahma knows that as the source of the Vedas. 


MIN/Sr^ 


' G OkfcX 

1 ^ e ^ r ^ nc ^ a ^ Upanisads 

-*;» '>The gods and seers of old who knew that, they came to 
"Tits nature and have, verily, become immortal. 

\ veda-guhyopanisat: Veda is interpreted as referring to the sacrificial 
part which teaches sacrifices and their rewards, karma-kanda; 
i guhya, the dr any aka part which teaches the worship of Brahman 
under various aspects, yoga-kanda, and the Upanisad, the part which 
teaches the knowledge of Brahman, the undiiferenced. jhdna-kdnda. 
This is the view of Vijhana-bhiksu. 

brahma-yoni: the source of the Vedas or the source of Hiranya-garbha. 
purvc devah is another reading for purvarh devah, ancient gods. 
fanmaya, of its nature, tad dtma-bhutah. 8. 



THE INDIVIDUAL SOUL 

7. gunanvayo yah phala-karma-karta krlasya tasyai va sa 
copabhokta 

sa visva-rupas tri-gunas tri-vartma pranadhipas samcarati 
sva-karmabhih. 

7. But he who has qualities and is the doer of deeds that 
are to bear fruit (i.e. bring recompense), he is the enjoyer, 
surely, of the consequence of whatever he has done. Assuming 
all forms, characterised by the three qualities, treading the 
three paths he, the ruler of the vital breaths (the individual 
soul), wanders about according to his deeds. 

tri-gunah: satlva, rajas and tamas. 

tri-vartma: see I. 4 the paths of dharnu , adharma and jhana or 
dev ay ana, pitr-yana and manusya-yana. S. 

While the first six verses speak of That [tat) or the Supreme the 
account of Thou ( tvam ), the individual soul begins here. 

8. ahgustha-mdtro ravi-tulya-rupas samkalpdhamkdra-samanvito 

yah 

buddher gunendtma-gunena caiva drdgra-matro hy aparo’pi 
drstah. 

8. He is of the measure of a thumb, of appearance like the 
sun, endowed with thought and self-sense, but with only the 
qualities of understanding and the self he seems to be of the 
size, of the point of a goad. 

apara, another reading avara. 

dtma-gunena: of the qualities of the body like old age, etc. £. 

9. vdlagra-sata-bhdgasya satadhd kalpitasya ca 

bhdgo iivas sa vijheyas sa cdnantyaya kalpate. 


misr/ff. 
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This living self is to be known as a part of the hundredth 
part of the point of a hair divided a hundredfold vet it is 
capable of infinity. 

|| The individual soul is potentially infinite. 


10. naiva stn na pitman esa na caivayam napwhsakah 
yad yac chanram ddatte tena tena sa raksyate,.} 

*°- It: is not female > n or is it male; nor 'yet is this neuter 
Whatever body it takes to itself, by that it is held. 


raksyate: samraksyate, tat taidharman dtmany adhyasydbhimanyate. $. 
Another reading is yujyate or joined, sambadyate. 

1 he living self, jlva is vijndndiman. §. 


ix. sahikalpana-sparsana-drsti-mohair grasdmbu-vrsty-dtma 
vivrddhi-janma 

karmdnugdny anukramena dehl sthdnesu rupdny abhi 
samprapadyate. 

.tf 1- means of thought, touch, sight and passions and by 
fte abundance of food and drink there are the birth and 
dle (embodied) self. According to his deeds, 
conditions 1Cd SC ^ assumes successively various forms in various 


mohaih: v. homaih, by the sacrifices. |] 

12. sthuldni siiksmdni bahuni caiva, ritpani dehl sva-gunair 
vrnoti 

^'^drsLJ^ an ^ ma ~£ u V a is ca tesdm samyoga-hetur aparo’pi 

/ I2 ‘ embodied self, according to his own qualities, chooses 

lna - ny shapes ’ ^ oss and subtle - Having himself 

Sd rn S ri° n Wlth them - thr ough the qualities of his acts 
and through the qualities of his body, he is seen as another 


LIBERATION THROUGH THE KNOWLEDGE OF 
THE ONE GOD 


13 ' kamsya nadhye ***** 

jmVd "V* 

m S, I i !“'l 1 "' ho , i “ witho “ t beginning and without end, in the 
midst of chaos, the creator of all, of manifold form, who alone 





/ 
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races the universe, he who knows God is freed from 


'(©T 


etters. 


See IV. 14. 

kalilasya: gahana-gabhira-samsarasya. £. The wonder and mystery ) 
of the cosmic process are emphasised. 

deva?n: jyotl-riipam paramatmdnam. £. of the nature of light, the / 
Supreme Self. 

sarva-pdsaih: avidyd-kdma-karmabhih. §. The bonds of ignorance and 
its resultants of desire and deed. 


14. bhava-grdhyam amdakhyam , bhdvabhdva-karam sivam. 

kald-sarga-karam devam, ye vidus te jahns tanum. 

14. Him who is to be grasped by the mind, who is called 
incorporeal, who makes existence and non-existence, the kindly 
(the auspicious), the maker of creation and its parts, the Divine, 
they who know Him have left the body behind. 

amdakhyam: Sariikarananda reads anildkhyam , who is called air 
: . as being the breath of the breath, pranasya prdnam. 

\ ' nlda: body; anida: bodiless. 

kald: S. explains it to mean the sixteen kalds beginning with prana 
or life and ending with nama, name. Pra£na VI. 4. 

Vijnana-bhiksu means by it 'inherent power/ he who creates by 
i his inherent power. 

The Vedas and the other sciences are called kalds. 
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CHAPTER VI 


THE ONE GOD IMMANENT IN AND TRANSCENDENT 
TO THE COSMIC PROCESS 

i. svabhavam eke kavayo vaaanti, kalam tathanye parinuihya- 
manah , 

devasyaisa mahima tu loke yenedam bhrdmyate brahma-ca - 
kram. 

i. Some wise men speak of inherent nature, others likewise, 
of time (as the first cause), being deluded. But it is the greatness 
of God in the world, by which this Brahma-wheel is made 
to R turn. 



It is ever moving, thanks to the greatness of God. It is the ‘moving 
image of eternity/ In the national flag of India, the wheel is placed 
against the background of white. The wheel is represented in blue 
gagana-sadfsam, megha-varnam , and is placed against the background 
oi white which is above all colours, the pure radiance of eternity. 

2. yendvrtam nityam idam hi sarvavi , jhah kdlakdro gum 
sarvavid yah 

teneiitam karma vivartate ha , ftrthvydpya-tejo’nila-khdni 
cintyam. 

2. He by whom this whole world is always enveloped, the 
knower, the author of time, the possessor of qualities and all 
knowledge. Controlled by Him (this) work (of creation) unfolds 
itself, that which is regarded as earth, water, fire, air and ether. 

kdlakdro: author of time; kalasydpi kartd: v. is kdla-kdlo , the des¬ 
troyer of time, kdlasya niyantd, upahartd. kalah sarvavindsakdn , 
tasydpi vindsakarah. 

See also VI. 16. 

(knower of) all knowledge: sarvavid yah or sarva-vidyah. 

3. tat karma krtvd vinivartya bhftyah , tattvasya tattvena samctva 

yogam 

ekena dvdhhydm tribhir atfabhir vd, kdlena caivdtmu-gunaii 

ca sukfmaih. 

3. Having created this work and rested again, having entered 
into union with the essence of the self, by one, two, three or 
eight, or by time too and the subtle qualities of the sejf. 



n/ 


The Principal Upanisads 




^-me: fturusa of the Sarhkhya. 
two: fturusa and ftrakrti. 


three: the three gunas, saliva , ny#s and tamas. . 
eight: the five cosmic elements and manas (mind), buddhi 
standing), and aham-kdra or self-sense. See B.G. VII. 4. 
-dtma-gunaih: the affections of the mind, love, angei, 


(under- 


etc. antah- 


karana-gunaih karnadibhih . 5 . 


4. drabhya karmani gundnvitani, bhdvdn ca sarvdn viniyojayed 

yah , 

tesdm abhdve krta-karma-ndiah karma-ksayeydti sa tattvato 


4. Who, having begun with works associated with the (three) 
qualities, distributes all existents. In the absence of these 
(qualities), there is the destruction of the work that has been 
done and in the destruction of the work he continues, in tiuth, 
other (different from what he has produced). 

According to S, this verse tells us that if we dedicate all our works 
to Isvara , we will not be subject to the law of karma, 1 hat person, 
his works being destroyed and his nature purified, moves on, differen 
from all things, from all the results of ignorance, knowing himself to 

be Brahman / _, 

viniyojayed: Uvare samarftayet tesdm isvare samarftitattvad atma- 
sambandhabhdvas tad-abhdve fturvci-krta-karmandm ndsah kanna-ksaye 

visuddha-sattvo ydti. S. „ 

anyah v. any at. He goes to that Brahman _ which is different from all 

things, tattvebhyo y ad any ad brahma tad ydti. S. , 

This verse is capable of different interpretations: (1) The Lord 
passes through different states, yet knows Himself to be above 
them all; (2) If we do works not out of selfish interest, but^to please 
the Lord, our work ceases to bind us and we become free. Sarhkara- 
nanda and Vijnana-bhiksu adopt the latter view. 


5. ddis sa sarny oga-nirnitta-hetuh ftaras trikaldd aaalo fti dr^stah 
tam visva-ruftam bhava-bhiitam Tdyani devam sva-citta-sthani 
uftdsya fturvam. 

5. He is the beginning, the source of the causes which unite 
(the soul with the body). He is to be seen as beyond the three 
kinds of time (past, present and future), and as without parts 
after having worshipped first that adorable God who has many 
forms, the origin of all being, who abides in one's own thoughts. 

source of the causes which write: cp. samyoga-lihgodbhavam trailokyam . 

M.B. XII. 819. ... 'i a ~ 7 d 1 

akalah: without parts, trans-empincal, ms-ftraftancah. S. 
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ya purvam: worshipped first. Worship is the preliminary to 
knowledge. 

visva-rupam: who has many forms. God assumes the form which the 
worshippers attribute to Him. 

upasakaih yad yat rupam updsyate tat-tad-rupa-dhdnnam. 



6. sa vrksa-kdldkrtibhih paro’nyo yasmut prapancah pan - 
vartate’yam 

dh armdvaham pdpanudam bliagesani jndtvdtmastJiam 
amrtam visva-dhdma. 

6. Higher and other than the forms of the world-tree and 
time is he from whom this world revolves who brings good 
and removes evil, the lord of prosperity, having known Him 
as in one’s own self, the immortal, the support of all (he attains 
Brahman ). 

vrksa: tree. See Katha VI. i. 

dliarmdvaham: dharma is the enlightening power of the Saviour God 
manifested in the human soul. See R.V. I. 164. 

Siva is the bringer of dharma , dharmdvaha . 

7. tarn tsvardnam paraniam mahesvaram, tath dcvatdndm 

paramam ca daivatam 

patim patindmparamamparastdt, viddma devani bhuvanesani 
tdyani. 

7 * He in whom is the Supreme Lord of lords, who is the 
highest deity of deities, the supreme master of masters, trans¬ 
cendent, him let us know as God, the lord of the world, the 
adorable. 


8. na tasya kdryam karanam ca vidyate, na• tat samas capy 
adhikas ca drsyate 

pardsya saktir vividhaiva iruyate svdbkdvikijndna-bala-kriyd 
ca. 

8. There is no action and no organ of his to be found. There 
is not seen his equal or his better. His high power is revealed 
to be various, indeed. The working of his intelligence and 
strength is inherent (in him). 

9. na tasya kasetf patir asti loke } na cesitd naiva ca tasya lihgam , 
na karanam karanddhipddhipo na cdsva kascij janitd 11a 

eddhipah. 

9. Of Him there is no master in the world, no ruler, nor is 
there any mark of Him. He is the cause, the lord of the lords 
of the sense organs; of Him there is neither progenitor nor lord. 
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tm: mark, any sign from which we could infer the existence o 
jod, as fire from smoke, dhuma-sthanlyam yendnumlyeta. £. 
janita: progenitor, janayita. S. 



io. yas tantundbha iva tantubhih pradhdnajaih 

svabhavatah deva ekah svam avrnot , sa no dadhdd 
brahmdpyayam. 

io. The one God who, according to his own nature, covers 
himself like a spider with threads produced from pradhdna 
(unmanifested matter), may He grant us entrance into Brahman. 


brahmdpyayam: entrance into Brahman, eki-bhavam. S. 
yathornandbhir dtma-prabhavais tantubhir atmanam eva samdvrnoti , 
tathd pradhanajair avyakta-prabhavair ndma-rv.pa-karmabhis tantus- 
thdnlyaih svam atmanam avrnot. 

As the spider covers itself with threads produced from itself, so 
does the one God cover Himself with the products of prakyti. 

ii. eko dev as sarva-bhutesu gudhas sarva-vydpi sarva-bhiitdn- 
tar-dtmd 

karmddhyaksas sarva-bhiitddhivdsas saksl cetd kevalo 
nirgunas ca. 

ii. The one God hidden in all beings, all-pervading, the 
inner self of all beings, the ordainer of all deeds, who dwells 
in all beings, the witness, the knower, the only one, devoid 
of qualities. 


12. eko vait niskriyandm bahunam ekam bijam bahndhd yah 
karoti 

tarn dtmastham ye } nupasyanti dhlrds tesam sukham 
sasvatam netaresam. 

12. The one controller of the many, inactive, who makes the 
one seed manifold. The wise who perceive Him as abiding in 
their self, to them belongs eternal happiness, not. to others. 


See Katha II. 2. 12. 

niskriyandm: inactive. 6 makes out that the acts of living beings are 
due to their organs and the Higher Self remains untouched by them. 
sarva hi kriyd natmani samavetdh kith tu dehendriyesa , dtmd tu 
nis-kriya nirgunah. £>. 

See B.G. III. 20. 


13. nityo nitydndm cetanas cetanandm eko bahunam yo vida- 
dhdti kdmdn 

tat kdranam samkhva-yogadhigamyam jndtva devam 
mucyate sarva-pdsaih . 



MIN ISTfy 
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3. He is the eternal among the eternals, the intelligent 
among the intelligences, the one among many, who grants 
desires. That cause which is to be apprehended by discrimination 
(of samkhya) and discipline {yoga )—by knowing God, one is 
freed from all fetters. 


See Katha II. 2. 13. 

nityo nityanam: the eternal among the eternals. The living souls are 
eternal and He is the eternal among them or the eternal may be 
meant for the elements of earth, water, etc. jivdndm madliye . . . 
adhava pythivyddlndm madhye. S. 

14. na tatra suryo bhdti na candra-tdrakam, nema vidyuto 
bhdnti kaio'yam agnih 

tain eva bhantam anubhati sarvam, tasya bhdsa sarvam 
idarn vibhdti. 

14. The sun does not shine there nor the moon and the stars, 
nor these lightnings, much less this fire. After Him, when He 
shines, everything shines, by His light all this is illumined. 

See Katha II. 2. 15; M.U. II. 2. 10; B.G. XV. 6. 

15. cko hathso blmvanasydsya madhye , sa evdgnis salile san- 

nivistah 

tarn eva viditvatimrtyum eti, nanyali panthd vidyate* 
yanaya. 

15 - Ihe one bird in the midst of this world. This indeed is 
the fire that has entered into the ocean. Only by knowing Him 
does one pass over death. There is no other path for going there. 

liamsa : bird, the highest self which destroys the source of bondage, 
ignorance, etc. hanti avidyadi-bandha-karanam iti hamsah. 

16. sa vtsva-krd visva-vid dtma-yonir jnah kdla-kaYo guni 

sarvavidyah 

praxlhdna-ksetrajna-patih gunesah samsara-moksa-sthiti- 
bandha-hetuh. 

16. He is the maker of all, the knower of all, the self-caused, 
the knower, the author of time, the possessor of qualities, the 
knower of everything, the ruler of nature and of the spirit, the 
lord ot qualities, the cause of worldly existence, and of libera¬ 
tion, of continuance and of bondage. 

atma-yonih: self-caused, dtmd cdsauyonis cet atma-yonih . S. J 
dtmdnam yonih , atma-yonih: the source of all selves. 
kdla-karo: the author of time. See VI. 2, 21. 
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yradhana: avyaktam, nature. 
ksetrajha: vijhdndtmd, spirit. 

The Supreme binds, sustains and dissolves worldly existence.: 


17. sa tanmayo hy amrtd isa-samstlio jhas sarvdgo bhuvana- 
syasya goptd 

ya Use asya jagato nityam eva-ndnyo hetur vidyate isandya. 

17. Becoming that, immortal, existing as the lord, the 
knower, the omnipresent, the guardian of this world is He who 
rules this world for ever, for no other cause is found for the 
ruling. 

Isa-samsthah: existing as the lord, ise svdmini samyak sthitihyasyasau 
Isa-samsthah. , 

No other is able to rule the world, ndnyo hetuh samartho vidyate. § 

18, yo brahmanaih vidadhdti purvam, yo vaiveddms caprahinoli 

tasmai 

torn ha devam atma-buddhi-prakasam munmksur vai 
saranam aham prapadye. 

18. To Him who, of old, creates Brahma and who, verily, 
delivers to him the Vedas, to that God who is lighted by His 
own intelligence, do I, eager for liberation, resort for refuge. 

atma-buddhi-prakasam: Samkarananda explains as sva-buddhi- 
sdksinam, who is the Light or witness of self-knowledge. 

It can be derived in two ways: (1) dtmaiva buddhir dtma-buddhih 
saiva prakdso’syety atma-buddhi-prakasam. (2) dtma-buddhim prakd- 
sayatity atma-buddhi-prakasam. £. 

V. dtma-biiddhi-prasddam. dlmani yd buddhis tasyah prasddakaram. 
£, he who through his own grace manifests himself. 

19. niskalam niskriyam iantam niravadyam nirahjanam, 
amrtasya parani setum dagdhendhanani ivdnalam. 

19. To him who is without parts, without activity, tranquil, 
irreproachable, without blemish, the highest bridge to immor¬ 
tality like a fire with its fuel burnt. 

nirahjanam; nirlepam, without blemish. 

20. yadd carmavad dkasam vestayisyanti mdnavah ' 
tadd devam avijhdya duhkhasyanto bhavisyati. 

20. When men shall roll up space as if it were a piece of 
leather, then will there be an end of sorrow, apart from knowing 
God. 


To roll up space like a piece of leather is an impossibility but when 
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impossible becomes possible, only then will sorrow cease, 
without knowing God. There is no other way for ending sorrow 
than the knowledge of God. 
dev am: v. sivani. 


21. tapah-prabhdvdd deva-prasdddc ca, brahma ha svetdsvataro 
’tha vidvan 

atydsramibhyah paramam pavitram, provdca samyag- 
rsi-samgha-justam. 

21. By the power of austerity and the grace of God, the 
wise Svetasvatara in proper manner spoke about Brahman, the 
Supreme, the pure, to the advanced ascetics, what is pleasing 
to the company of seers. 


by the power of austerity and the grace of God: the grace of God does 
not suspend the powers of the soul but raises them to their highest 
activity, the super-natural intensifies the natural. There is nothing 
magical which interferes with the life of man. We are persons, not 
nings. Our freedom cannot be obliterated by divine grace. By his 
\vi) ree action man makes his own the ideal which he seeks. Baron 
von Jiugel quotes from St. Bernard’s Tractatus de Gratia et Libero 
f!r°v i Ca ?' XIV - 47 - ‘That which was begun by Grace gets 
• on ?P 1S iet a hke by both Grace and Freewill so that they operate 
meciiy not separately, simultaneously not successively, in each and 
will - hi +T P r °eesses. the acts are not in part Grace, in part free 
n ■ , Pp, w '° r e oi eac h ac t is effected by both in an undivided 

operation. 2 he Mystical Element of Religion, Vol. I, pp. 69 If. 

the dfSfe f S: ^ a ^^ m : s ¥ m y &sinas ta evdtydsraminah. §, 

Cp. caturvidhd bhiksavas ca bahudakau kuticakan 

hamsah paramahamsas cayo yah pascal sa uttamah. 


22. veddnte paramam guhyam purdkalpe pracoditam 
ndprasdntdya ddtavyam ndputrdydsisydya vd punah. 

22. lhis highest mystery in the Vedanta which has been 
aeuared in a former age should not be given to one whose 

passions are not subdued nor again to one who is not a son 
or a pupil. 


See B.U. yp 3, I2; Maitri VI. 29. 

tasynnf^b^t santam sakala-ragadi-mala-rahitam cittamyasya 
tddfsa sisydya vd ddtavyam, tad viparltaya putrdya 
sisyaya va snehddind brahmavidyd na vaktavyd. §. 

subdued 1 * ^ n °*" f au ?^f f° a son or a pupil, if his passions are not 


misr^ 
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23. yasya deve para bhaktir yatha deve tathd gurau, 

tasyaite kathita hy arthah, ftrakdsante mahdtmanah, pra- 
hdiante mahdtmanah. 

23. These subjects which have been declared shine forth to 
the high-souled one who has the highest devotion for God and 
for his spiritual teacher as for God. Yea they shine forth to 
the high-souled one. 


MINIS?)?,, 


I 
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KA USlTAKI-BRAHMANA 


UPANISAD 


Kausitaki-Brdhmana Upanisad, also called Kausitaki Upani- 
sad' does not form a part of the Kausitaki Brdhmana of thirty 
chapters which has come down to us and the name can be 
accounted for by treating the Aranyaka of which it forms a 
part as itself included in the Brdhmana literature of the 
■LYji a? Samkara refers to it in several places in his com- 
mentary on the Brahma Sutra and Samkarananda has com¬ 
mented on it. There are various rescensions of the text and 
e version adopted in Samkarananda’s Dipikd is followed in 
this work. The Upanisad has four chapters. 

Di. S. Iv. Belvalkar has edited the text and given an English 
translation of the first chapter of this Upanisad.3 


•. 1 Samkarananda explains the name thus : ku kutsitam nindyarii heyam 
ty art hah, sitam iitalam sariisarikam sukham yasya sa kusitali ev a 
nusitakah tasyapatyarii kaiisitakih. II. i. 

also deal with Vedanta and so sometimes include the 
upamsads: brahmanam api trividham, vidhi-rupam, arthavada-riipam 
u > uiya-vilciksanaih ca, vidhy-arthavadobhaya-vilaksanam tu vedanta 
vakyam. Madhusudana: Pmsthdna-bheda. 

3 Four Unpublished Upanisadic Texts and The Paryanka Vidya (1925) 
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CHAPTER I 

REBIRTH AND RELEASE THROUGH KNOWLEDGE 

i. citro ha vai gdhgyayanir yaksyamana arunim vavre; sa ha 
putram svefakctum prajighdya ydjayeti; torn hdbhydgatam 
papraccha, gantamasya putrasti samvrtam loke yasmin md 
dhdsyasi, anyatamo vadhva tasya, md loke dhdsyasiti; sa hovdca, 
naham etad veda, hantdcaryam prcchdmti: sa ha pitaram asadya 
papraccha ititi md praksit katham pratibravanili; sa hovdca, aham 
apy etan na veda, sadasy eva vayam Svddhyayam adhitya hardmahe 
yan nah pare dadati, ehy ubhau gamisyava iti, sa ha samit-pdjiis 
citram gdhgydyanim praticakrama updyaniti: tarn hovdca, 
brahmdrjio'si, gautama, yo na mdnam updgdh, ehi vyeva tvd 
jhapayisydmUi. 

i. Citra Gangyayani, verily, wishing to perform a sacrifice 
chose Aruni. He, then, sent his son £vetaketu saying, ‘you 
perform the sacrifice.’ When he had arrived, he asked of him, 
O son of Gautama, is there a hidden place in the world in 
which you will place me ? Or is there another way and will you 
place me in its world? Then he said, ‘I know not this. However, 
let me ask the teacher.’ Having approached his father, he asked, 
‘thus has he asked me, how shall I answer? Then he said, 
f, too, know not this. Let us learn the study of the Veda at 
his residence and obtain what others give to us. Come, let us 
hoth go, 'Then with fuel in hand, he returned to Citra Gang¬ 
yayani and said, ‘May I come near to you (as a pupil). To 
him, then, he said, ‘you are worthy of the knowledge ol 
Brahman, O Gautama, for you have not gone into conceit. 
Come, I will make you understand’ (clearly). 

See B.U. VI. i; C.U. V. 2. 
gangyayani: v. gdrgydyani. 
vavre: chose, varanam cakre. 

abhydgatam: has arrived, v. dsinam, when he was seated. 
pulrdsti: v. putro’si, you are the son of Gautama. 
samvrtam: hidden place, samyag avfiath guptam sthanam. 
anyatamo: v. anyam aho. 

acaryam: teacher, sarva-jham, sarva-sastrarthasya jndtaram anusthd 

Worthy of the knowledge of Brahman-. V. brahmargho’si. brahma 
grahyasi: 

1 See Belvalkar: The Paryanka Vidyd, p. 32. • 
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_ are to be honoured like Brahman, brahmavat rndnantyah. 
you have not gone into concert: you do not affect pride. 
ehi: come, dgaccha. 

jhdpayisydrni: will make you understand clearly. 

vijndpayisydrni, spastam bodhayisydmi, na tu sandehadikam jana- 

yisyami. 

The reference is to the two ways deva-ydva and pitr-yana. Those 
who travel by the former do not return to a new life on earth but 
attain liberation by gaining a true knowledge of Brahman-, those 
who travel by the latter to the world of the fathers return to earth 
to be born again and again. 

In the notes on this Upanisad references are to Samkarananda’s 
Dipika. 


2. sa hovaca, ye vai he cdsmdl lokdt pray anti candramasam 
eva te sarve gacchanti, tesdm pranaih purva-paksa dpydyate tan 
apara-paksena prajanayati, etad vai svargasya lokasya dvdram, 
yac candrarnas tarn yah praty aha tarn atisrjate: atha yo na praty 
dhd tarn iha vrstir bhutvd varsati sa iha ktto vd, patahgo vd, 
matsyo vd, sakunir vd, si-mho vd, vardho vd, parasvdn vd, sardulo 
vd, puruso vd, anyo vd tesu tesu sthdnesu pratydjdyate, yathd- 
' karma yathd-vidyam, tarn dgatarn prcchati ko’siti, tarn pratibruyat: 
vicaksandd rtavo reta dbhrtam pahcadasdt prasutat pitryd- 
vatah. 

tarn ma purhsi kartaryerayadhvam pumsd kartrd mdtari rnd 
nisihca. 

sa jdya upajdyarndno dvddasa-trayodasoparndso dvadasa-trayo- 
dasena pitrdsarh tad-vide’ham pratitad-vide’harn, tan ma 
rtavo’martya va dbharadhvam tena satyena tena tapasd rtur 
asmy drtavo'smi, ko’si, tvam asmiti, tarn atisrjate. 

2. Then he said, those who, verily, depart from this world, 
they all, in truth, go to the moon. In the earlier (bright) half, 
it (the moon) thrives on their breathing, spirits, in the latter 
(dark) half, it causes them to be born (again). The moon, 
verily, is the door of the world of heaven. Whoever answers 
it (properly), him it sets free (to go to the higher worlds). But 
whoever answers it not, him having become rain, it rains down 
here. Either as a worm, or as an insect or as a fish or as a bird, 
or as a lion, or as a boar, or as a snake, or as a tiger, or as 
a person or as some other in this or that condition he is bom 
again according to his deeds, according to his knowledge; when 
he comes thither, he asks him, who are you? He should answer. 
From the far-shining, O ye Seasons, the seed was gathered, 
produced from the fifteenfold from the home of the fathers 
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—-- ance stors) sent me in a man as an agent and with a'man 
as an agent, placed me in a mother'.* So was I born toeing 
born m the twelfth or thirteenth month united to a father of 
twelve or thirteen months; for the knowledge of this was I 
lor the knowledge of the opposite of this. Therefore 0 ve 
seasons, bring me on to immortality by this truth, by this 
austerity I am (like) a season. I am connected with the seasons 
Who are. you? (the Sage asks again) ‘I am you,’ he replies', 
then he sets him free. . 

apara-paksena: with the latter half, v. aparapakse na in the latter half 
causes them to be born again: the moon sends those who do not 

hfeone uth^’^ ^ ^ ° f thegods) to brahma-bka, back to 

We are born in accordance with our conduct and knowledge. 
arma-vidydnusdrev.a subham asubham vyamisram ca sariram bhavati. 
the question ‘Who are you?’ is asked by the teacher, according 
,? nanda - karund-rasa-purtia-hrdayo vedd^drtha-ydthdtmya- 
vn gwu-iaksana-sampanno gunth prasnahi karoti. 
upcijayamanah: born or perhaps reborn-. 
twelve or thirteen months: a year. 

There are two kinds of knowledge, unto birth, and unto ignorance . 
The former takes us to the path of the gods, the latter to the path 

to ih f M rS i ! ieaven and hel1 are sta ges on the journey and belong 
o the world of time to a succession of births. Knowledge of Brahman 
takes us beyond both. 

THE COURSE TO THE BRAHMA-WORLD 

3 - sa eta.ni deva-ydnam panthdnam dpadydgni-lokam dgacchati, 
a va y u -Jokam, sa varuna-lokam.sa indra-lokam, sa prajd-pati-lok- 
am sa brahma-loka.ni. tasya ha vd etasya lokasydro hr ado muhurtd 
yesy ui vijard nadilyoyrksah sdlajyam samsthdnam, aparajitam 
ayaanam, indta-prajdpati dvdra-gopau, vibhu-pramitam, vicak- 
sanasandy _ amitaujah paryankah, priyd ca mdnasi, pratirupd 
a caksusi, puspdny dddydvayato vai ca jagdny ambus’ edm- 
oayams capsaraso ’ mbayd nadyali, tarn ittham-vid dgacchati, tarn 
;™7 W habhidhavata.il, mama yasasd vijardm vd ayam nadim 
yrapan na vd ayam jarayisyatiti. 

3 - Having entered on this path of the gods, he comes to the 

illusSr Belvall ) ar ' s ren dering of an amended text is this,: ‘From the 
worlSu ( ™ on )> the fifteenfold, the (new) born lord of the 

‘n manes ’ ® 3 ’ e seasons, the seed was gathered. 

the mah* -i wnf T ld T on . into a male progenitor, and with the half of 
ne male agent deposit me into the mother ’ 
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world of Agni, then to the world of Vayu then to the world 
of Vanina, then to the world of Indra, then to the world of 
Praja-Pati, then to the world of Brahma. This brahma world, 
verily has the lake Ara, the moments yestiha, the river \ ijara, 
the tree Ilya, the city Salajya, the abode Aparajita the two 
door-keepers Indra and Prajd-pati, the hall Vibhu, the throne 
Vicaksana, the couch Amitaujas, the beloved Manasi and her 
counterpart CaksusI, both of whom taking flowers verily, 
weave the worlds, the mothers, the nurses, the nymphs, and 
the rivers. To it (to such a world) he who knows this comes. 
To him Brahma runs (advances towards), and says, It is on 
account of my glory, verily, he has reached the river, Ageless, 
He, verily, will not grow old.' 


After Vdvu-loka, some texts have ddilya-loka. . 

Brahma-loka is hiranya-garbha-loka of which an account is given. 
The lake dm is the first impediment to entrance into brahma-loka. It 
is said to be composed of the enemies. 

muhUrtiih: ’ moments w hjchjproduce desire, wrath, etc., and destroy 

yTstihdh: "kdma-krodhddi-pravrtyutpddanena ghnantiti yestihdh: the 

momen ts spe nt in subduing.desjres_. 

tPertver Vijard: ageless, vigata jar a. ...... , 

the tree Ilya: ild prtliivi tad-rupatvena ilya-iti-nama taruh. 
the city Sdlajya: the city'is so called because on the bank are bow¬ 
strings as Xe as a sal tree, a place abounding with water in many 
forms of rivers, lakes, wells, tanks, etc., and gardens inhabited by 

many heroes. 1 . _ _. ... 

samsthanam: city, aneka-jana-mvasa-rupam pattanam. _ 
aPardntam: unconquerable (city), hiranya-garbhasya raja-mandiram. 
pramUam: hall, sabhdsthalam. ahamkdra-svarupam aliam tty eva 
sdmdnyena pramitam vibhu-pramtam. 

the throne Vicaksana: reason, vicaksana Mala buddlnr mahat-lattvam 
ity ddi sabdabhidheyd. 
asandi sabhd-madhye vedih. 

amitaujah: of unmeasured splendour, amitam apanmitam prana-sam- 
vddddau prasiddham ojo balamyasya so’yam amitaujah. 
ambd: the mothers, jagad-jananyah srutayah. 


4 tam pahcasatdny apsarasam pratiyanti, satam phala-hastah, 
satam ahjana-hastah, satam malya-hastdh, satam vdso-hastah, 
Saturn curna-hastdh; tam brahmdlahkdrendlamkurvanti, sa brah- 


i Dr Belvalkar adopts the variant satlaja and renders it as the source 
of existence sat, mergence la and emergence ga. 
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mfitPhkdrendlahkrio brahma-vidvdn brahmabhipraiti; sa agacckaty 
dram hra'dam, tam manasdtyeti, tam itva samprativido majjanti; 
sa dgacchati muhurtdn yestihan te’stnad apadravanti, sa 
dgacchati, vijardm nadim tam manasaivatyeti, tat-sukrta-duskrte 
dhunute va, tasya priyd jhatayah sukrtam upayanty apriyd 
duskrtam; tad yatha rathcna dhavayan ratha-cakre paryavek- 
setaivam aho-ratre paryaveksetaivam sukrta-duskrte sarvani ca 
dvandvdni, sa esa visukrto viduskrto brahma-vidvdn brahmaiva- 
bhipraiti. 


4. Five hundred apsarasas (nymphs) go towards him, one 
hundred with fruits in their hands, one hundred with ointments 
in their hands, one hundred with garlands in their hands, one 
hundred with garments in their hands, one hundred with 
powdered perfumes in their hands. They adorn him with the 
adornment (worthy) of Brahma. He, having been adorned with 
the adornment of Brahma, goes into (advances towards) 
Brahma. He comes to the lake Ara and he crosses it with his 
mind. On coming to it those who know only the immediate 
present 1 sink. He comes to the moments yestiha and they flee 
from him. He comes to the river Vijara (Ageless); this he 
crosses with his mind alone. There he shakes off his good deeds 
and his evil deeds. His dear relatives succeed to his good deeds 
and those not dear, to the evil deeds. Then just as one driving 
a chariot looks at the two wheels (without being touched by 
them), even so he will look at day and night, at good deeds 
and evil deeds and on all the pairs of opposites. Thus one, 
freed from good and freed from evil, the knower of Brahman. 
goes on to Brahman. 


phala: fruits, another reading phana: ornaments, dbharana. 
pairs of opposites: like light and darkness, heat and cold, pleasure 
and. pain, chayatapa-sUosna-siikha-dulikhadmi. He transcends the 
limitations of the empirical world. 


5- sa dgacchatilyam vrksam , tarn brahma-gandhahpravisati, sa 
dgacchati sdlajyam samsthdnam, tam brahma-rasah pravisati, sa 
dgacchaty aparajitam ayatanam, tam brahma-tejah pravisati, sa 
dgacchati indra-prajd-pato dvara-gopau tav asmad apadravatah, 
Sa dgacchati vibhu-pramitam, tam brahma-yasah pravisati, sa 
dgacchati vicaksandm asandtm brhad-rathantare sdmant piirvau 
padan, syaitanaudhase cdparau padau, vairupa-vairdje anv.cye, 

1 sathvidah, pralividah, accordant and discordant thoughts. Dr. 
Belvalkar. 
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^dvara-raivate tirasci, sd prajnd prajnaya hi vipasyati 


(§L 


■ • 'AieCgacchaty amitaujasam paryahkam, sa pranas tasya bhutah ca 

bhavisyac ca purvait padau, sris-cera caparau, bhadrayajnayajmye 
sirsanye brhad-rathantare anucye, rcas ca samani ca pracinata- 
ndni, yajuriisi tirasclndni somdmsava upastaranam udgitho'paras 
ca yah srlr . upabarhanam, tasmin brahmdste, tam ittham-vit 
pddenaivdgra drohati, tam brahma prcchati ko’siti, tam prati- 
bruydt. 

5. He comes to the tree Ilya and the fragrance of Brahma 
enters into him. He comes to the city Salajya; the flavour of 
Brahma enters into him’. He comes to the abode Aparajita; 
the radiance of Brahma enters into him. He comes to the two 
door-keepers, Indra and Prajd-pati and they run away from 
him. He comes to the hall Vibhu and the glory of Brahma 
enters into him. He comes to the throne of Vicaksana; the 
Sdman verses, Brhad and Rathantara, are its two fore feet, the 
Syaita and the Nandhasa the two hind feet, the Vairiipa and 
the Vairaja, the two lengthwise sides (pieces) the Sakvara and 
the Raivata are the two cross ones. It is wisdom for by wisdom 
one sees clearly. He comes to the couch Amitaujas. That is 
the breathing spirit, the past and the future are its two fore 
feet, prosperity and the earth are the two hind feet, the Bhadra 
and the Yajhdyajhtya the two head pieces, the Brhad and 
the Rathantara the two lengthwise pieces; the Rg verses and 
the Sdman chants, the cords stretched lengthwise, the yajus 
formulas the cross ones; the moonbeams the cushion, the 
udgitha the coverlet, prosperity the pillow. On this (couch) 
Brahma sits. He who knows this ascends it just with one foot 
only. Brahma asks him, ‘Who are you?’ and he should answer: 


sa: He, the devotee, updsakah. 
the abode Aparajita: aparajita-namakam brahma-grJuim. 
they rim away from him: prapta-brahma-gandha-rasa-tejasah brahmana 
■iva darsana-matrena baddhdhjalo parityaktdsanau dvdra-pradesdt 
sarabhasarh jayajayeti-sabdam uccarayantau apadravatah apasaratah. 
the throne of Vicaksana: see Atharva Veda XV. 3. 3-9 for a description 
of Vratya s seat and Aitareya Brahmana VIII. 12 for a description 
of Indra’s throne. 

prosperity and the earth, sris ca ira: laksmth dharani ca. 


. IDENTITY WITH THE SUPREME SELF 

6. rtur asmy drtavo’smy dkdidd yoneh sambhiiio bhdrydyai 
retah, samvatsarasya tejo, bhutasya bhutasydtmd, bhutasya 
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_ )ya tvam dtmasi, yas tvam asi so'ham asmi, tam aha ko’ham 
asmiti, satyam iti, bruyat, kim tad yat satyam iti, yad anyad 
devebhyas ca pranebhyas ca tat sad, atha yad devas ca pranas 
ca tat tyam, tad etaya vacabhivyahriyate satyam iti, etdvad idam 
sarvam idam sarvam asity evainam tad aha, tad■ etac chloke- 
nabhyuktam. 

6. I am season, I am connected with the seasons. From space 
as the source I am produced as the seed for a wife, as the light 
of the year, as the self of every single being. You are the self 
°,® ver y single being. What you are that am I. He says to him, 
Uho am I?’ He should say, ‘The Real’ What is that called 
the Real? Whatever is different from the gods (sense organs) 
and the vital breaths that is sat, but the gods and the vital 
breaths are the tyam. Therefore this is expressed by the word 
satyam, all this, whatever there is. All this you are. Thus he 
speaks to him then. This is declared by a Rg verse. 

jwm: source, updddna-kdrana. 

bharyayai: for a wife; v. bhayd: produced from light. 

devebhyah: from the gods, indriyebhyah. 




7- yajudarah sdmasira asdvrhmurtir avyayah . 
sa brahmeti vijheya rsir brahma-mayo mcilidn 
V’. tarn dha kena me paumsyani namdny dpnotiti, prdneneti 
uyat, kena ucipuihsciktinTti , viuuciscti, keuci strl-natndnUi, vdceti 
tiena gandhdniti, prdneneti, kena riipdniti, caksuseti, kena sabddn 
srotrendi, kendnnarasdn iti, jihvayeti, kena karmdniti 
nastabhyam iti, kena sukha-duhkhe iti, sarircneti, kendnandatii 
ratim prajatim Hi; upastheneti, kenetyd iti, pdddbhydm iti kena 
niyomjnatavyam kdmdn iti, prajnayaiveti, bruyat, tam dha dpo 
ai khalu me loko’yam te’sdv iti, sd yd brahmano jitir yd vyastis 
mptimjayati, tam vyastim vyasnute, ya evam veda, ya evam veda. 
7- the great seer consisting of the sacred word, whose belly 
' ajU f’ whose head is the Sdman, whose form is the Rg, the 
impenshabie is to be known as Brahma. He says to him, ‘By 
‘bv f] C ° y° u aC( i lu, e my masculine names?’ He should answer, 
‘Bv vvK Vlta breath> ’ ‘ B y wli at, my neuter ones?’ ‘By mind ’ 
‘Bv 7 a [ my femmine names?’ ‘By speech.’ ‘By what, smells?’ 

sounds’ b p eatI i By W !^’ forms? ’ ‘ By the e y e -’ ‘ B y what, 
the ' ^y 1 :he ear. ‘By what, the flavours of food?’ ‘By 

Ple-isn ? l \, By what actions ?’ By the two hands.’ ‘Bv what, 

procreSin, n ? lb R m ri By the body/ By what > ^ delight and 
1 . By the generative organ.’ ‘By what, movement?’ 
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y the two feet.’ ‘By what, thoughts, what is to be known, 
and desires?’ ‘By intelligence,' he should say. To him he says, 
‘The waters, verily, are my world. It is (they are) yours.’ 
Whatever victory is Brahma's, whatever belongs to him, that 
victory he wins, that belonging he gets w'ho knows this, yea 
who knows this. 


ityd: movements, gatih. 

prajhayd: by intelligence, svayam-prakascnalma-bodhena. 

In Brafmia-loka, whatever belongs to the presiding deity Brahma 
belongs also to the aspirant who reaches it. 
yavat madtyam tdvat tvadiyam. 

Cp. with this account Satapatha Brahmana XI. VI. i; Jaiminiya 
Upanisad Brahmana I, 17-1S; 42-44; 49-50. 
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CHAPTER II 

THE DOCTRINE OF PRANA (LIFE-BREATH) 
IDENTITY WITH BRAHMA 


i. prd.no brahmeti ha smdha kausitakih: tasya ha va etasya 
pranasya brahmano mano dutam, caksnr goptr, srotram sam- 
sravayitr, vak parivestri; sa yo ha va etasya pranasya brahmano 
mano dutam veda diitavan bhavati, yas caksur goptr goptrmdn 
bhavati, yah srotram samirdvayitr samsrdvayitrmdn bhavati, yo 
vacant parivestrim parivestnmdn bhavati, tasmai va etasmai 
prandya brahmana etdh sarvd devatd dyacamdnaya bedim haranti, 
evam haivdsmai sarvani bhutdny aydeamandyaiva balim haranti, 
ya evam veda tasyopanisan na yaced iti, tad yathd grdmarn 
bhiksitvd’labdhvopavUen ndham ato dattam asntydm iti, ta 
evainam upamantrayante ye purastdt pratydeakstran, esa 
dharmo yacato bhavati, annadds tv evainam upamantrayante, 
dadama ta iti. 

i. The breathing (living) spirit is Brahma, thus, indeed, 
Kausltaki used to say. Of this same breathing spirit which is 
Brahma, the mind, verily, is the messenger; the eye the 
protector, the ear the announcer, speech the housekeeper. He 
who, verily, knows the mind as the messenger of this breathing 
spirit of Brahma becomes possessed of a messenger. He who 
knows the eye as the protector becomes possessed of a pro¬ 
tector. He who knows the ear as the announcer becomes 
possessed of an announcer, he who knows speech as the house¬ 
keeper. becomes possessed of a housekeeper. To this same 
breathing spirit as Brahma, these divinities (mind, eye, ear, 
speech) bring offering though he does not beg for it; even so, 
to this same breathing spirit all beings bring offering even 
though he does not beg for it. For him who knows this, the 
doctrinal instruction is ‘Do not beg.’ As a man who has begged 
through a village and received nothing sits down saying, ‘I 
shall not eat anything given from here,’ and then those who 
formerly refused him invite him (to accept their offerings), 
which is the nature of him who does not beg. Charitable people! 
however, invite him and say, ‘let us give to you.’ 

In Chapter I the devotee, upasaka, approaches the couch Amitaujas 
which is prana, breath, spirit, life. The nature oi prana as the source 
of eveiything^ as Brahma is explained in this chapter. Brahma with 
which prana is identified is the creator, jagat-karanam. 
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o the life principle as the divine all divinities bring tri 
unasked. 

Food is the aliment which nourishes body or mind. 



2. prano brahmeti ha smdha paihgyas tasya vd etasya pranasya 
brahmano vdk parastac caksur arundhate, caksuh parastac 
chrotram arundhate, srotram parastdt mana arundhate, manah 
parastdt prana arundhate, tasmai vd etasmai prdndya brahmana 
etah sarvd devata ayacamdndya balim haranti, evam haivdsmai 
sarvdni bhutdny aydcamdndyaiva balim haranti ya evam veda 
tasyopanisan na yaced iti, tad yatha grdmam bhiksitvd’labdhvo- 
pavisen naham ato dattam asniyam iti, ta evainam upaman- 
trayante ye purastat pratyacaksiran, esa dharmo'yacato bhavati, 
annadds tv evainam upamantrayante, daddma ta iti. 

2. The breathing spirit is Brahma, thus indeed Paingya used 
to say. Of this same breathing spirit as Brahma behind the 
speech'the eye is enclosed, behind the eye the ear is enclosed, 
behind the ear the mind is enclosed, behind the mind the 
breathing spirit is enclosed. To this same breathing spirit as 
Brahma, all these divinities bring offering though he does not 
beg for it; even so to this same breathing spirit all beings bring 
offering even though he does not beg for it. For him who knows 
this, the doctrinal instruction is ‘Do not beg.' As a man w'ho 
has begged through a village and received nothing sits down 
saying, ‘I shall not eat anything given from here,’ and then 
those who formerly refused him invite him (to accept their 
offerings), such is the nature of him who does not beg. Charitable 
people, however, invite him and say, ‘let us give to you.’ 


arundhate: is enclosed, surrounded, enveloped. V. arundhe, drudhyate 
samantat dvrtya tisthati. 

3. athdta eka-dhanavarodhanam: yad eka-dhanam abhidydydt, 
paurnamdsydm vdmdvdsydyam vd suddha-pakse vd punye naksatra 
etesam ekasmin parvany agnini upasamadhaya parisanmhya pari- 
stirya paryuksya daksinam janvacya sruvendjydhutir juhoti: van 
ndma devatavarodham sd me'musmdd idam avarundhydt tasyai 
svdhd: prano ndma devatavarodham sd me'musmdd idam avaru¬ 
ndhydt tasyai svdhd: caksur ndma devatavarodham sd me’musmdd 
idam avarundhydt tasyai svdhd: srotram ndma devatavarodham sa 
me’musmdd idam avarundhydt tasyai svdhd: mano ndma deva- 
tdvarodham sd me’musmdd idam avarundhydt tasyai svdhd: 
prajnd ndma devatavarodham sd me ’musmdd idam avarundhydt 
tasyai svdhd iti: atna dhuma-gandhamprajighraydjyalependhgdny 



Kausitaki-Brahmana Upanisad ?63jS ^ ^ 

'anuvtmrjya vdcamyamo’bhipravrajydrtham bruydd dutam vd, 


prahinuydl labhate haiva. 

3. Now next the attainment of the highest treasure. If a 
man covets the highest treasure, either on the night of a full 
moon or on the night of a new moon or on the bright half 
of the moon under an auspicious constellation, at one of these 
periods, having built up a fire, having swept the ground and 
having strewn the sacred grass, having sprinkled (water) 
around, having bent the right knee, with a spoon he offers 
oblations of melted butter. ‘The divinity named speech is the 
attainer. May it obtain this for me from him. Hail to it.’ ‘The 
divinity named breath is the attainer. May it attain this for 
me from him. Hail to it.’ ‘The divinity named eye is the attainer. 
May it attain this for me from him. Hail to it.’ ‘The divinity 
named ear is the attainer. May it attain this for me from him. 
Hail to it.’ ‘The divinity named mind is the attainer. May it 
attain this for me from him. Hail to it.’ ‘The divinity named 
wisdom is the attainer. May it attain this for me from him. 
Hail to it.’ Then having inhaled the smell of the smoke, having 
smeared his limbs with the ointment of melted butter, in 
silence he should go forth, declare his wish or send a messenger. 
He will, indeed, obtain his wish. 


eka-dhana: highest treasure, single treasure, pranasya namadheyam, 
jagaty asminn eka eva dhana-rupa eka dhanah. 
paristirya: having strewn sacred grass, samantdd darbhdn avakirya. 
sruvena: with a spoon; v. camasena vd kariisena vd: with a wooden 
bowl or with a metal cup. 


4- athdto daivah smaro yasya priyo bubhused yasyai vd 
yesdnt vaitesam evaikasmin parvany etayaivavrtaita djyahutty 
juhoti, vacant te mayi juhomy asau svdha; prdnam te mayi 
juhomy asau svdha; caksus te mayi juhomy asau svdha; srotram 
te mayi juhomy asau svahd; manas te mayi juhomy asau svahd; 
prajhdm te mayi juhomy asau svdha iti; atha dhuma-gandham 
prajighrdyajyalependngdny anuvimrjya vacdmyamo’bhiprav- 
ra jya samsparsam jigamised api vatad vd tisthet sambhdsamdnah 
firiyo haiva bhavati smaranti haivdsya. 

4 - Now, next, the longing to be realised by the divine powers. 
H one desires to become dear to any man or woman, or to any 
rtlen or women, then at one of these same periods (of time 
n^entioned before) he offers, in exactly the same manner, 
oblations of melted butter, saying, ‘your speech I sacrifice in 
hail to you.’ ‘Your breath I sacrifice in me, hail to you.’ 
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our eye I sacrifice in me, hail to you.’ ‘Your ear I sacrifice 
in me, hail to you.’ ‘Your mind .1 sacrifice in me, hail to you.' 
‘Your wisdom I sacrifice in me, hail to you.’ Then having 
inhaled the smell of the smoke, having smeared his limbs with 
the ointment of melted butter, in silence he should go forth, 
and seek to come to contact or stand speaking from windward 
(so that the wind may carry his words to the person). He 
becomes dear indeed-and they think of him indeed. 


smara: longing, abhildsah. ‘I am the fire in which the fuel of your 
dislike or indifference is burnt.’ 


SACRIFICE OP' SELF 

5. athdtah samyamanam prdtardanam dntaram agni-hotram 
ity dcaksate, ydvad, vai puruso bhasate na tavat pranituhi saknoti, 
prdnam tadd vaci juhoti, ydvad vai purusah prdniti na tdvad 
bhdsitum saknoti, vdcam tadd prane juhoti, ete anante amrte 
ahuti jdgrac ca svapan ca santatam juhoti. atha yd anyd 
ahutayo’. ntavatyas tdh karmamayyo hi bhavanti taddhasmaitat 
piirve vidvdmso’gnihotram na juhavdhcakmh. 

5. Now next self-restraint according to Pratardana or the 
inner fire sacrifice as they call it. As long, verily, as a man 
is speaking, so long he is not able to breathe. Then he is 
sacrificing breath in speech. As long, verily, as a person is 
breathing, so long he is not able to speak. Then he is sacrificing 
speech in breath. These two unending immortal oblations, one 
is offering continuously, whether waking or sleeping. Now 
whatever other oblations there are, they have an end for they 
consist of works. Knowing this very thing, verily, the ancients 
did not offer the agni-hotra sacrifice. 

antaram: inner because it is independent of outer aids’ 
bdhya-sddhana-nirapeksam. 


PRAISE OF THE UKTHA 

6. uktham brahmeti ha smdha suska-bhrhgdrah, tad rg ity 
upaslta, sarvani hasmai bhutdni■ sraisthydyabhyarcyante, tad 
yajur ity upasita, sarvani hasmai bhutdni iraistliyaya yujyante, 
tat sdmety updsita, sarvani hasmai bhutdni iraisthydya sanna- 
mante, tac chrir ity updsita, tad yasa ity updsita; tat teja ity 
iipasita, tad yathaitac chrimattamam yasasvitamam tejasvitamaw 
iti sastresu bhavati, evam haiva sa sarvesu bhutesu srimaitamo 



Kausttaki-Brdhmana Upanisad 76 

yajpsvitamas tejasvitamo bhavati ya evarn veda, tad etad aistikahi 
karma-mayam atmanam adhvaryuh samskaroti, tasmin yajur- 
niayam pravayati yapir-mayam rh-mayam hold rh-maye sama- 
rnayam udgatd, sa esa trayyai vidydydh atmaisa u evaitad 
mdrasydlma bhavati, ya evam veda. 

6. The uktha (recitation) is Brahman, so Suska-bhrhgdra used 
to say, let him meditate on it as the Rg (hymn of praise) 
unto such a one, indeed, all beings offer praise for his greatness. 
Let him meditate on it as the Yajus (sacrificial formula), unto 
such a one indeed, all beings get united for his greatness. Let 
him meditate on it as the Sdman. Unto such a one indeed all 
beings bow down for his greatness. Let him meditate on it as 
beauty. Let him meditate on it as glory. Let him meditate on 
it as splendour. As this (the uktha ) is the most beautiful, the 
roost glorious, the most splendid among the invocations of 
praise, even so is he who knows this, the most beautiful, the 
most glorious, the most splendid among all beings. So the 
adhvaryu priest prepares this self which is related to the sacrifice, 
and which consists of works. In it he weaves what consists of 
he Yajus. In what consists of the Yajus, the hotr priest weaves 
what consists of the Rg. In what consists of the Rg the Udgdtr 
priest weaves what consists of the Sdman. This is the self of all 
the threefold knowledge. And thus he who knows this becomes 
the self of Indra. 


DAILA WORSHIP OF THE SUN FOR THE REMOVAL 

OF SIN 

7. athatah, sarva-jitah karisitakes triny v.pdsandni bhavanti, 
sarva-pddha' sma kausitakir udyantam ddityam upatisthate 
yapiopavitahi krtvodakam aniya trih prasicyod'apdtram vargo’si 
papmdna.ni me vrhdlnti, etayaivdvrtd madhye santam udvargo’si 
papindnam ma udvmdhiti, etayaivdvrtdstam yantam sanwargo’si 
papmdnam me samvrhdhiti, tad yad ahordtrdbhydm pdpam akarot 
saw tad vrhkte, tat no evaivam vidvdn etayaivavrtddityam upa- 
tsthate yad ahordtrdbhydm pdpam karoti, sarii tad vrhkte, 
Kaus'+°i"-three meditations of the all-conquering 
the tX- The all - c °nquering Kausltaki, indeed, used to worship 
thread? SUn ’ havin & performed the investiture with the sacred 
vessel ’ . in S itched water, having thrice sprinkled £he water 

j ' .U sa 3 ™g, 'You are a deliverer; deliver me from my “sin.” ’ 
0 e same manner he (used to worship the sun) when it was in 
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ie middle of the sky saying, ‘you are the high deliverer, 
me highly from sin.’ In the same manner he (used to worship the 
sun) when it was setting saying, ‘you are the full deliverer; 
deliver me fully from sin.’ Thus whatever sin he committed by 
day or by night that he removes fully. And likewise he who knows 
this worships the sun in the same manner and whatever sin 
one commits by day or by night, that he removes fully. 

yajnopavitam: the sacred thread worn over the left shoulder, for 
performing sacrifices. 

anlya: having fetched, v. acamya: having sipped. 

vargah: deliverer: sarvam idam jagat atma-bo'dhena trnavad vn'ikte 

parityajati. 

vrhdhi: deliver, varjaya, vinasayet. 


<§L 

deliver 



ADORATION OF THE NEW MOON FOR PROSPERITY 

8 . atha masi mdsy anid.vdsydyd.rn vrttdyam paiede can dr a- 
masam drsyamdnam upatisthetaitayaivdvrta harita-trne vd 
pratyasyati, yan me susimam hrdayam divi candramasi sritam 
manye’ham mam tad vidvdmsam mdham putryam agham rudam 
iti, na hy asmdt pilrvdh prajah praititi nu jdta-putrasyd- 
thajdta-putrasydpydyasva sametu te sam te payamsi sam u yantu 
vdija yam adityd amsumdpyayayantiti, etas tisra rco japitvd 
mdsmakam pranena prajaya pasubhir apyayayisthah yo’smdn 
dvesti yam ca vayam dvismas tasya pranena prajaya pasubhir 
dpyayaya sva aindrlm dvrtam dvarta ddityasy dvr tarn anvdvarta 
iti daksinam bahum anvavartate. 

8. Then, month by month at the time of the new moon, 
when it comes around one should in the same manner worship 
the moon as it appears in the west or he throws two blades 
of green grass toward it saying, 'That fair proportioned heart 
of mine which rests in the moon in the sky, I deem myself 
the knower thereof. May I not weep for evil concerning my 
children. Indeed his progeny do not die before him. Thus is 
it with one to whom a son is already born. Now in the case 
o£ one to whom no son is bom as yet, ‘Increase. May vigour 
come to thee. May milk and food gather in thee, that ray 
which the Adityas gladden.’ Having (repeatedly) uttered these 
three Rg verses, he says, ‘Do not increase by our vital breath, 
by our offspring, by our cattle. He who hates us and him whom 
we hate, increase by his breath, his offspring, his cattle. 
Thereupon I turn myself with Indra's turn, I turn myself along 
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^Wlttpthe turn of the sun.’ Thereupon hfe turns himself toward 
ie right arm. 


*SL 


harita-tfne vd pratyasyati: he throws two blades of grass toward it; 
v. harita-ifnabhydm vdk pratyasyati: with two blades of grass speech 
goes toward it. 

The three Rg verses are Rg Veda I. qi. 16; IX. 31; 4; I. qi. 18, 
Atharva Veda VII. 81. 6. 

There is throughout an allusion to an implied comparison between 
the husband as sun or lire and the wife as the moon. 

aham somatmikd slri agnyatmakah punidn. 

9. atha paurnamdsydm purastdc candramasam drsyamanam 
upatistheta etaya vavrtd, somo rajdsi vicaksanah, pahca-muklio’si 
prajd-patir brahmanas ta ekam mukham, tena mukhena rdjho’tsi, 
tena nmkhena mam annadam kuru, raja ta ekam mukham, tena 
mukhena visho’tsi, tena mukhena mam annadam kuru, syenas ta 
ekam mukham, tena mukhena paksino’tsi, tena mukhena mam 
annadam kuru agnista ekam mukham, tenemam lokamatsi, tena 
mukhena mam annadam kuru, tvayi pahcamam mukham, tena 
mukhena sarvani bhutdny atsi, tena mukhena mam annadam 
kuru, mdsmdkam pranena prajayd pasubhir avaksesthd, yo’sman 
dvesti yac ca vayam dvismas tasya pranena prajayd pasubhir 
avaksiyasveli, daivtm avrtam avarta adityasyavrtam anvavarta 
iti daksinam bdhum anvavartate. 

9- Then, on the night of the full moon one should in the 
same manner worship the moon as it appears in the east, 
‘You are King Soma, the wise, the five-mouthed, the lord of 
creation. The Brahmanais one mouth of you. With that mouth 
you eat the Kings. With that mouth make me an eater of food. 
The King is one mouth of you. With that mouth you eat the 
people. With that mouth make me an eater of food. The hawk 
is one mouth of you. With that mouth you eat the birds. With 
that mouth make me an eater of food. Fire is one mouth of 
you. With that mou'th you eat this world. With that mouth 
roake me an eater of food. In you is a fifth mouth. With 
that mouth you eat all beings. With that mouth make me 
an ® at er of food. Do not waste away with our vital breath, 
with our offspring, with our cattle. He who hates us and him 
wft°m we hate, you waste away with his vital breath, his 
culspring, his cattle. Thus I turn myself with the turn of the 
gods. I turn myself along with the turn of the sun. After (these 
words) he turns himself toward the right arm. 

BB* 
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"soma: moon : umayd visva-prakrtya saha vartamdnah priya-darsanah . 
vicaksanah: the wise, sarva-laiikika-vaidika-karya-kusalah. 

Here the reference is only to the three classes, the Bralimana, the 
Ksatriya and the common people. 


io. atha samvcsyan jayayai hrdayam abhimrset, yat te susime 
hrdaye sritam antah prajapatau tendmrtatvasyesdne via tvam 
piiiryam agham nigd iti, na hy asydh purvah prajdh praititi. 

io. Now when about to lie down with his wife he should stroke 
her|heart and say, 0 fair one who has attained immortal joy 
by that which is placed in your heart by Prajd-pati, may you 
never fall into sorrow about your children. Her children then 
do not die before her. 


See Asvaldyana Grhya Sutra I. 13. 7. 
susime: O fair one : sobhana-gdtre. 

11. atha prosyayan p'utrasya murdhdnam abhijighret, ahgad 
ahgdt sambhavasi hrdaydd adhijayase, dtmd vai putra ndmdsi 
sajiva saradahsatamasdv iti ndmdsyadadhdtyasma bhava,parasur 
bhava, hiranyam astrtam bhava, tejo vai putra ndmdsi sa jiva 
saradah satam asdv iti ndmdsyagrhndiy athainam parigrhndti, yena 
prajapatih prajdh paryagrhndt tad aristyai tena tva parigrhndmy 
asdviti, athdsya daksine karne japaty asmai prayandhi maghavan 
rjisin itindra sresthdni dravindni dhehlti savye, ma chettha, md 
vyathisthdh, satam sarada dyuso jivasva, putra te namna miird- 
hdnam abhipghrdmiti, trirasya murdhdnam abhijighret gavahi 
tva hihkdrenabhihihkaromiti trir asya murdhdnam abhihihkuryat. 

11. Now, when one has been away, on returning back he 
should smell (kiss) his head, saying, ‘you are born from every 
limb of mine, you are born from the heart, you, my son, are 
my self indeed, may you live a hundred autumns (years).’ He 
gives him his name saying, ‘Be you a stone, be you an axe, 
be you everywhere desired gold, you, my son are light indeed, 
may you live a hundred autumns (years).’ He takes his name. 
Then he embraces him saying, ‘Even os Praja-pati embraced his 
creatures for their welfare so do I embrace you (pronouncing 
his name)..’ Then he mutters in his right ear saying, ‘Confer on 
him, O Maghavan, 0 onrusher,' and whispers in his left ear, 
0 Indra, bestow the most excellent possessions. Do not cut 
ofx (the !me of our race). Be not afraid, live a hundred autumns 

’r 5- ^ sr nell (kiss) your head, 0 son, with your name.’ Thrice 
he should smell (kiss his head). ‘I make a lowing over you with 
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flowing (sound) of cows/ He should make a lowing over his 
"ad thrice. 


*SL 


See Asvaldyana Gyhya Sutra I. 15. 3. 9; Paraskara I. 16. 18; Khddira 
3 ; 13; Gobhila II. 8. 21-22; Apastamba VI. 15.12. 
abliijighret: smell; v. abhimrset: touch, karena samspyset. 
pulra nama: v.putra mavitha. You have saved me, son: he putra tvam 
punndmno. niraydt ma mam dvitha mama raksanam kytavan. See 
Manu IX. 38. 

asina bliava: be a ston e, pdsd.no bkava. Be healthy and strong: rogair 
anupadrutah vajra-sdra-sariro bhava. 

hiraytyam astrtam: everywhere desired gold, astrtam astrtam sarvatah 

paristytam kanakavat sarva-prajdpriyo bhava. 

tejas: light, sanisdra-vyksa-bijam. 

confer on him: see R.V. III. 36. 10; II. 21. 6. 

md vyathisthdh: be not afraid, sarirendriya-manobhir vyathdm ma 
gdh. See B.G. XI, 34. 


MANIFESTATION OF BRAHMAN 

12. athdto daivah parimara, etad vai brahma dipyate yadagnir 
jvalati, athaitan mriyate yan na jvalati, tasyddityam eva tejo 
gacchati vdyum prana; etad vai brahma dipyate yad adityo drsyate 
thaitaii' mriyate yan na drsyate, tasya candramasam eva tejo 
gacchati vdyum prana; etad vai brahma dipyate yac candrama 
drsyate thaitan mriyate yan na drsyate, tasya vidyutam eva tejo 
gacchati vdyum prana; etad vai brahma dipyate yad vidyud 
vidyotate’ thaitan mriyate yan na vidyotate, tasya disa eva tejo 
gacchati vdyum pranas ta va efah sarvd devoid vdyum eva pravisya 
vdyati' mrtva na mrcchante: tasmdd eva punar udirata ity adhidai- 
vatani; athddhydtmam. 

12. Now next the dying around of the gods. This Brahman 
shines forth, indeed, when the fire burns; likewise this dies when 
it burns not. Its light goes to the sun alone and its vital breath 
to the wind; this Brahman shines forth, indeed, when the sun 
is seen; likewise this dies when (the sun) is not seen. Its light 
goes to the moon; its vital breath to the wind; this Brahman 
smnes forth, indeed, when the moon is seen; likewise this dies 
ien it is not seen; its light goes to the lightning and its vital 
tl/r .^ ie wind; this Brahman shines forth, indeed, when 
e ightning lightens; likewise this dies when it lightens not, 
th ■ ^ ^ 0es ^ ie regions of space and its vital breath to 
, i e All these divinities, verily, having entered into wind, 
°ugh they die in the wind do not perish (altogether). There- 
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, indeed, they come forth again. This, with reference 
the divinities: now with reference to the self. 


& 


Cp. Aitareya Brdhniana VIII. 28. 

13. etad vai brahma dipyate yad vdcd vadati, athaitan mriyate 
yan na vadati, tasya caksur eva tejo gacchati prdnam prana,etad 
vai brahma dipyate yac caksusd pasyati, athaitan mriyate yan 
na pasyati. tasya srotram eva tejo gacchati prdnam prana, etad 
vai brahma dipyate yacchrotrena srnoti, athaitan mriyate yan na 
srnoti; tasya mana eva tejo gacchati prdnam prana, etad vai 
brahma dipyate yan manasd dhyayati, athaitan mriyate yan na 
dhydyati; tasya prdnam eva tejo gacchati prdnam pranas ta vd 
etah sarva devatdh prdnam eva pravisya prune mrivd na 
mrcchante, tasmad eva punar udirate, tad yadi ha vd evam vid- 
vamsam ubhau parvatdv abhipravarteydtdm daksinas cottar as ca 
tustursamanau na hainam strnviyatdm atha ya enam dvisanti 
yan ca svayam dvesti ta evainam parimriyante. 

13. This Brahman shines forth, indeed, when one speaks 
with speech; likewise it dies when one speaks not, its light goes 
to the eye; its vital breath to the vital breath. This Brahman 
shines forth indeed when one sees with the eye; likewise this 
dies when one sees not; its light goes to the ear, its vital breath 
" to the vital breath. This Brahman shines forth, indeed, when 
one hears with the ear; likewise this dies when one hears not, 
its light goes to the mind, its vital breath to the vital breath. 
This Brahman shines forth, indeed, when one thinks with the 
mind; likewise this dies when one thinks not; its light goes to 
the vital breath, its vital breath to the vital breath. All these 
deities, verily, having entered into the vital breath, though 
they die in the vital breath, do not perish (altogether). There¬ 
from, indeed, they come forth again. So indeed on one who 
knows this, both the mountains, the southern and the northern, 
should roll themselves forth wishing to crush him, they would 
not crush him. But those who hate him and those whom he 
himself hates, these all die around him. 

The Southern and the Northern mountains are the Vindhyas and 
the Himalayas respectively. 

14. athato nihsreyasddanam, eta ha vai devatd aham-sreyase 
vivadamana asmdc charirad uccakramuh tadd hdpranat saskam 
darubhutam sisye’thainad vdk pravivesa tad vdcd vadac chisya 
eva, athainac caksuh pravive&a tad vdcd vadac caksasa pasyac 
chisya eva, athainac chrotrani pravivesa tad vdcd vadac, caksusd 
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y _ phrotrena srnvac chisya eva, athainan manah pravivesa 
ad vdca vadac caksusd pasyac chrotrena srnvan manasa dhydyac 
cusya eva, athainat prdnah pravivesa tat tata eva samuttasthau 
m vy etdlp sarvd devatdh prune nihsreyasam viditvd pranam eva 
prapiatmdnam abhisambhuya sahaiv aitaih sarvair asmdc 
chanrad uccakramuh te vdyu-pravistd dkdsdtmdnah svariytth, 
7* pvaiyam vidvan praiie nihsreyasam viditvd pranam eva 
prajnatmdnam abhisambhuya sahaiv aitaih sarvair asmdc chanrad 
uikramati, sa vdyu-pravisla akasdtmd svareti, sa tad gacchati 
yatraite devas tat prdpya yad amrta devds tad amrto bhavati ya 
evam vadam. ' 


14. Now next the attainment of the highest excellence. All 
these divinities, verily, disputing among themselves in regard 
to self excellence went forth from this body. It (the body) lay, 
not breathing, withered, like a log of wood. Then speech 
entered into it. It, just lay speaking with speech. Then the eye 
entered into it. It just lay speaking with speech and seeing with 
tne eye. Then the ear entered into it. It just lay, speaking with 
speech, seeing with the eye and hearing with the ear. Then 
me mind. entered into it. It just lay, speaking with the speech, 

mi ri g Tk the eye * hearin g with the ear, thinking with the 
no. then the vital breath entered into it-and then, indeed, it 

m» Se at ,° nCe ‘ A11 these dimities, verily, having recognised 
i , SU P®J 101 ex cellence of the vital breath, having compre- 
r ,, e , le vital breath alone as the self of intelligence, went 
• y tins body, all these together. They, having entered 

into the air, having the nature of space went to the heavenly 
world. Likewise also, he who knows this, having recognised 
e supenor excellence of the vital breath, having compre- 
nended the vital breath alone as the self of intelligence goes 
on of this body with all these. He, having entered iqto the air, 
lavmg the nature of space, goes to the heavenly world. He 
goes to the place where these gods are. Having reached that, 
e wn ° kn ows this becomes immortal as the gods-are immortal. 


SeeB.U. VI. 1. 1-14; C.U. V. 1. 

moksZtiiesah highCSt excellence > sarvasmdd utkarsa-mpo guno 

the ’m!t!F- aSe: in re S ar d to self-excellence, in regard to one who was 
e T st important among them. 

went forth - utkramanam cakruh. 

.y • lay, say an am kytavat . 
a a eva. at once, prdna-pravesad eva . 
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15. athatah pita-putriyam sampraddnam iti cacaksate, pita 
putram presyannahvayati navais trnair agdram samstirya agnim 
upasamadhayodakumbham sapdtram upanidhdydhatena vasasd 
sampracchannah pita seta etya putra uparistad abhinipadyata 
indriyair indriydni samsprsyapi vasmd asindydbhimukhdyaiva 
sampradadhydd, athasmai samprayacchati vdcam me tvayi 
dadhamti pita, vdcam te mayi dadha iti putrah, prdnam me 
tvayi dadhamti pita, prdnam te mayi dadha iti putrah, caksur me 
tvayi dadhamti pita, caksus te mayi dadha iti putrah, srotram me 
tvayi dadhamti pita, srotram te mayi dadha iti putrah, anna-rasan 
me tvayi dadhamti pita, anna-rasan te mayi dadha iti putrah, 
karmdni me tvayi dadhamti pita, karmdni te mayi dadha _ iti 
putrah, sukha-duhkhe me tvayi dadhamti pita, sukha-duhkhe te 
mayi dadha iti. putrah, anandam ratim prajdtim me tvayi 
dadhamti pita, anandam ratim prajdtim te mayi dadha iti putrah, 
ityam me tvayi dadhamti pita, itydm te mayi dadha iti putrah, 
mano me tvayi dadhamti pita, manas te mayi dadha iti putrah, 
prajham me tvayi dadhamti pita, prajnam te mayi dadha iti 
putrah, yady u vd apdbliigadah sydt samasenaiva bruyat, prdnan 
ihe tvayi dadhamti pita, prdnan te mayi dadha iti putrah, atha 
daksindvrd upaniskramati, tarn pitanumantrayate, yaso brahma- 
varcasam kirtis tva jusatam iti, athetarah savyam amsam 
nvaveksate paninantardhaya 'vasanantena vd pracchddya, 
svargdn lokdn kamdn apHuhiti, sa yady agadah sydt putras- 
yaisvarye pita vaset pari vd vrajet yady u vai prey at yadevainam 
samdpayeyuh, yathd samdpayitavyo bhavati, yathd samdpayitavyo 
bhavati. 

15. Now next the father and son ceremony or the trans¬ 
mission (of tradition) as they call it. The father, when about to 
depart, calls his son. Having strewn the house with new (fresh) 
grass, having built up the fire, having placed near it a vessel 
of water with a jug (full of rice), himself covered with a fresh 
garment the father remains lying. The son, having come, 
approaches him from above, touching his organs with his 
organs or the father may transmit the tradition to him while he 
sits before him. Then he delivers over to him (thus): The father: 
net me place my speech in you.' The son: ‘I take your speech 
in me.’ The father: ‘Let me place my vital breath in you.’ 
I he son: 'I take your vital breath in me.' The father: ‘Let me 
place my eye in you.’ The son: ‘I take your eye in me.’ The 
father: Let me place my ear in you,' The son: ‘I take your 
ear m me. The father: ‘Let me place my tastes of food in you.’ 
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me place my deeds in you/ The son: ‘I take your deeds in me/ 
ihe father: ‘Let me place my pleasure and pain in you/ The 
son: I take your pleasure and pain in me/ The father: ‘Let me 
place my bliss, enjoyment and procreation in you/ The son: 

I take your bliss, enjoyment and procreation in me/ The father: 
Let me place my movement in you/ The son: ‘I take your 
movement in me/ The father: ‘Let me place my mind in you/ 
The son; ‘I take your mind in me/ The father: ‘Let me place 
my wisdom in you/ The son: I take your wisdom in me/ If, 
however, he should be unable to speak much, let the father say 
comprehensively, ‘I place my vital breaths in you/ and the 
son, I take your vital breaths in me/ Then turning to the 
right he goes forth towards the east. The father calls out 
a ^ er , him * ‘ Ma y f ame > spiritual lustre and honour delight in 
you. Then the other looks over his left shoulder. Having 
hidden his face with his hand or .having covered it with the 
hem of his garment, he says, ‘May you obtain heavenly worlds 
anc * a ^ desires/ If he (father) becomes well (recovers) he 
s lould dwell under the authority of his son or wander about 
(as an ascetic). If, however, he departs, let them furnish hiift 

(with obsequies) as he ought to be furnished, as he ought to be 
furnished. b 


vesse of water: nlrena purnam kalasam vrihi-p urna-pdtra-sahitam . 
covered with a fresh garment: navlnena vastrena samvytah. 

< a , ? e L \ mther remains lying; v. svayam syetah : himself in white, 
sveta!}, stta-nialydmbara-dharah . 
dadhdni: dhdraydni. 

^ ft 5 r deeds/ in some versions we read, ‘ sarlram me tvayi dadhanUi 
pi a sarlram te mayi dadha iti putrah / The Father: ‘Let me place 
my body in you/ The son, ‘I take your body in me/ 
praj?ia . wisdom; another reading, y dkiyo vijhatavyam hdmdn me 
vayi, ilay [ place my thoughts, my understanding and my desires 
la you, etc. % J 

upabhigadah. unable to speak much, pratyekani vaktuni asamarthah. 
nour • some versions have also annddyam: food to eat. 
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CHAPTER III 

THE DOCTRINE OF LIFE Bf 
THE GREATEST GIFT IS THE KNOWLEDGE OF INDRA 

i. pratardano ha vai daivoddsih indrasya priyant dhdmo- 
pajagdma yuddhena ca paurusena ca, tam hendra uvdca, pratar- 
dana, varam vpnsveti, sa hovdca pratardanah, ivarn eva me 
vrmsva yam tvam manusyaya hitatamam manyasa iti, tam hendra 
uvdca, na vai varo’ varasmai vrnite, tvam eva vrnisveti, avaro 
vai kila meti, hovdca pratardanah, atho khalv indr ah satydd eva 
neydya satyam hlndrah, tam hendra uvdca, mam eva vijaniliy 
etad evaham manusyaya hitatamam manye yan mam vijdniyan . 
trisirsanam tvastram ahanam, arunmukhdn yatin sdlavrkebhyah 
prayaccham, bahvih sandha atikramya divi prahlddiydn atrnam 
aham antarikse pauloman, prthivyam kdlakanjdn, tasya me tatra 
na loma candmiyate; sa yo mam veda na ha vai tasya kena cana 
karmand loko miyate, na steyena, na bruna-hatyayd, na matr-vad- 
hena, na pitr-vadhena ndsya papain cakrso mukhdn nilam, 
vetiti. 

i. Pratardana, the son of Divodasa, verily, by means of 
fighting and effort, arrived at the beloved abode of Indra. To 
him then Indra said, ‘Pratardana, choose a boon.’ Then 
Pratardana said, Do you yourself choose that boon for me 
which you deem the most beneficial for mankind.’ Indra said 
to him: ‘A superior verily, chooses not for an inferior. Do you 
yourself choose.' ‘No boon, verily, is that to me,’ said Pratar¬ 
dana. Then, however, Indra did not swerve from the truth for 
Indra, verily, is truth. To him then Indra said, ‘Understand 
me only. That is what I deem most beneficial for mankind, 
namely that one should understand me. I slew the three¬ 
headed son of Tvastri. I delivered the arunmukhas, the ascetics, 
to the wolves. Transgressing many agreements, I killed the 
people of Prahlada in the sky, the Pauloinas in the atmosphere, 
the Kalakanjas on earth. Of me, such as I was then, not a 
single hair was injured. So he who knows me thus, by no deed 
whatsoever of his is his world injured, not by stealing, not by 
kilh n g an embryo, not b}' the killing of his mother, not by the 
killing of his father. If he wishes to commit a sin the dark 
colour does not depart from his face. 

India, in this passage, speaks in the name of the Supreme Being. 
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deva does it according to the R.V. IV. 26. 1. The individual 
5 really one with the Universal Sell though unenlightened 
people are not aware of this unity. Those who know and feel it 
sometimes speak in the name of the Universal Spirit. 
the son of Divodasa: divoddsasya kdsl-rdjasya putro daivodasih. 

A superior chooses not for an inferior' or ‘no one who chooses, chooses 
for another,' na vai varah parasmai vrnite anydrtham na vrnite’nyo 
?ia prdrthayate yata evam atah svdrtham varam tvcim eva vrnisveti. 

As he is bound by the vow of truth, Indra grants Pratardana his 
desire, satya-pdsdbhibaddhah. 

For Indra's exploits referred to here, see R.V. X. 8. 89; X. 99. 6; 
Satapatha Brdhmana I. 2. 3. 2; XII. 7. 1. 1; Taittirlya Samhitd 
2. 5. 1. 1 ff.; Aitareya Brdhmana VII. 28. 
wolves: wild dogs, aranya-svabhyah. 
atrnam: killed, himsitavdn. 
miyate: injured, himsyate, 

nilam: dark colour; bloom: mukha-kanti-svariipam. He does not 
become pale. 

When we attain supreme wisdom and are delivered from the 
delusion of egotism, our good and evil deeds do not touch us. We 
have died to the possibility of doing anything evil. 

INDRA'S IDENTITY WITH LIFE AND IMMORTALITY 

2 _- sa hovdca, prano’smi, prajndtma tarn mam ayur amrtam ity 
upasva , dyuh pranah , prdno va ayuh , ydvadd hy asmin sarlre 
Pjdno vasati tdvad ayuh , prdnena hu evdsmin loke’mrtatvam 
dpnoti, prajhayd satyam samkalpam, sa yo mam ayur amrtam 
'ity updste sarvam ayur asmin loka ety dpnoti amrtatvam aksitim 
svarge lake; tadd haika dhur ekabhuyam vai prana gacchantiti f na 
hi~ kascana saknuyat sakrd vdcd nama prajndpayitum, caksusa 
rupam , srotrena sabdam y manasd dhyanam , ekabhuyam vai 
prdnd bhulvaikaikam etdni sarvdni prajndpayantiti i vdcam 
vadantim sarve prana anuvadanti , caksuh pasyat sarve prdnd 
anupasyanti, srotram srnvat sarve prdnd anusrnvanti, mano 
dhydyat sarve prdnd anudhyayanti , prdnam prdnantam sarve 
prdnd anuprdnanti , evam u haitad iti hendra uvdcasti tv eva 
prdndndm nihsreyasam iti . 

Indra then said: T am the breathing spirit, meditate on 
me as the intelligent self, as life, as immortality. Life is breath 
and breath is life. For as long as breath remains in the body 
s o long is there life. For indeed with the breathing spirit one 
°btains immortality in this world, by intelligence true con¬ 
ception, So he who meditates on me as life, as immortality he 
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aches his full (term of) life in this world and obtains immor¬ 
tality and indestructibility in the heavenly world. Now on this 
point some say the vital breaths, verily, go into a oneness, 
(otherwise) no one would be able, at once, to make known a 
name by speech, a form by the eye, a sound by the ear, a 
thought by the mind. The vital breaths, after having become 
one, make known all these one by one. While speech speaks, all 
the vital breaths speak after it. While the eye sees all, the 
vital breaths see after it. While the ear hears, all the vital 
breaths hear after it. When the breath breathes, all the vital 
breaths breathe after it. Thus is it indeed,’ said Indra. ‘There 
is, however (he continued), a superior excellence amongst the 
vital breaths.’ 


prajnatma: the intelligence self, buddhi-vrtti-pratiphalita-prajhd- 
naika-svabhdvah. 

Indra is life or the source of life of all creatures, sarva-praninaiii 
jlvana-karanam. 

3. jivati vdg-apeto miikdn hi pasyamah, jivati caksur-apeto' 
ndhan hi pasyamah, jivati. srotrdpeto badhirdn hi pasyamah, 
jivati mano’pcto bdlan hi pasyamah, jivati bdhuchinno jivaty 
uru-chinna ity evahi hi pasyamah iti, atlia klialu prana evaprajhat- 
medam sariram parigrhyotthdpayati, tasmad etad evoktham 
updsiteh, saisd prane sarvdptir yo vai prdnah sd prajhd, yd vd 
prajhd sa prdnah, tasyaisaiva dr stir etad vijhanam , yatraitat 
purusah snptah svapnam na kahcana pasyaty athdsmin prana 
evaikadhd bhavati, tad enam vak sarvaih ndmdbhih sahdpyeti, 
caksuhsarvaihrupaihsahdpyeti, srotram sarvaih iabdaih sahdpyeti, 
manah sarvaih dhyanaih sahdpyeti, say add pratibudhyate yathdg- 
nerjvalatahsarvadiso visphulihga vipratistherann evam evaitasmdd 
dimanah prana yathdyatanam vipratisthante prdnebhyo devah, 
devebhyo lokdh, sa esa prana eva prajndtmedam sariram pari - 
grhyotthdpayati, tasmad etad evoktham upasiteti, saisa prane 
sarvaptip, yo vai prdnah sd prajhd yd vd prajhd sa pranali, 
tasyaisaiva siddhir etad vijhanam, yatraitat purusa arto maris- 
yandbalyam etya sammoham eti, tarn dhur udakramit cittam, na _ 
srnoti, na pasyati, na vaca vadati, na dhyayati, athdsmin prana 
evaikadhd bhavati, tad enam vak sarvaih ndmdbhih sahdpyeti, 
caksuh sarvaih riipaih sahdpyeti, Srotram sarvaih sabdaih 
sahdpyeti, manah sarvaih dhyanaih sahdpyeti, sa yaddsmdc 
charirad utkrdmati sahaivaitaih sarvaih utkrdmali. 

3 - ^ ne lives deprived of speech for we see the dumb; one 
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/ es deprived of eye for we see the blind; one lives deprived 
of ear for we see the deaf; one lives deprived of mind for we 
see the childish; one lives deprived of arms; one lives deprived 
of legs for thus we see. But now it is the breathing spirit alone, 
me intelligence self that seizes hold of this body and makes 
it use up. Ihis, therefore, one should meditate on as the uktha, 
it is said. This is the all-obtaining in the breathing spirit. What 
• S + if. breathing spirit, that is the intelligence-self. What is the 
lmelligence-self, that is the breathing spirit. This is the view 
theieof, this is the understanding thereof. When a person is so 
asleep that he sees no dream whatever, he becomes one with that 
breathing spirit alone. Then speech together with all the names 
goes to him; the eye together with all forms goes to it; the ear 
together with all sounds goes to it, the mind together with all 
thoughts goes to it. When he awakes, even as sparks proceed in all 
directions from a blazing fire, even so from this self the vital 
breaths proceed to their respective stations, from the vital powers 
the gods (the sense powers) and from the gods the worlds. This 
same breathing spirit, the intelligence self seizes hold of the 
body and makes it rise up. This, therefore, one should meditate 
on as the it is said. This is the all-obtaining in the breathing 

spirit. What is the breathing spirit, that is the intelligence 
seit, what is the intelligence self, that is the breathing spirit, 
this is the proof thereof, this is the understanding. When a 
sick person about to die gets to such weakness as to fall into 
a stupor they say of him, his thought has departed, he does 
not hear, he does not see, he does not speak with speech, he 
does not think. He becomes one in that breathing spirit alone. 
Ihen speech together with all thoughts goes to it. And when 
he departs from this body, he departs together with all these. 

YVhat is the breathing spirit that is the intelligence self; what is 
the intelligence self that is the breathing spirit.’ In some texts we 
nnd also, ‘for together they live in this body and together they go 
out of it.’ saha hy etav asmin same vasatah sahotkramatah. 

The intelligence self grasps the breath'and erects the flesh. Cp. St. 
Ihomas Aquinas: ‘The power of the soul which is in the semen 
through the spirit enclosed therein fashions the body.’ Summa 
iheo. III. 32. 1. 

1 ipt citisthante: proceed in different directions, vividham nirga.ccha.nti. 
fnarisyan: about to die, tnaranam karisyan, dsanna-marana iti. 
cibalyam: weakness, abalasya durbalasya bhava abalyam, hasta-pddddy 
avaSatvam. 

udakramlt: has departed, utkramanam akarot. 
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LIFE-BREATH THE ALL-OBTAINING 

4. ydg evdsmin sarvdni namdny abhivisrjyante; vdcd sarvdni 
namany apnoti. prana evdsmin sarve gandhd abhivisrjyante 
praiiena sarvan gandhan apnoti, caksur evdsmin sarvdni rupany 
abhivisrjyante, caksusd sarvdni riipdny dpnoti. srotram evdsmin 
sarve sabda abhivisrjyante, sroirena sarvan sabddn dpnoti 
many evasmin sarvdni dhydndny abhivisrjyante, manasd sarvdni 
dhyanany apnoti. saha hy etdvdsmin sarire vasatah saliot- 
kramatafy atha yathdsyai prajndyai sarvdni bhutdny ekam 
bnavanti, tad vyakhydsydmah. 

4 - Speech gives up to him (who is absorbed in life-breath) 
ail names; by speech he obtains all names. Breath gives up to 
him all odours; by breath he obtains all odours. The eye gives 
up to him all forms; by the eye he obtains all forms. The ear gives 
up to him all sounds, by the ear he obtains all sounds. The mind 
gives up to him all thoughts; by the mind he obtains all thoughts 
Verily, these two together dwell in the body and together they 
depart Now we will explain how all beings become one with 
this intelligence. 

abhivisrjyante: v. abhivisrjate: gives up, sarvatah parityajati. 
prana: life; v. ghrdna: nose. 

7 [ he aCC °- Ut - bout mind there is the following passage in 
, f~ ~ texts , j at? . a sarvaptir yo vai prdnah sd prajhd yd vd 

AZ d a J'TK !hiS r the i" ‘lie breathing fpint 

And what is the breathing spirit, that is intelligence and what is 
intelligence, that is the breathing spirit. 

together™' ^ ^ the intelIectual > live together and depart 

CORRELATION OF INDIVIDUAL FUNCTIONS AND 
OBJECTS OF EXISTENCE 

777777 ekam ailgam udulham, tasyai ndma parastdt 

tafvT^dha^V^f’ prd[ia eVdsyd ekm ailgam Fulham, 

Sf gandha ^’ Pfrastat prativihitd bhuta-mdtrd, caksur evdsyd 

mZnZlf ,Vtmn ’- tas r aJa- 

iTatidlTZS, Z 7 -. tasya sabdah 

tasya anna-rasah 1 l p:y!' m 'P kv y va sydekaniahganitidulham 

SZ 7 ZaiTM araStat t ratmhm H«ta-mdtri, handy evdsyd 

malm inraiSZ”-' t ayok karma P arastd ‘ pratimhitd thu/a- 

parasidt pramhiTitT “T" ^ ^ k ^»he 

y y nvihita bhuta-matra, upastha evdsyd ekam ahgam 
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m, tasyanando ratih prajdtih parastat prativihitd bhfdaL 
pdddv evasya ekarn angam udulham, tayor itydh parastat 
prativihitd bhuta-mdtrd, mana evdsyd ekam angam udulham, tasya 
dhih kdmah parastat prativihitd bhuta-mdtrd. 

5- Speech is one portion taken out of it. Name is its exter¬ 
nally correlated object element. Breath is one portion taken 
out of it. Order is its externally correlated object element, 
the eye is one portion taken out of it. Form is its externally 
correlated object element. The ear is one portion taken out of 
it. Sound is its externally correlated object element. The 
tongue is one portion taken out of it. Taste of food is its 
externally correlated object element. The two hands are one 
portion taken out of it. Work is their externally correlated 
object element. The body is one portion taken out of it. 
Pleasure and pain are its externally correlated object element, 
the generative organ is one portion taken out of it. Bliss ^ 
delight and procreation are its externally correlated object 
element. The two feet are one portion taken out of it. Move- 
ments are their externally correlated object element. The 
mind is one portion taken out of it. Thoughts and desires are 
its externally correlated object element. 


§L 


Speech, etc., are parts of intelligence, prajhayd vibhdgam, with 
objects corresponding to them in the outside world. The objects are 
described as the external existential elements. 
udulham: taken out, lifted up. Commentator reads adudham adti- 
duhat. milked. 


THE SUPREMACY OF INTELLIGENCE 

6 .prajhayd vdcam samdruhya vdcd sarvdni namdny dpnoti 
prajhayd pranam samdruhya prdnena sarvan gandhdn dpnoti 
prajhayd caksuh samdruhya caksusd sarvdni rupany dpnoti, 
prajhayd srotram samdruhya srotrena sarvan sabddn dpnoti, 
prajhayd jihvam samdruhya jihvayd sarvan anna-rasdn dpnoti, 
prajhayd hastau samdruhya hastabhyam sarvdni karmdny dpnoti, 
prajhayd sanrahi samdruhya sarirena sukha-duhkhe dpnoti, 
Pjajhayopaslham samdruhyopasthendnandam ratirn prajdtim 
dpnoti, prajhayd pddau samdruhya pdddbhydm sarva ityd 
dpnoti, prajhayd manah samdruhya manasa sarvdni dhyananv 
dpnoti. ' 

6. Having obtained control of speech by intelligence, by 
speech one obtains all names. Having obtained control of 
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^feath by intelligence, by breath one obtains all 
Having obtained control of the eye by intelligence, by the eye 
one obtains all forms. Having obtained control of the ear by 
intelligence, by the ear one obtains all sounds. Having obtained 
control of the tongue by intelligence, by the tongue one obtains 
all tastes of food. Having obtained control of the hands by 
intelligence, by the hands are obtained all actions. Having 
obtained control of the body by intelligence, by the body one 
attains pleasure and pain. Having at tained control over the 
generative organ by intelligence, by the generative organ one 
obtains bliss, delight and procreation. Having attained control 
ofthe two feet by intelligence, by the two feet one obtains all 
movements. Having obtained control of the mind by intelli¬ 
gence, by the mind one obtains all thoughts. 

samdruhya: having attained control. Literally, having mounted on, 
samyak drolianam krtva. ' 

7. na hi prajhapetd van ndma kincana prajnapayet, anyatra 
me mano’bhud ity aha naham etan ndma prdjhdsisam iti, na hi 
prajhapetah prdno gandham kancana prajnapayet, anyatra me 
mano’bhud'ity aha naham etam gandham prdjnasisam iti, na hi 
prajndpetam caksurupam kincana prajhapayet, anyatra me 
mano’bhud ity aha naham etad rupam prdjnasisam iti, na hi 
prajndpetam srotram sabdam kancana prajnapayet anyatra me 
mano’bhud ity aha naham etam sabdam prdjnasisam iti; na hi 
prajhapetd jihvanna-rasam kancana prajnapayet anyatra me 
mano’bhud ity aha naham etam anna-rasam prdjnasisam iti, 
na hi -prajhdpetau hastau karma kincana prajndpayetdm 
anyatra me mano’bhud ity aha naham etat karma prdjhdsisam 
iti, na hi prajndpetam sarirarii sukham na duhkham kincana 
prajnapayet anyatra me mano’bhud ity aha naham etat sukham 
na duhkham prdjnasisam iti, na hi prajhapeta upastha anandam 
na ratim na prajatim kancana prajnapayet anyatra me mono’ 
bhud ity aha ndham etam anandam na ratim na prajatim 
prdjhdsisam iti, na hi prajhdpetau pdddv itydm kancana prajnd¬ 
payetdm anyatra me mano’bhud ity aha naham etam itydm 
prdjhdsisam iti na hi prajhapetd dhih kacana sidhyen na prajha- 
tavyam prajhayeta. 

7. For verily, without intelligence, speech does not make 
known (to the self) any name whatsoever. .‘My mind was 
elsewhere,’ he says, ‘I did not cognise that name.’ For, verily, 
without intelligence breath does not make known any odour 
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‘My mind was elsewhere/ he says. ‘I did not 



cognise that odour.’ For verily, without intelligence the eye 
does not make known any form whatsoever. ‘My mind was 
elsewhere/ he says, ‘I did not cognise that form.’ For, verily, 
without intelligence the ear does not make known any sound 
whatsoever. ‘My mind was elsewhere,' he says, ‘I did not 
cognise that sound.’ For verily, without intelligence the tongue 
does not make known any taste of food whatsoever. 'My mind 
was elsewhere,’ he says, ‘I did not cognise that taste of food.’ 
hor, verily, without intelligence, the two hands do not make 
known any action whatsoever. 'Our mind was elsewhere,’ 
they Say, 'we did not cognise any act.’ For, verily, without 
intelligence, the body does not make known pleasure or pain 
whatsoever, my mind was elsewhere,’ he says, ‘I did not cognise - 
that pleasure or pain/ For, verily, without intelligence, the 
generative organ does not make known bliss, delight and 
procreation whatsoever. ‘My mind was elsewhere,' he says, 

. not cognise bliss, delight or procreation.’ For, verily, 
without intelligence the two feet do not make known any 
movement whatsoever. ‘Our mind was elsewhere,’ they say, 
we did not cognise that movement.’ Without intelligence no 
thought whatsoever would be effective. Nothing that can be 
cognised would be cognised. 


1 HE SUBJECT OF ALL KNOWLEDGE AND ITS CHIEF 

OBJECT 

_ ^a vacant vijijndsita vaktdram vidyat, na gandhath vijij¬ 
ndsita ghratdram vidyat, na rupam vijijndsita dr act dr ant vidyat, 
na sabdahi vijijndsita srotdram vidyat, ndnna-rasam vijijnasi- 
tdnnara-sasya vijndtdram vidyat, na karma vijijndsita kdrtdram 
vidyat, na sukha-duhkhe vijijndsita sukha-duhkhayor vijndtdram 
vidyat, ndnandam na ratihi na prajdtim vijij-ndsitdnandasya rated} 
prajater vijndtdram vidyat, netydm vijijndsitaitdram vidyat, na 
mano vijijndsita mantdram vidyat, tdvd eta dasaiva bhuta-mdtrd 
adhiprajnam, dasa prajnd-mdtrd adhibhfitam yadd hi bhuta-mdtrd 
nasytir na prajnd-matrdh syur, yad vd prajnd-mdtrd na syur na 
ohata-matrah syuh, na hy anyatarato riipani kincana sidhyen no 
etan ndnd tad yathd rathasydresu nemir arpito ndbhav ard arpitd 
warn evaitd bhuta-mdtrah prajna-mdtrdsv arpitdh, prajnd-matrdh 
prdne rpitdh, sa esa prana eva prajndtmdnando’jaro’rnrtah, na 
sadhund karmand bhuydn bhavati no evdsddhund kaniydn, csa hy 
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sddhu karma kdrayati tam yam ebhyo lokebhya unninlsa. 
esa u evdsddhu karma kdrayati tam yam adho nimsate, esa 
lokapdla esa lokadhipatih, esa lokesah, sa ma dtmeti vidyat, sa ma 


isala 


dtmeti vidyat. 

8 . Speech is ndt what one should desire to understand, one 
should know the speaker. Odour is not what one should desire 
to understand, one should know him who smells (the odour). 
Form is not what one should desire to understand, one should 


know the seer (of form). Sound is not what one should desire 
to understand, one should know the hearer. Taste of food is 
not what one should desire to understand, one should know the 
discerner of the taste of food. The deed is not what one should 
desire to understand, one should know the doer. Pleasure and 
pain are not what one should desire to understand, one should 
know the discerner of pleasure and pain. Bliss, delight and 
procreation are not what one should desire to understand, ■ 
one should know the discerner of bliss, delight and procreation. 
Movement is not what one should desire to understand, one 
should know the mover. Mind is not what one should desire 
to understand, one should know the minder (the thinker). 
These ten existential elements are with reference to intelligence. 
The ten intelligence elements are with reference to existence. 
For, truly, if there were no elements of existence, there would 
be no elements of intelligence. Verily, if there were no.elements 
of intelligence, there would be no elements of existence. For 
from either alone no form whatsoever would be possible. And 
this (the self of intelligence) is not many. For as in a chariot 
the felly is fixed on the spokes and the spokes are fixed on the 
hub, even so these elements of existence are fixed on the ele¬ 
ments of intelligence and the elements of intelligence are fixed 
in the breathing spirit. This same breathing spirit is, truly, the 
intelligent self, bliss, ageless, immortal. He does not become 
great by good action nor small by evil action. This one, truly, 
indeed causes him whom he wishes to lead up from these worlds 
to perform good actions. This one, indeed, also causes him whom 
he wishes to lead downward, to perform bad action. Pie is the 
protector of the world, he is the sovereign of the world, he 
is the lord of all. He is my self, this one should know; he is 
my self, this one should know'. 


We should know the subject as also the object. Knowing and 
being are correlated. The correlativity of the subjective (prajha - 
mdtrd) and the objective ( bhula-matra ) factors is recognised. Inter- 
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»n between the two gives us the knowledge of the external 
world. Cp. Digha Nikaya: There must be the organ of sense, the 
appropriate object and the sense cognition. In the coming together 
of the three in a single mental operation lies the possibility of 
sensation/ I, p. 42. 

The true subject is the Universal Self. The activity of the indi¬ 
vidual self is derived from the Supreme. It is not independent of 
Isvara: jlvasya kartftvam par ad eva bhavati , na tu tat Isvara-nira- 
peksam. S.B. II. 3. 41. 


i 




A PROGRESSIVE DEFINITION OF BRAHMAN 


i. atha ha vai gargyo baldkir aniicdnah samspasta dsa, so’ 
vasad ustnaresu savasan matsye$u kurupahcdlesu kdsividehesv 
iti, sa hdjdtasatrmh kdsyam abrajyovdca: brahma to bravaniti, 
tam hovdca ajatasatruh sahasram dadma iti, etasydm vdci janako 
janaka iti vd u jand dhdvantiti. 

i. Now then, verily, there was Gargya Balaki, famous as 
learned in the scriptures, for it was said of him that he dwelt 
among the USinaras, among the Matsyas, among the Kuru- 
pancalas, among the Ka6ividehas. He, having come to Ajata- 
satru of Kasi, said, Let me declare Brahman to you. To him 
Ajatasatru, then, said: 'A thousand (cows) we give to you.’ 
At such a speech as this, verily, indeed, people would run about 
saying, Janaka, Janaka. 

See B.U. II. i. 

The breathing spirit associated with prajna or intelligence was 
explained in the preceding chapter. Even this, it is now said, is not 
the highest self. 

sathspasfah: famous, sarvatra prathita-kirtih. 
savasan matsyesu: v. satvanmatsyesu: among the satvatmatsyas. 
janaka: father, the name of the king of Mithila, who was famous 
for his knowledge of Brahman: brahma-vidydydh sopdydydh data 
vaktd ca pttety evam . . . mithilesvaram eva gacchanti. 

2. dditye brhac, candramasy annam, vidyuti satyam, stanay- 
itliau sabdo, vayav indro vaikuntha, akdse purnam, agnail 
visasalur iti, apsu teja ity adhidaivatani; athadhydtmam: ddarse 
pratirupaichdydyam dvitiyah, pratisrutkdyam asur iti sabde 
mrtyuh, svapne yamah, sanre prajdpatih, daksine aksini ■vacah, 
savye’ksini satyasya. 

2.. In the sun the great, in the moon food, in lightning truth, 
in thunder sound, in wind Indra Vaikuntha, in space fullness, 
in lire the vanquisher, in water light, thus with reference to 
the divinities. Now with reference to the self: in the mirror 
the reflection, in the shadow the double, in the echo life, in 
sound death, in sleep Yama (the lord of death), in the body 
Prajd-pati, in the right eye speech, in the left eye truth. 

’. hi s passage provides a kind of table of contents for the discussions 
which follow. 
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AH MAN IN VARIOUS COSMIC PHENOMENA 

hovdca balakih, ya evaisa aditye purusas tain evaham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthd 
bf hat-pandura-vdsd atisthdh sarvesdm bhutdndm murdheti vd 
etam updsa iti, sa yo haitam evam updste’ tisthah sarvesdm 
bhutdndm murdhd bhavati. 

3- Then Balaki said, ‘The person who is in the sun, on him 
indeed do I’ meditate.' To him, then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him who is the 
great, clad in white raiment, the supreme, the head of all beings! 

He who meditates on him thus becomes indeed supreme, the 
head of all beings.’ 

4 . sa hovdca balakih, ya evaisa candramasi purusas tam 
evaham updsa iti, tam hovdca djataiatruh, md maitasmin samvd¬ 
dayisthd annasydtmeti vd aham etam updsa iti. sa yo haitam 
evam updste 'nnasydtmd bhavati. 

4- Then Balaki said: 'The person who is in the moon, on him 
indeed do I meditate.’ To him, then, Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the self of 

food. He who meditates on him thus becomes, indeed, the self 
of food.’ 

we ourselves 

5- sa hovdca balakih, ya evaisa vidyuti purusas tam evaham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthdh 
satyasydtmeti vd aham etam updsa iti, sayo haitam evam updste, 
satyasyatmd bhavati. 

5- Then Balaki said, ‘The person who is in the lightning 
on him, indeed, do I meditate.’ To him then Ajatasatru said, 
Do not make me to converse on him. I meditate on him as 
the self of truth. He who meditates on him thus becomes, 
indeed, the self of truth.’ 

The self of truth; v. tejasydtma: the self of light. 

6. sa hovdca balakih, ya evaisa stanayitnau purusas tam 
evahani updsa iti, tam hovdca ajdtasatruh, md maitasmin samva- 
dayisthdli, sabdasydfmeti vd aham etam updsa Hi, sa yo haitam 
evam updste sabdasydtmd bhavati. 

6. Then Balaki said, ‘The person who is in the thunder, on 
him, indeed, do I meditate.’ To him then Ajatasatru said, ‘Do 


Under whatever qualities we meditate on the Supreme 
become possessed of those qualities. 
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>t make me to converse on him. I meditate on him as the 
self of sound. He who meditates on him thus becomes, indeed, 
the self of sound.’ 


7 . sa hovdca balakih, ya evaisa vdyau purusas tam evaham 
upasa iti, tam hovdca ajdtasatruh, ma maitasmin samvddayisthah, 
indro vaikuiitho pardjitd seneti vd aham etam updsu iti, sa yo 
haitam evani updste jisnur ha vd aparajayisnur anyatastyajdyi 
bhavati. 

7 . Then Balaki said, ‘The person who is in the air, on him, 
indeed, do I meditate.’ To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as Indra 
Vaikuntha, the unconquered army. He who meditates on him 
thus becomes indeed the triumphant, the unconquerable, a 
conqueror of others.’ 


jisnuh: triumphant, jayana-sttah. 

aparajayisnuh: unconquerable, parair jetum asakya-silah. 

8. sa hovdca bdlakih, ya evaisa akase purusas tam evaham 
upasa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthah, 
purnam apravrtti brahmeti va aham etam upasa iti sa yo haitam 
evam updste puryate prajayd pasubhir yasasd brahma-var- 
casena svargena lokena sarvam ayur eti. 

8 . 1 hen Balaki said, ‘The person who is in space on him, 
indeed, do I meditate.’ To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the full 
nonactive Brahman. He who meditates on him thus becomes 
filled with offspring, cattle, fame, the radiance of Brahma- 
knowledge and the- heavenly world. He reaches the full term of 
life.' 


a-pravrtti: nonactive, kriya-sunyam. 

9 . sa hovdca baldkiJi, ya evaiso’gnau purusas tam evaham 
upasa iti tam hovdca ajdtasatruh, md maitasmin samvddayisthah, 
visdsahir iti va aham etam upasa iti sa ho haitam evam 
updste visdsahir ha va anyesu bhavati. 

■ j ' F ie , n sa ’d, ‘The person who is in fire on him, 

indeed, do I meditate.’ To him then Ajatasatru said, ‘Do not 

m ^-n -° f onverse on him. I meditate on him as the irre- 
sistiDte. He men who meditates on him thus, verily, becomes 
irresistible among others/ 3 

visasahih. irre sistible, vividha?sahana-silah or duhsahah. 
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3 -py sa hovdca balakih, ya evaiso'ftsu purusas tam evdham 
updsa iti, tam hovdca ajatasatruh, md maitasmin samvdda- 
yisthdh, tejasa atmeti vd aham etam upasa iti, sa yo haitam evam 
updste tejasa dtmd bhavati, iti adhidaivatam, athddhydtmam. 

10. Then Balaki said, ‘The person who is in water on him 
indeed do I meditate.’ To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the self of 
light. He then who meditates on him thus verily becomes the 
self of light.’ Thus with reference to the divinities. Now with 
reference to the self. 


Csl 


the self of light: v. namnasya dtmd, the self of name, its source, 
karanam. 


11. sa hovdca balakih, ya evaisa adarse purusas tam evdham 
updsa iti, tam hovdca ajatasatruh, via maitasmin samvada- 
yisthdh, pratirupa iti vd aham etam updsa iti, sa yo haitam 
evam updste pratirupo haivdsya prajdyam djdyate ndpratirupah. 

11. Then Balaki said, ‘The person who is in the mirror on 
him indeed do I meditate.’ To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the (reflected) 
likeness. He then who meditates on him thus a very likeness 
of him is born in his offspring, not an unlikeness'.’ 

pratirupah: likeness, sadrsah. 


12. sa hovdca balakih, ya evaisa chaydydm purusas tam 
evdham updsa iti, tam hovdca ajatasatruh, md maitasmin samvd- 
dayisthdh, dvitiyo'napaga iti vd aham etam updsa iti. sayo haitam 
evam updste vindate dvitiyat, dvitlyavan hi bhavati. 

12. Then Balaki said, ‘The person who is in the shadow on 
him indeed do I meditate.’ To him then Ajatasatru said, ‘Do 
not make me to converse on him. I meditate on him as the in¬ 
separable second. He then who meditates on him thus obtains 
from his second and becomes possessed of his second.’ 

anapagah: inseparable, apagamana-sunyah. 
from his second: his wife. 

possessed of his second: possessed of offspring, putra-pautrddibhir 
bhavati. 

^3- sa hovdca balakih, ya evaisa pratisrutkdydm purusas tam 
e vdham updsa iti, tam hovdca ajatasatruh, md >maitasmin 
Sa hivddayisthdh, asur iti vd aham etam updsa iti, sa yo haitam 
evam updste na purd kdldl sammoham eti. 
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13. Then Balaki said, ‘The person who is in the echo on him 
indeed do I meditate." To him then Ajatafiatru said, ‘Do not 
make me to converse on him. I meditate on him as life. He 
then who meditates on him thus, he does not pass into un¬ 
consciousness before his time.’ 


echo, v. chaya: shadow. 

He does not pass into unconsciousness, does not die before his 
time: samtnoham maranam. 


14. sa hovdca bdldkih,. ya evaisa sabde purusas tam evdham 
updsa iti, tam hovdca ajdtasatruh, via maitasmin samvddayisthah 
mrtyur iti vd aham etam updsa iti, sa yo haitam evam updste na 
purd kdldt praititi. 

14. Then Balaki said, ‘The person who is in sound on him 
indeed do I meditate.’ To him then Ajataiatru said, ‘Do not 
make me to converse on him. I meditate on him' as death. He 
then who meditates on him thus, does not die before his time.’ 

15. sa hovdca bdldkih, ya evaitat purusah suptah svapnayd 
carati tam evaham updsa iti, tam hovdca ajdtasatruh, md 
maitasmin samvddayisthah, yamo rajeti vd aham etam updsa iti, 
sa yo haitam evam updste sarvarh hdsmd idam sraisthydya 
yamyate. 

15. Then Balaki said, ‘The person, who, while asleep, 
moves about in a dream on him indeed do I meditate.’ To him 
then AjataSatru said, ‘Do not make me to converse on him. 
I meditate on him as King Yama. He then who meditates on 
him thus, all here is subdued for his excellence (welfare).’ 


sraisthydya: for his excellence, adhikatvaya. 

16. sa hovdca bdldkih, ya evaisa sarire purusas tam evdham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthah, 
prajdpatir iti vd aham etam updsa iti, sa yo haitam evam updste 
prajayate prajaya pasubhir yasasa brahma-varcasena svargena 
lokena sarvam dyur eti. 

16. Then Balaki said, ‘The person who is in the body on 
him, indeed, do I meditate.’ To him then Ajata£atru said, ‘Do 
not make me to converse on him. I meditate on him as Prajd- 
pati (the lord of creation). He then who meditates on .him thus, 
becomes increased with offspring, cattle, fame, the radiance 
of sanctity, the heavenly world, he reaches the full term of life.’ 

prajayate: becomes increased, vyddhir bhavati. 
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' ?* } ’' ovdca . bdldkih, ya evaisa daksine’ksini purusas tam 
dwiJLi* lh ’l am _ hovaca ajdtasatruh, md maitasmin samvd- 
u-basa iii Z° a at ™ a £ ner atmd jyotisa dtmeti vd aham etam 
bhamti y ° 1 6Vam Updsta ete?dfh wvesdm dtmd 

" 7 : ^ ien , B alaki said, ‘The person who is in the right eve 

■Do not make ; Y meditate/ To him then Ajatasatm said, 
the self oft? T n COn 7f S , e on him - 1 meditate on him as 
i f ,?/ fP eccl1 ' , tie self of fire, the self of light. He then 
meditates on him thus becomes the self of all these.’ 




cvdhfiin Jl f VaCCl Z alakl -!’ ya evai?a sa vye’ksini purusas tam 
savwcidavh/tri Y hovclca ajdtasatruh, md maitasmin 
ah»T d Z y ?h f-’ sat y as y atmd > vidyuta dtmd, tejasa dtmeti vd 

dtmd bhdZti^ ^ Say ° haitam CVam Updsta ete w™sarvesdm 

him 8 YY ^f laki said - ' The person who is in the left eye on 
not ’make meY medltate/ T< ? him then Ajatasatru said, ‘Do 
self STniS M C0I ?7 erSe on him -. 1 meditate on him as the 

who medita^Y v f °\ h S htmn §> the self of light. He then 
bo meditates on him thus becomes the self of all these. 


THE UNIVERSAL SELF IN THE HEART 


etdmnnl YYY ds ?’ tmh hovdca ^jataiatruh, 

ajatasatru]i. ™ ^ 7 e * , ?? ad ril hovdca bdldkih, tam hovdca 

bravdmti 'vn i m U md smiw adayisthd brahma te 

karm'n ’ J ° vai halaka etesani purusanam kartd, yasya vai tat 

cakZnllT V - ed l ta ? a Z tata U - ha bmk!p samit pdnih prati- 
tan mandt^Zl' Z- 1 a Jatasatruh,pratiloma rupam eva 

jnabaviJ- y f b - ain y° brdhmanam upanayetaihi vyeva, iva 
ZptZZZZ tamha P T V abhip 4 a pavavrdja tdu ha 
cakre brt, if Ch a 3 a & 1nabu - 1 ’ ta} * 1 hajdtaiatruh dmantraydm- 
tata ’u iZ paydara ' vasa h soma-rdjann iti, sa u ha sisya eva, 

hovdca iSISSr y r f r mcik?cp( l sa tata ™ samuttasthau tam 
ohm dad bdldke P un, ?o’sayista, kvaitad 

CL YY agad tata « ha bdldkir va vijajhe tam 

Pabhut a {VhCtlt' yat JC- d hUdke pum ?°’sayista, yatraitad 
uritatam abbi-brnC' ] 1 ’ ! n [ a n ^ ma purusasya nddyo hrdaydt 
CTaCvTTC 111 -- tad yatkd sa ' iasra dhd ke/o vipdUtas 
PUasva XL plngala d ya ^ d tisthanti, suklasya kLasya 

n a kahcana patyatL **** ***** bhaVah yadd su P ta l l svapnam 
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19. After this Balaki became silent. Then Ajatasatru said 
to him, ‘Thus far only (do you know), 0 Balaki?’ ‘Thus far 
only,’ replied Balaki. To him then Ajatasatru said, ‘In vain 
indeed did you make me to converse saying, “Let me declare 
Brahman to you,” He, verily, 0 Balaki, who is the maker of 
these persons (whom you have mentioned in succession), he of 
whom all this is the work, he alone is to be known.’ Thereupon 
Balaki, with fuel in his hand, approached, saying, ‘Receive me 
as a pupil.’ To him then Ajatasatru said, 'This I deem a form 
(of conduct) contrary to nature that a Ksatriya should receive 
a Brahmana as a pupil. Come, I shall make you understand.’ 
Then taking him by the hand he went forth. The two then 
came upon a person asleep. Then Ajatasatru called him (saying), 
‘You great one, clad in white raiment, King Soma.’ But he 
just lay silent. Thereupon he pushed him with a stick. He got 
up at once. To him, then, Ajatasatru said: ‘Where, in this case, 
O Balaki, has this person lain, what has become of him here, 
from where has he returned here?’ Thereupon (of this) Balaki 
did not know. To him, thpn, Ajatasatru said: Where, in this 
case, 0 Balaki, this person has lain, what has become of him 
here, from where has he returned here, as I asked, is the 
channels of a person called hitd extending from heart to the 
surrounding body (pericardium). As minute as a hair divided 
a thousandfold, they consist of a thin essence (fluid) white, 
black, yellow and red. In these, one remains, while asleep he 
sees no dream whatsoever. 

See B.U. II. 1. 16. 
mrsd: in vain, vitatham. 

veditavyah: is to be known, directly apprehended, saksatkdraniyah. 

When the Brahmana became humbled in his pride, the king 
accepted him as his pupil, apagata-garvam hrahmanam dlnatamam 
avasthdni prdptam. 

sisye: lay silent, sayanam cakre; v. sisya: pupil. 
aviciksepa: pushed, d samantdt taditavdn. 


ULTIMATE UNITY IN THE SELF 


20. athasmin prana evaikadha bhavati, tad enarii vdk sarvair 
ndmabhih sahdpyeti, caksuh sarvaih rupaih sahdpyeti, srotram 
sarvaih sabdaih sahdpyeti, manah sarvair dhydnaih sahdpyeti, 
sa yadd praiibudhyate yathdgner jvalatah sarvd diso visphulihgd 
vipratistherann evam evaitasmad atmanah prana yathayatanam 
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isthante, prdncbhyo deva devebhyo lokdh, sa esa prana eva 
djndtmcdam sanram atmdnam anupravista dlomabhya anakhe- 
y a ■ ;, yatha ksurah ksura dhane’vopahito visvambharo 
va visvambharakulaya evam evaisa prajnatmedam sanram 
amanam anupravista dlomabhya dnakhebhyah, tarn etam atmdnam 
e a atmano nvavasyante: yatha sresthinam svds tad yatha srestho 
svair~ bhunkte yatha vd svah sresthinam bhuhjanty evam evaisa 
prajnatmattair atmabhir bhuhktam evam evaita' dtmdna etam 
a manam bhuhjantt sa yavaddha vd indra etam atmanam na 
vijapie, tdvad enam asura abhibabhuvuh, sa yada vijajne’thar 
natvasuran vijitya, sarvesdhi ca devdndm, sarvesdm ca bhutandm 
sraisthyam svdrdjyam, ddhipatyam paryait tatho evaivam vidvan 
saryan papmano’pahatya sarvesdm ca bhutandm sraisthyam, 
svardjyam, ddhipatyam paryeti ya evam veda, ya evam veda. 

20 \ Then in this life-breath alone he becomes one. Then 
speech together with all names goes to it. The eye together with 
f tormsgoes to it. The ear together with all sounds goes to 

^-iil e c m !£ d t0gether with a11 thoughts goes to it. And when he 
ves, then, as from a blazing fire sparks proceed in all 
irec 10ns, even so from this self the vital breaths proceed to 
dr respective stations; from vital breaths, the sense powers; 
trom the sense powers the worlds. This very life-spirit, even 
ne sell of intelligence has entered this bodily self to the very 
airs an nails. Just as a razor might be hidden in a razor-case 
, as . r ® 111 the fireplace, even so this self of intelligence has 
, f e ^d thls bodily self up to the very hairs and nails. On that 
t , nese °ther selves depend as upon a chief his own (men). 
J st as a chief enjoys his own (men) or as his own (men) are 
/ , 1 Y ce a c bi e t. even so this sense of intelligence enjoys these 
criiwr - Se even so the (other) selves are of service to that 
se 1 (of intelligence). Verily, as long as Indra did not understand 

S , j° ong the demons overcome him. When he 
thp S °° d ’t ien (the self) having struck down and overcome 
ie aemons, he attained pre-eminence among all gods and all 

thk gS ;. S 1 0Vereigllty ancl . overlordship. So also lie who knows 
an i’ ° 1 , ing off a h evils, attains pre-eminence, sovereignty 
wV, overlordship over all beings—he who knows this, yea, he 
knows this. 


fa Vat ybharah: fire, agnih. 

abh/hhi en t° ys or feeds > annum atti. 

l °abhuvuh: overcame, humiliated, abhibhavam pardbliavam 


cakruh . 
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MAITRl UPANISAD 


lhe Maitri or Maitrayanlya Upanisad, belongs to the 
Maitrayanlya sakha or branch of the Black Yajur Veda . 1 Maitri 
is the principal teacher and Maitrayana is the name of the sakha 
^ which the Upanisad belongs. It contains seven chapters 
of which the last two are comparatively modern. The whole 
Upanisad is later in date than the classical Upanisads which 
it quotes frequently. 2 We have a reference to the trimurti 
conception Brahma, Visnu and Siva in IV. 5, which also 
indicates the late date of the Upanisad. The three forms are 
traced to the three gunas, rajas,, sattva and tamas in V. 2. 
Suggestions of the illusory character of the world, momen¬ 
tariness of phenomena show the influence of Buddhist thought. 
\amatirtha s commentary on the Upanisad is of much interest. 


' In some te xts it is assigned to the Sama Veda. 

, T .. n ' lom tke grammatical peculiarities found in this Upanisad Max 
u er ascribes the Upanisad ‘to an early rather than to a late period, 
possibly to an anti-Paninean period.’ Sacred Books of the East, Vol. XV 
(1900), p. 6. • J 
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CHAPTER I 

MEDITATION ON THE SELF. EVANESCENCE OF THE 

WORLD 

i. brahma-yajiio va esa yat purvesdni cayanam, tasmad yaja- 
inanas citvaitan agnin atmanam abhidhyayet; sa purnah khalu 
vd addhd’vikalah sanipadyate yajnah, kah so’bhidhyeyo’yam yah 
pranakhyah; tasyopakhydnam . 

1. A sacrifice to Brahman, indeed, is the laying (of the 
sacrificial .fires) of the ancients. Therefore let the sacrificer, 
having laid these fires, meditate on the self. Thus, verily, does 
the^ sacrifice become complete and flawless. Who is he that is 
to be meditated upon? He who is called life. Of him there is 
this story. 

■purvesdni: of the ancients or formerly described. The performance 
of tne sacrifices described previously in the Maitrdyana Brdhmana 
is to lead up in the end to the knowledge, of Brahman. 

According to Ramatlrtha , 1 the purpose of the Upanisad is to 
show that ceremonial works insofar as they contribute to produce 
tt r wIedge ^ ie Supreme Self are themselves indirect causes of 
the highest end of man: sarvesdm karmandm paramdtma-jhdna- 
janmopakdrakatvena parama-purusdrtha-hetulvam darsayitum srutih 
pravavrte. 

khalii: verily, niscitarn vdi prasiddham. 

, 2 ; brhadratho vai nama raja virdjye putram nidhapayittvedam 
asasvatam manyamdnah sariram vairdgyam upeto’ranyam nirja- 
gama. sa. tatra par amain tapa asthayadityam udiksamana urdhya- 
luhus tisthati; ante sahasrasya munir antikam djagarndgnir ivd 
humakas tejasd nirdahann ivatmavid bhagavdh sakdyanyak, 
dUhisthothistha varam vrnisveti rajdnam abravit, sa tasmai 
>; a>naskrlvovdca, bhagavan, ndham atmavit tvaiii tattvavit 
usrunio vayam, sa tvaiii no bruhiti; etad vrttam purastad duhsak- 
yam etat-prasnam aiksvakanydn kamdn vrnisveti sakayanyah, 
sirasdsya caranav abhimrsamano rdjemam gdthdm jagada. 

2. Verily, a king, Brhadratha by name, after having estab- 
!sned his son in the kingdom, reflecting that this body is 
hon-eternal, reaching the state of non-attachment (to the 

1J igs of the world) went into the forest. There, performing 
reme austerity, he stands, with uplifted arms, gazing at 
le Sun ' ^ the end of a thousand (days) there came into the 

Unless otherwise stated, all references are from Ramatirtha. 
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sence of the ascetic, like a fire without smoke, burning 
were with glow, the revered Sakayanya, the knower of the 



self. He said unto the king: ‘Arise, arise, choose a boon.’ He 
did his obeisance and said, ‘O Revered One, I know not the 
self. We have heard that you know its nature. So tell it unto 
us.’ Sakayanya replied, ‘Such things used to occur formerly. 
Very difficult (to answer) is this question. O Aiksvaka, choose 
other desires.’ The king, touching his (Sakayanya's) feet with 
his head recited this utterance. 


sahasrasya: a thousand; at the end of a thousand years, sahasrasarii- 
vatsardnte. V. sahasrahasya, a thousand days. 
vairdgya: non-attachment, rdga-nivflti. 

tattvavit: atmatattvasya vcttd: the knower of the nature of the self. 
dussakyam: dussakam vaktum srotum ca durlabham etat. 
aiksvaka: iksvaku-kulodbhava. 


3. bhagavann asthi-carma-sndyu-majjd-mdmsa-sukra-sonita 
slesfnd-sru-dmikd-vin-mutra-vdta-piUa-kapha-samghate durgan- 
dhe nihsdre' smin sarire him kdmopabhogaih? kdma-krodha-lobha- 
tnoha- bhaya - visddersyestaviyogdnista - samprayoga - ksut -pipdsd - 
jar a mrlyu-roga-dokadyair abhihate asmin dartre kim kdmo¬ 
pabhogaih? 

3. 0 Revered One, in this foul-smelling, unsubstantial body, 
a conglomerate of bone, skin, muscle, marrow, flesh, semen, 
blood, mucus, tears, rheum, faeces, urine, wind, bile and 
phlegm, what is the good of the enjoyment of desires? In this 
body which is afflicted with desire, anger, covetousness, 
delusion, fear, despondency, envy, separation from what is 
desired, union with the undesired, hunger, thirst, old age, 
death, disease, sorrow and the like, what is the good of the 
enjoyment of desires? 

mpsare: unsubstantial, kadalistambhavan nihsdre, antah-sdra-varjiic.' 
kama: desire, desire for what one has not got, aprdptdbhildsah. 
moha: delusion, anarthe’rtha-bnddhih. 

Such descriptions of the human being occur in Buddhist literature 
and are intended to create disgust for the human existence. 

Cp. Manu VI. 62. 

On tueir separation from those whom they love and their union 
with those whom they hate; on their strength overpowered by old 
age and their bodies racked with disease.’ 


4 -_ servant cedam ksayisnu paiydmo yatheme damsa-ma- 
sakddayas-trna-vanaspatayodbhiita-pradhvamsinah, atha kim 
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P 0 p' pare’nye moiid-dhamt r-dhards cakra-vartinah kecit, sud- 
ma-bhuridyumnendradyumna-kuvalaydsva-yauvandsva-vadhry 
asvdsvapatih sasabindur hariScandro’mbarTsa-ndnaktu-sarydti- 
yaydtyanaranyoksasenddayah, atha marutta-bharata-prabhrtayo 
rdjdnah, misato bandhii-vargasya mahatmi sriyam tyaktva’smdl 
lokdd amum lokam praydtd iti, atha kim etair vd pare’nye gand- 
harvdsura -yaksa-rdksasa-bhuta-gaita-pisacoraga-grahadmdm 
nirodham pasydmah, atha kirn etair vd’nydndm sosanam mahdrna- 
vdndim sikharindm prapatanam dhruvasya pracalanam vraicanam 
vdtdrajjundm nimajjanam pithivydh sthandd apasaranam surd-- 
nam ity etad-vidho’smin samsdre kim kamopabhogaih, yai-r 
evdmtasydsakrd ihdvartanam drsyata ity uddhartum arhasi, 
andhodapdnastho bheka ivdham asmin samsdre bhagavan tvam 
no gatis tvam no gatili. 

4. And we see that all this is perishing, as these gnats, 
mosquitoes and the like, the grass and the trees that grow 
and decay. But, indeed, what, of these? There are others, 
superior, great warriors, some world-rulers, Sudyumna, Bhuri- 
dyumna, Indradyumna, Kuvalayasva, .Yauvanasva, Vadhr- 
yasva, Asvapati, SaSabindu, HariScandra, Ambarisa, Ananakta, 
baryati, Tayati, Anaranya, Uksasena, and the rest; Kings, 
too, such as Marutta, Bharata and others, with their whole 
amihes looking on, they renounced great wealth and went 
orth from this world into that. But, indeed, what of these? 
,r- T . e ^ re °th er s, superior. We see the destruction of Gandharvas 
’ A suras (demons), Yaksas (sprites), Rdksasas (ogres), 
nhutas (ghosts), Ganas, Pisacas (goblins), snakes, vampires, and 
the like. But, indeed, what of these? Among other things, 

1 tliere is the drying up of great oceans, the falling away of 
mountain peaks, the deviation of the fixed pole-star, the cutting 
of the wind-ropes (that hold the stars in their places), the 
submergence of the earth, the departure of the gods from 
their station. In such a world as this, what is the good of 
enjoyment of desires? For he who has fed on them is seen to 
return (to this world) repeatedly. Be pleased, therefore, to 
ehver me. In this world (cycle of existence) I am like a frog in 
3 - waterless well. Revered Sir, you are our way (of deliverance), 
y°u are our way. 

an ^r v ®Fythi n g in the world is transient. It rises and grows, decays 
\ ,, ( les > udbhuta•pradhvamsinah. Cp. Henry Vaughan: ‘Suddenly 
0 he high things, of this world come to an end, and their delectable 
mgs pass away, for when they seem to be in their flower and full 
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^ ngth, they perish to astonishment. And sure the ruine of the 
most goodty places seems to tell, that the dissolution of the whole is 
not far off/ Mount of Olives (1652). 

After Ambansa, name of Nahusa is given in some texts. Ananata 
is the name of a Rsi in R.V. IX. 3. 
nirodham : destruction; another reading, nirodhanam. 


MINIS 
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Mtiitri Upanisad 

CHAPTER II 



SAKAYANYA’S TEACHING CONCERNING THE 

SELF 


i. at ha bhagavan sdkdyanyah supnto’bravid rajdnam, maha¬ 
raja brhadratheksvdku-vamsa-dhvaja sighram atmajhah krta-krtyas 
tv am marunnamneti visruto’siti, ay am vd va khalv atmd te, yah 
katamo bhagavd iti, tarn hovdceti. 

1. Then, the revered Sakayanya, well pleased, said to thp 
king: ‘Great King Brhadratha, banner of the race of Iksvaku, 
speedily will you who are renowned as Marut (the wind) attain 
your purpose and become a knower of the self. This, indeed is 
thy self.’ 

‘Which, 0 Revered One,’ said the King. 

Then he said to him. 

dehendriya mano buddhi prananam madhye kirn anyatamah kirn 
vd~ tad vildksane any a iti prasndrthah, tatra samghdtavilaksana 
cvdtmeti gurur utlaram pratijajhe. 

The question is raised whether the self is different from the body, 
the senses, mind, understanding and life and the answer is given 
that the self is different from the composite of all these. 

Ihe teaching concerning the self continues till VI. 2b. 

2. atlia ya esa ucchvasdvistambhanenordhvam utkranto vyaya- 
mdno’vyayamdnas tamah pranudaty esa atmd, ity aha bhagavan 
maitrih, ity evam hy aha, atha ya esa samprasddo’smac charirdt 
samntthdya par am jyotir upasampadya svena rupendbhinis- 
padyata ity esa atmeti hovdcaitad amrtam, abhayam, etad brahmeii. 

2. Now he who, without stopping the respiration, goes 
upwards, moving about yet unmoving, dispels darkness, he is 
the self. Thus said the revered Maitri. For thus has it been 
said, Now that serene one, who, rising up out of this body, 
reaches the highest light and appears with his own form, he 
is the self,’ said he, ‘that is the immortal, the fearless. That is 
Brahman.’ 

See C.U. VIII. 3. 4. 

moving about, yet unmoving: while he experiences the changes of 
the mind caused by impressions, he is in reality unaffected by them 

maitrir mitraya apatyam rsir maitrir maitreyah. 

He is the proclaimer of this sdkhd, etat-sakhd-pravaktd. - 

CC* 
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■{rat: from this body, both the gross ( sthfda ) and the subtle 
[siiksma). 

samprasadah: samyak prasidaty atreti samprasadah susuptih tad- 
avasthah atmeha samprasdda ucyate. It is the self in deep sleep. 


3. atha khalv iyarii brahma-vidya sarvopanisad-vidya vd rdjann 
asmakam ■ bhagavata maitrind’khyata ham te kathayisydmiti, 
aihapahata-pdpmdnas tigma-tejasd urdhva-retaso vdlikhilyd iti 
sruyante, atha kratnm prajapatim abruvan, bhagavan sakatam 
ivdcetanam idath sanram kasyaisa khalv idrso mahimd’tin- 
driya-bhutasya enaitad-vidham etac cetanavat pratisthdpitam 
pracodayita vd asya, yad bhagavan vetsi tad asmakam bruhiti, 
tan hovaceti. 

3. Now, indeed, 0 King, this is the brahma knowledge, 
even the knowledge contained in all the Upanisads as declared 
to us by the revered Maitri. I will narrate it to you. Now we 
hear that Valikhilyas were free from evil, of resplendent glory 
and vigorous chastity. Now they said to Kratu Prajd-pati, 
'0 Revered One, this body is like a cart without intelligence. 
To what supersensuous being belongs such power by which 
such a sort of thing has been made intelligent, or in other 
words, who is its mover? What you know, 0 Revered One, 
tell us that.’ Then he said to them. 


The conversation between Valikhilyas and Prajd-pati continues 
till the end of IV. 6. 

apahata-pdpmdnah: free from evil. Those who freed themselves from 
evil by severe austerities, tapo-nirdhuta-kalmasdh. 
tigma-tejasdh: of resplendent glory or transcendent radiance, tlvra- 
tejasah, atyurjita-prabhavah. 

urdhva-retasah: of vigorous chastity, askhalita-brahmacarya jiten- 
driydh. 

Cp. mano-vag-drsti-retah syad ayam dtmaksarah parah, 
baddha-reta vimucyeta mukta-retds t-u badhyate. 


4. yo ha khalu vavoparisthah sruyate gunesvivordhva-retasah sa 
vd esa suddhah piitah sunyah sdnto’prano niratnidnanto’ksayyah 
sthirah sdsvato’jah svatantrah sve mahimni tisthaty ajenedam 
sanram cetanavat pratisthdpitam pracodayita vaiso’py asyeti, te 
hocur, bhagavan, katham anenedrscndnisthenaitad-vidham idam 
cetanavat pratisthahitam pracodayita vaiso’sya katham iti, tan 
liovdca. 

4. He, who is reputed as standing aloof amidst qualities, 
like those of vigorous chastity, he indeed, is pure, clean, void. 
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S^Uil, breathless, mindless, endless, undecaying, steadfast, 
eternal, unborn, independent. He abides in his own greatness. 

y mm this body is set up as possessing intelligence or in other 
words, this onte, verily, is its driver. Then they said, ‘How, 
Kevered sir, by this kind of desireless being is this sort of thing 
set up as possessing intelligence, or in other words, how is this 
one its mover?’ Then he said to them. 


§L 


uparisthah: standing aloof, sarvasya prapancasyopari nisprabagca 
svarupevasthitah. ' r 

urdhva-retasah: may be taken as vocative also. ‘He who O men of 
vigorous chastity, is described in the Sruti as dwelling amidst worldly 
objects and yet placed above them all.’ This is more satisfactory 
sunyah: void, nisprapancah. 
santah: tranquil, nirvikarah kutasthah. 

my alma: mindless, atmcti mana ucyate, mano-rahitah, samkalpddhv- 
avas ay am-dharma-rahitah. ’ 1 J 

Anubhuti-prakdia reads anisdimd. (60). 

‘He abides in his own greatness.’ See C.U. VII. 24. 
amsthcna: free from any local habitation or attachment. 
v. anistena: istam, icchd, iccha, rahitah, desireless, 
or anisthena suksmatarena, smallest.' 


■ Sa v f -. c ? a suksmo'grdhyo’drsyah purusa-samjno’buddhi- 
pu/vam' inaivavartate’mieneti suptasyevdbuddhi-purvam vibodhd 
'by ^t'h a,/ kh&lu vdvaiiasydmso’yam yas cuitdmdttah 

pratipimisah , k?drajnah samkalpddhyavasdydbhimdnalingah, 
Pray a pahr visvdkhyas cetanenedam sariram cetanavat pratisthd- 
pi am p, acodayiid vaiso’pyasyeti, te hocur bliagavan, yady 
anenedrsewnisthenaitad-vidham idam cetanavat pratisthapitam 
pracodayitd vaiso’sya katham iti: tan hovdceti. 

5 - ' erily, that subtile, ungraspable, invisible one, called the 
person, dwells here (in the body) with a part (of himself), 

, 7 1 P^ evious awareness (volition) even as the man who is 
JJ, a j,P awakes of his own awareness (volition). Now, 
assuredly that part of him, which is entirely intelligent in every 
person is the spirit (knower of the body) which has the marks of 
vK! Pt i° n ; • determination and self-love, Prajd-pati called 
intoll’ ^ lmi in ^; e & ence is bis body'set up as possessed of 

thev £m C V r m °. t ier ^ 0rds this very one is its rnover - Then 
sort 5 nf Revered Slr ’ lf by this bind of desireless being this 
is tin’o 1S se * U P as possessed of intelligence, still, how 

1S thls one its mover?’ Then he said to them. • 

buddhi-purvam is the reading adopted by Anubhutiprakdsa 67, 68. 
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an if he likes can wake himself from sleep. Another reading is 
i a-buddhi-purvatn , without previous awareness or volition. 
ksetrajnah: knower of the body, ksetram sanram tad ahatn asmiii 
jandtlti ksetrajnah. 


PROGRESSIVE DIFFERENTIATION OF PRAJA-PATI 
INTO DIFFERENT TYPES OF BEINGS 

6 . prajd-patir vd eko’gre’tisthat, sa naram ataikah, sotmdnam 
abhidhyatva bahvih prajd asrjata, td asmevaprabuddha aprandh 
sthanur iva tisthamand apasyat, sa ndramata, so ’manyataitdsam 
pratibodhandyabhyantaram vivisami, sa vdyur ivdtmdnam krtva- 
bhyantaram prdvisat. sa eko naiakat: sa pahcadhdtmdnam 
vibhajyocyate, yahprano’pdnah samdna udano vydna iti. athayam 
ya urdhvam utkramaty esa vd va sa prano'tha yo’yam avail 
samkrdmaty esa vd va so’pdno'tha yena vd eta anugrhita tty 
esa vd va sa vyano’tha yo’yam sthavistlio dhdtur annasyapane 
prapayaty anistho vdiige’iige samdnayaty esa vd va sa samana- 
samjiid uttaram vydnasya rupam caitesam antard prasutir 
evodanasydtha yo’yam pitasitam udgirati nigiratiti vaisa vd va sa 
uddnah, athopdmsur antaryamam abhibhavaty antarydma updm- 
simcaitayor antard devausnyam prasuvat. yad ausnyam sa 
pumso’tha yah purusah so’gnir vaisvanarah. anyatrapy uktam, 
ay am agnir vaisvanaro yo’yam antah-puruse yenedam annam 
pacyate yad idam adyate, tasyaisa ghoso bkavati. yam etat 
karndv apidhdya srnoti sa yado utkramisyan bhavati nainam 
~ghosam srnoti, sa vd esa pahcadhdtmdnam vibhajya nihito 
guhdydm, mano-mayah prdna-sanro bha-rupah satya-samkalpa 
dkdidtmeti. sa vd eso’smad hrdantarad akrtartho’manyatdrthdn 
asndniti. atah khdmmani bhiitvoditah pahcabht rasmibhir visaydn 
atti, iti buddhindriydni yanimany etdny asya rasmayah karmen- 
driydny asya haya, rathah sanram, mano niyantd, prakrti- 
mayo’sya pratodo’nena khalviritah paribhram'atidam sanram 
cakram iva mrtyavenedam sanram cetanavat pratisthapitam 
p-racodayitd vaiso’pyasyeti. 

, 6. Verily, in the beginning Praja-pati (the lord of creatures) 
stood alone. He had no happiness, being alone. Then, medi¬ 
tating on himself, he created numerous offspring. He saw 
them to be like a stone, without understanding, without life, 
standing like a post. He had no happiness. He then thought 
to himself, ‘Let me enter within in order to awaken (enlighten) 
them.' He made himself like wind and sought to enter into him. 
Being one, he could not do it. He divided himself fivefold and 
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_ led prana, apana, samana, uddna,-vydna (five kinds of 
_ eath). That breath which rises upwards that, assuredly, is 
the prana (breath). Now that which moves downwards, that, 
assuredly, is the apana (breath). Now that, verily, by which 
these two are supported, that, assuredly, is the vydna (breath). 
Now that which carries unto the apana breath gross elements 
of food and distributes the subtle (elements) in each limb, 
that, assuredly, is called samana (breath). It is a higher form of 
the vydna (breath) and between them is the production of the 
udana (breath). That which brings .up or carries down what 
has _ been drunk and eaten is the uddna (breath). Now the 
updmiu vessel is over against the antarydma vessel and the 
antarydma vessel is over against the npdmsu vessel and between 
these two the god generated heat. That heat is the person and 
the person is the universal fire. And thus it is said elsewhere 
this is the universal fire namely that which is here within a 
person by means of which the food that is eaten is cooked 
. r ^sted). Its noise is that which .one hears on covering the 
: : gyes-thus. When a man is about to depart this life he does not 

hear this noise.’ He, verily, having divided himself fivefold 
is hidden m a secret place, he'who consists of mind, whose 
Docly is hfe, whose form is light, whose conception is truth, 
ose soul is space. Verily, not having attained his purpose, 
ne thought to himself from within the heart here, ‘Let me 
enjoy objects. Thence having pierced these- openings (the five 
apertures of the senses), he enjoys the objects by means of the 
, ve reins, ihese reins of his are the organs of perception. His 
horses are the organs of action. His chariot is the body. The 
c lanoteer is the mind. The whip is made of one's character. By 
mm thus driven, this body goes round and round like the wheel 
^ the potter. S 6 this body is set up as possessing 
m elligence or in other words, this very one is its mover. 
ekah: with no one to help, asahdyah. 

«gre: before creation, car dear asrsteh purvam. 
asmeva: pdsdnavad acetanah. 
a pyabuddhdh: buddki-rahitdh. 

pamsu and antarydma are the two [gr alias) vessels for holding 
r soma juice. Ihey are placed on either side of the stone used 
ciuslung the soma plant. See Taittiriya Samhitd I. 4. 2. 

VI * 4 - 5.6. ~ ^ - 

Thus it is said elsewhere: B.U. V. 9; C.U. III. 13. 8. 

%■ secret place, guhati sariivpioti jndndnandddyatisayam 

m guha hu ddkih. It conceals the excess of knowledge, joy-,'etc. ' 
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-rupah: whose form is light, bhd cit-prakdso rupam svarupmfT 
'asyeti bha-rupah. 

satya-samkalpak: whose conception is truth, satyah samkalpd avasyam - 
bhdvinah purva-krta-jhana-karma-samskara-bliavitah samkalpd asyeti 
satya-samkalpdh . 

akdsdtmd: whose soul is space, akdsavad asarigo’grdhya alma svarupam 
asyety akdidtmd. 

cakram iva mrtyavenedam , v. cakram iva mrtpacenedarn. 


7. sa va esa dtmehosanti kavayah , sitasitaih karmaphalair 
anabhibhuta iva prati sariresu caraty avyaktatvdt sauksmydd 
adrsyatvad agrdhyatvdn nirmamatvdc canavastho’sati kartakar- 
tairvavasthah, sa vd esa suddhah sthiro’calas cdlepyo'vyagro 
nisprhah preksakavad avasthitah svasthas ca , rtabhug gunamayena 
patendtmanam antardhdydvasthita ity avasthita iti. 

7. Verily, this self, the seers declare, wanders here on earth 
in every body (from body to body) unaffected, as it seems, 
by the light or the dark fruits of action. On account of this 
unmanifestness, subtility, imperceptibility, ungraspability, 
freedom from self-sense, (the self) is unabiding and a doer only 
in seeming, truly is not a doer, he is abiding. Verily, he is pure, 
steadfast, unswerving, stainless, unagitated, free from desire, 
remains fixed like a spectator and abiding in his own self. 
As an enjoyer of righteous work he covers himself with a veil 
made of qualities, but he remains fixed, yea, he remains fixed. 


kavayah: seers, medhdvinah. 
anabhibhulah: unaffected, asamsprstah. 

He is a seer, a witness, not an object seen, avasthd-traya-rahito’ 
vastha-saksitvat na hi drsyadharmo drastari uparajyate . 
nispYhah: free from desire, paripurna-paranidnanda-riipatvdt spYhani- 
yabhdvdt. 

preksaka: spectator, udasma . The impartial looker-on of the drama 
of which all the world, ourselves included, is the stage. 

The suggestion that the self assuming the form of an enjoyer 
wanders in the world of samsara is made here, evarit-vidhcf evdtmd 
gunamayena patena trigundvidydmayendvaranendtmdnam nitya-sud- 
dhatvadirupam antardhdya. karma-phala-bhoktd samsariva bhdsamdno 
vartate. 
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CHAPTER III 

THE GREAT SELE AND THE INDIVIDUAL SOUL 
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_i‘ ‘ e hocuh, bhagavan, yady evam asy dtrnano mahimdnam 
sucayasity anyo vd parah; ko’yam dtmdkhyo yo’yam sitdsitaih 
karma-phalair abhibhuyamdnah sad-asad-yonim dpadyatd ity 
avdncyordhvd vd gatir dvandvair abhibhuyamdnah paribhramati. 

x - rhe y ( the Valikhilyas) said (to Prajd-pati Kratu), ‘Revered 
One if you thus indicate the greatness of this self then there 
is that other, different one also called self, who, affected by 
the bright or dark fruits of action, enters a good or an evil 
womb, so that his course is downward or upward and he 

wanders about, affected by the pairs (of opposites like pleasure 
and pain). • ^ 

2. asti khalvanyo paro bhutdtmdkhyo yo’yam sitdsitaih karma- 
phalair abhibhuyamdnah sad-asad-yonim dpadyatd ity avdn¬ 
cyordhvd yd gatir dvandvair abhibhuyamdnah paribhramatity 
asy op avya khydnam, pahca-tanmatra bhuta-sabdenocyante, alha 
panca-mahd-bhutani bhuta-sabdenocyante'tha tesdm yat samuda- 
yam atsariramity uktam, athayo ha khalu vd vasariraity uktam 
Sa . ,“Mwty uktam , athdmrto’syatmd bindur iva puskard Hi. sa 
va eso nbhutaJi prdkrtair gunair iti. atho'bhibhiUatvat sammu- 
a vam praydtah , sammudhatvdd dtmastham prabhum bhaga 
an am^ drayjtdram ndpasyad giinaughair uhyamdnah kalust- 
,' s c ^thirai cancalo lupyamanah sasprho vyagras cdbhimdni- 
vamp r ayat(i iti, aham so mamedam iti, evam manyamdno 
dtmandtmdnam jdleneva kha-carah. krtasydnu phalair 
a it luyamanah sad-asad-yonim dpadyatd ity avancyordliva vd 

ly dvandvair abhibhuyamdnah paribhramati. katama esa iti 
tan hovaceti. 

2. There is, indeed, another, different, called the elemental 
f 7 le who> a^cted by the bright or the dark fruits of action, 
n ers a gooa or an evil womb so that his course is downward 
or upward and he wanders about affected by the pairs (of 
_J?-P° s * e 7 ^- nd this is its explanation. The five subtle elements . 
am ^iii u ^ ie name clement. Likewise the five gross elements 
is nil 1 i -u * name element. Now the combination of these 
is nil 11f body ‘ Now he - indeed > who is said to be in the body 
w „ t C '? e ^ emen t a l self- Now its immortal self is like a drop of 
bv nof 011 , e leaf. This (elemental self) verily, is affected 
to k ? s qualities. Now because of being affected, he gets 
wiJderment (becomes confused); because of bewilderment 
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es not the blessed Lord who dwells in himself, the ca 
^crifliction. Borne along and defiled by the stream of qualities, 
unstable, wavering, bewildered, full of desire, distracted, he 
gets to the state of self-love. Thinking, ‘I am he,’ ‘This is mine,’ 
he binds himself with his self like a bird in a’ snare. So being 
affected by the fruits of his action, he enters a good or an 
evil womb so that his course is downward or upward and he 
wanders about, affected by the pairs of opposites. Which one 
is this ? Then he said to them. 


sariram: body: pranendriyantah karana-sahita-siiksma-bhuta-samu- 
ddyo lihga-sariram; pahcikrta-pahca-mahd-bhuta-samuddyah sthulam 
sariram. 

The gross body consists of the gross elements; the subtle body of 
life, senses, mind and the subtle-elemehts. 
apasyad: does not see. See B.G. VII. 13. 

gunaughair uhyamdnd: this refers to the torrent of gunas by which 
one is swept along. Cp. Plato’s river of sensations, Timaeus 43B and 
Philo; ‘river of the objects of sense that swamps and drowns our 
soul under the flood of the passions until he crosses it.’ The self 
is overcome by the gunas and falls into an illusion in which it 
becomes weak, disordered, sensual and believes in its own separate 
existence, fettering itself by its own action like a bird in the net. 


3. athdnyatrdpy uktam, yah kartd so’yahi vai bhutatma 
karanaih kdrayitantah-purusah. atha yathagnindyaspindo 
vabhibhutah kartrbhir hanyania.no nandtvam upaity evam va va 
khalv asau bhutdtmdntah-purusendbhibhuto gunair hanyamano 
nandtvam. upaiti. catur-jalam catnr-dasavidham catur-asitidha 
parinatam bhiita-ganam etad vai ndndtvasya riipam. tdni ha va 
etani gundni puruseneritani cakram iva mrtyaveneti. atha 
yathayaspinde hanyamdne ndgn-ir abhibhuyaty evam ndbhi- 
bhuyaty asau puruso’bhibhuyaty ayani bhutdtmopasamslistatvdd 
iti. 

3. And thus it has been said elsewhere. Verily, he who is the 
doer is the elemental self; he who causes to act by means of the 
organs is the inner person. Now even as a ball of iron, overcome 
by fire and beaten by workmen takes many forms, the elemental 
self overcome by the inner person and beaten by the qualities 
takes many forms. The mode of that form has a fourfold 
covering, is fourteenfold, is transformed in eighty-four different 
ways, is a host of beings, is verily manifold. All these varieties, 
verily, are impelled by the person even as the wheel by the 
potter. Now, as when a ball of iron is being beaten, the fire is 
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ercome, even so the person is not overcome. The elemental 
is overcome because of its attachment (to qualities). 
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kartrbhih: workmen, smiths, lolmkdrddibhih. 

catur-jalam: fourfold covering, the four sheaths, matter, life, con¬ 
sciousness and intelligence. Commentators mention the four forms 
of animal life. 

fourteenfold: fourteen classes of beings. Reference is to Samkhya 
Kanka 53' or to the fourteen worlds, Veddnta-sdra 129. 
eighty-four: This may have reference to an early speculation in 
natural history or may mean any number of forms. 


4. athanyatrdpy uktam, sariram idam maitlmndd evodbhutam, 
wmvjddmyupdmi ~ niraye’tha mutradvarena niskrdntam, 
astnibhis ciiarii, mdmsendnuliptam carmanavanaddham vin-mu- 
tra-piUa-kapha-majjd-medo-vasclbhir anyais camayah baJmbhih 
pciripurnam , kosa iva vasund. 

4 * And thus it has been Said elsewhere. This body arises 
from sexual intercourse. It is endowed with growth in darkness, 
then it comes forth through the urinary passage. It is built up 
with bones, smeared over with flesh, covered with skin, filled 
with faeces urine, bile, phlegm, marrow, fat, grease and also 
with many diseases, like a treasure house full of wealth. 

W'mw; in darkness (of the womb), niraya tulye mdtur udare. In due 

7 ™f c ° mes out °f the urinary passage, mutra-dvdrenayoni-randkrena. 
amayaih: v. malaih. 

Wise people should not identify their true self with the body. 
niraya-rupe’smm satire vivekindbliimano na kdrya ity abhiprdyah. 

5 - athanyatrdpy uktam, sammoho bhayam, visddo nidrd, 
apt 11, pramddo yard, sokah, ksut, pipdsa, karpanyam, krodho 
nastikyam, ajndnam, mdtsaryam, naiskdrunyam, mudhatvam, nir- 
V P atvam, nirdkrtitvam, uddhatatvam, asamatvam iti tamasdni, 
ntastrsnd sneho rdgo lobho himsd, ratir dvistir vydvrtatvam irsyd, 
'(imam, asthiratvam, calatvam vyagratvam, jigtsdrthoparjanam 
Mranugrahanam parigrahavalambo nistesvindriydrthesu dvisti- 

esvabhisvahgah suktasvaro'nnatamastv iti ’rdjasany daily 
panpuriya etair abhibhutd ity ayam bhutdtmd tasmdn ndnd-rupdnv 
apnotiti, dpnotiti. v ' y 

den - A ” d then d has been said ^^where: bewilderment, fear, 
th' + SS /° n ’ sleepiness, sloth, heedlessness, old age, grief, hunger, 
• (mental), weakness, anger, unorthodoxy, ignorance, 
nn. CrUC ^y, stupidity, shamelessness, meanness, rashness, 
-inequableness, these are the characteristics of the quality of 
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, rushing'about like one possessed by an evil spirit, 
like one bitten by a great serpent, bitten by the objects of sense, 
like gross darkness, the darkness of passion, like jugglery, 
consisting of illusion, like a dream, false appearances, like the 
inside of the banana tree, unsubstantial, like an actor changing 
dress every moment, like a painted scene, falsely delighting 
the mind and therefore it has been said, ‘Objects of sound, 
touch and the like are worthless objects for a man,’ the elemental 
self, through attachment to them, does not remember the 
highest state. 

pdpmana: by an evil spirit, papa-graliena. 
martye: man, a mortal, marana-dharmini bhutdtmani. 

3. ay ark va va khalv asya pratividhir bhutdtmano yad veda- 
vidyadhigamah svadharmasydnucaranam; svasramesv evdnukra- 
manam, svadharmasya va etad vratam, stambasdkhe vdpardni; 
anenorddhvabkdg bhavaty anyathdvah ity esa svadharmo’bhihito 
yo vedesu na svadharmdtikramenasrami bhavati, dsramesv evdna- 
vasthas tapasvi vetyucyata ityetad ayuktam, natapaskasydtma- 
jhdne’dhigamah karma-siddhir veti; evam hy aha: 

lapasd prdpyate sattvam, sattvdt samprapyate manah 
manasah prdpyate hy dtmd, yam dptvd na nivartatd iti 

3. This is, indeed, the antidote for the elemental self, 
acquirement of the knowledge of the Veda and the due per¬ 
formance of one’s own duty. Pursuit of the duties of the stage 
of life to which each one belongs, this is the rule for one’s own 
duty; others are like the branches of a stem. Through it one 
goes upwards, otherwise downwards. That is one’s regular 
duty which is set forth in the Vedas. Not by transgressing one’s 
regular duty does one belong to the stage of life. If one says that 
a man does not belong to any of the stages of life for he is (one) 
who practises austerity, it is not proper. (However) if one 
does not practise austerity there is no success in the knowledge 
of the self or in the perfection of works. For thus has it been 
said: By austerity goodness is obtained and from goodness 
understanding is reached and from the understanding is the 
seif obtained and he who obtains the self does not return. 

veda-vidyadhigamah ; acquirement of the knowledge of the Veda. 
veda-dvdrd vidyayd dtma-tattva-visaydyd adhigamah samyak-prdptih 
stamba sdkkeva: branches of a stem: trnasaldkeva, like a bunch'of 
grass. 

We belong to a particular stage of life or dsrarna by performing 
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futies belonging to it and not by assuming its external marks: 
leva Lam tat-tad-asrama-linga-dhdrana-matrdd dirami na bhavati. 
sattvam: goodness, saUvd-guna-pradhdpam cittam- 
manah: understanding, vivekqi-vijhdnam. , 

dtmd: the self purnam tattvam param brahma. We can say firasanna- 
cittasyeva moksali: Upanisad Brahmayogin. 

, -f* 1 on .® stains self-knowledge, he is freed from samsara . . 
prapya saksatkrtya na nivartate punah samsara-mandale blmtdtma- 
onavaya navartate mucyata iti. 

KNOWLEDGE, AUSTERITY AND MEDITATION 

4. astibrahmeti brahma-vidya-vid abravtd.brahma-dvdramidam 
uy eyaitad- aha,yas tapasdpahata-pdpmd, aum brahmano mahimely 
eviutad aha, yah suyukto'jasram cintayati, tasmdd vidyayd 
tapasa cmtaya copalabhyate brahma, sa brahmanah para eld 
bhavaty adhidaivatvam devebhyas ceti, aksayyam', dparimitam, 
anamayam, sukham asnnteya evarh vidvdn anena trikena brahmo- 
paste, atha. yaih paripurndbhibhuto’yam rathitas ca tair vaiva 
muktas tv citmann eva sdyujyam upaiti. 

4. Brahman is,’ said one who knew the knowledge of 
Brahman. This is the door to Brahman,’ said one who had 
treed himself from evil by (the practice of) austerity. ‘Aum is 
e (manifest) greatness of Brahman,’ said one who, completely 
absorbed, always meditates (on it). Therefore, by knowledge! 
oy austerity, by meditation is. Brahman • apprehended. Hei 
becomes one who goes beyond the Brahma (the lower' 
Huanya-garbha) and to the state of the supreme divinity above 
he gods He obtains happiness, undecaying, unmeasured, free 
trom sickness, he who knows this and worships Brahman with 
this triad (knowledge, austerity and meditation). Then freed 
trom those things by which he was filled and affected, this 
rider ot the chariot attains (complete) union with the self. 

brahma-vidyd: knowledge of Brahman which arises from logical 
investigation, pramdna-yukti-janyam brahma-jhanam. 

By austerity, knowledge and meditation, we obtain Brahman. 
T™? tato brahma-vidyd sravanddi-laksand tatah prana- 
vmka- m sthateh kramena sddhana-lrayavdn brahmopalabhetety arthah 

brahmanah' ^ a P aras y a hiranya-garbhdkhyasya iabda 

^iydvat ^ ^ ° f ^ Chariot ’ rathMt pr “ pito rathliva ™ caprdpita 
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WORSHIP OF VARIOUS GODS PERMISSIBLE, BUT 
THEIR REWARDS ARE TEMPORARY 

5. te hocur bhagavann abhivadyasity abhivadyasity, nihitam 
asmdbhir etad yathavad uktam manasity , athottaram prasnam 
anubruhiti, agnir vayur ddityah halo yah .prdno’nnam brahma 
rudro visnur ity eke’nyam abhidhydyanty eke’nyam; sreyali 
katamo yah so’smdkam bruhiti , tan hovaceti. 

5. They said. 'Revered One, you are the teacher, you are 
the teacher. What has been said has been duly fixed in mind 
by us. Now answer a further question. Fire, air, sun, time, 
whatever it is, breath, food, Brahma, Rudra, Visnu, some 
meditate upon one, some upon another. Tell us which one is 
the best for us/ Then he said to them. 

6 . brahmano vd vaita agryas tanavah parasydmrtasya sarirasya 
tasyaiva loke pratimodatl ha yo yasydnusakta ityevam hy aha; 
brahma khalv idam vd va sarvam. yd vasya agryd stanavas td 
abhidhyayed arcayen nihnuydc ca , atas tabhih sahairvopary upari 
lokesu carati , atha krtsna-ksaya ekaivam eti punisasya , purusasya . 

6. These are but the chief forms of the Supreme, the immortal, 
the bodiless Brahman . To whichever one each man is devoted. 
here, in his world he rejoices. For it has been said, 'Verity, 
this whole world is Brahman / Verity, these, which are its 
chief forms one meditates upon, worships and discards. For 
with these one moves higher and higher in the worlds. And 
when all things perish (in universal dissolution), he attains 
unity of (with) the person, yea, of the person. 

agryah: chief, sresthah . 

tanavah: forms, murtayah. 'Verily, this whole world is Brahman / 
C.U.< III. 14. 1. 

krtsna-ksaye: when all things perish, kytsnasya sarva-devatalmanah 
satya-lokasthasya hiranya-garbhasya ksaye avasdne sanipurna-brahma - 
riipah san purusasya purnasya. parabrahmana ekatvam sdyujyam eti 
gacchati, hrama-muhtim upaiti. 

At the end of this world, at the time of universal dissolution, 
the lord of this world Iliranya-garbha lapses into the Absolute 
Brahman. Till then individualities are retained by the souls including 
the world-soul. 

, By the worship of these deities one rises to higher states of being. 
When these forms are resolved he attains to the unity of the Person. 
] he different concepts of the Supreme are supports for contemplation. 

Here appaiently ends the conversation begun in II. 3. between 
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-— ■ alikhilyas and Prajd-pati as derived by tradition from Maitri 
and narrated by Sakayanya to King Brhadratha. Sakayanya's 
teaching is said to be continued till VI. 29, though it evidently is a 
later addition as undoubtedly chapters VI and VII are, even 
according to the commentator. 
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chapter v 

THE CONCEPTION OF TRIMtJRTI 





i. atha yatheyam kautsydyam stutih. 

tvam hralwia Ivan ca vai visnus tvam mdras tvam praj apatih, 
tvam agnir varuno vdyus tvam indras tvam nisdkarah: 
tvam annas tvam yamas tvam prthivi tvam visvam tvam 
athacyutah, 

svdrthe sv dibit av i ker the ca bahudhd samsthitis tvayi. 
visvesvara, namas tubhyam, visvdtmd visva-karma-krt 
visva-bhug visvamdyus tvam visva-krida-rati-prabhuh: 
namah santatmane tubhyam, namo guhyatamdya ca, 
acintydydprameydya anddinidhandya ca. 
i. Now then this is Kutsayana’s hymn of praise. 

Thou art Brahma and verily thou art Visnu, thou art Rudra 
and thou Prajd-pati; thou art Agni, Varuna, Vayu, thou art 
Indra and thou art the moon. Thou art food, thou art Yama, 
thou art the earth, thou art all, thou art the Imperishable. 
All things exist in thee in many forms for their own or for their 
natural ends. Lord of the universe, salutations to thee, the 
self of all, the maker of all, the enjoyer of all, thou art all life 
and the lord of all pleasure and delight. Salutations to thee, 
the tranquil self, salutations to thee, the deeply hidden, the 
incomprehensible, the immeasurable and without beginning 
and without end. 

s varthah: for their own ends: punisdrtho dhannddi-caiustaya-rupah. 

svdbhavikah: for their natural ends, prdkrtikah. 

visvdtmd: because he is the material cause of the world, visvopdda- 


tlie tranquil self: Cp. Santa upaslta, santah sapremabhaktikah: Sridhara 
on Bhdgavata. Brahnavaivarta Pur ana', dhydyante vaisnavdh santah 
sdntam tarn tat pardyanam. Brahma Khanda XIX. 23. 2. 


2. tamo vd idem agra dsid ekam, tat pare syat tat tat pare- 
neritam visamatvam praydti, etad-riipam vai rajas, tad rajah khalv 
iritam visamatvam praydti, etad vai saltvasya rupam, tat sattvam 
everitam rasah samprdsravat so’mso’yam yas cetanidtrah prati- 
purusah ksetrajhah samkalpadhyavasdydbhimdna-lihgah prajd- 
patir viiveti, asya prag-ukta etas tanavah, atha yo ha khalu 
vd vdsya tamaso’mso’sau sa brahmaedrino yo’yam rudro'lha yo 
ha khalu vd vdsya rajaso’mso’sau sa brahmaedrino yo’yam 
brahmdtha yo ha khalu vd vdsya sdttviko’riiso’sau sa brahma¬ 
edrino yoyam visnuh; sa vd esa ekas tridha bhiito’ stadhaika- 
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'adhd dvddasadhd’pamnitadhd vodbhuta , udbhutatvdd bhutam 
bhutesu carati pravistah , sa bhutandm adhipatir babhuva ity asa 
dtmdntar-bahis cantar-bahis ca. 

2. Verily, in the beginning this (world) was darkness alone. 
That was in the Highest. When impelled by the Highest it 
moves on to differentiation. That form, verily, is passion. 
That passion, when impelled, moves on to differentiation. That, 
verily, is the form of goodness. That goodness, when impelled, 
the essence flowed forth. That part is what the intelligence 
principle in every person is, the knower of the body, which has 
the marks of conception, determination and self-love, Prajd-pati 
(the lord of creation) called Vi£va. His forms have been pre¬ 
viously mentioned. Now then, indeed the part of him which is 
characterised by darkness that, 0 students of sacred knowledge, 
is this Rudra. Now then, indeed, that part of him which is 
characterised by passion, that, 0 students of sacred knowledge, 
is this Brahma. Now then, indeed, that part of him which is 
characterised by goodness, that, 0 students of sacred know- 
ledge, is this Visnu. Verily, that one becomes threefold. He 
developed forth eightfold, elevenfold, twelvefold, in unlimited 
parts. Because he thus developed, he is a (created) being, he 
moves about, having entered all beings. He became the lord 
of (created) beings. That is the self within and without, yea, 
within and without. 


The relation of the three forms ( miirti-traya ), to the Supreme is 
here indicated. The three Brahma, Visnu and Siva are not to be 
conceived as independent persons; they are the threefold mani¬ 
festations of the one Supreme. 

rasah: essence, saras cid-dnanda-prakdsah. See T.U. II. 7. 
cetamdtrah: intelligence-principle; which is entirely intelligent, ceta 
cctand sdksi- caitanyam lay a miyate'vabhdsyata iti cetamdtrah svaprakd - 
sa-sdksi-mdtrendnitbhdvya iti. 

kjetrajha: knower of the body, ksetram sariram dharmadhanna- 
bija-praroha-bhumitvdt tad d-pdda-tala-mastakam ahum iti jdnatiti 
ksetrajho jiva iti. 

visva: every one, i.e. every individual. He is not only the sum-total 
of all existences but is also the principle of the individual being. 
eightfold. etc.: The eight forms are the five vital airs, the sun, moon 
and stars or the last three and the five elements. The eleven are 
the eleven organs of sense and action and mind. If we make mind 
and understanding (buddhi), different, we get twelve. It becomes 
unlimited if we take the endless activities in the various individuals. 
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CHAPTER VI 


INWARD BREATH AND OUTWARD SUN, CORRELATED 
MANIFESTATIONS OF THE SELF 

i. dvidhd vd esa dtmdnam bibharty ay am yah prdno yas cdsd 
ddityo'tha dvau vd eta asya panthatid antar bahis cahordtrenaitau 
vyavartete, asan vd adityo bahir dtmdntardtmd prdno’to bahir 
dtmakyd gatydntar dtmano’numiyate gatir ity evanvhy dhdtha yah 
kascidvidvdnapahata-pdpmaksddhyakso'vaddta-rnandstan-nistha 
dvrtta-caksuh so antardtrnakyd galyd bahir' dtmdno'numiyate 
gatir ity evam ha aha, atha ya eso’ntardditye hiranmayah puruso 
yah paiyatimdm hiranyavasthdt sa eso’ntare hrt-pa$kara evds- 
rito’nnam atti. 

1. He (the self) bears himself in two ways, as he who is 
breath and he who is the Sun. Therefore, two, verily, are these 
paths, inward and outward. They both turn back in a day and 
night. Yonder sun, verily, is the outer self; the inner self is 
breath. Hence the course of the inner self is measured (inferred 
from) by the course of the outer self. For thus has it been said, 
‘Now, whoever is a knower, who has freed (himself) from evil, 
the overseer of the senses, pure-minded, firmly established 
in that, locking away (from outward objects) is even he (the 
self). Likewise, the course of the outer self is measiired by the 
course of the inner self. For thus has it been said, ‘Now that 
golden person who is within the Sun, who looks on this earth 
from his golden place is even he who has entered into the lotus 
of the heart and eats food.’ 

The sixth and seventh chapters are treated as supplementary. 
The main purpose of the Upanisad is to affirm that there is one 
Supreme Self to be known and the various forms of Brahma, Visnu 
and Siva are only aspects or manifestations of that Supreme Self. 
In these chapters we find references to various modes of worship 
and means by which spiritual knowledge can be gained. See R.V. 
X. 90. 2. 

aksddhyaksa: overseer of the senses and not subject to them. 
indriyadhyaksas tesu svatantro nendriya-paravasa iti. 
avadata-mandh: pure-minded, nirmala-cittah. 

2. atha ya eso ntare hrt-puskara evdsrito’nnatn atti sa eso’gnir 
divi sntah sawah kdldkhyo’drsyah sarvabhutany annam attiti, 
hah puskarah kim-mayo veti, idam vd va tat puskaram yo’yam 
ahaso’ syemds catasro disas catasra upadiio dalasamsthd dsam, 
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vicarata etau pranaditya eta updsitom ity etad-aksarena 
hrtibhih savitryd ceti. 

2. Now, he who has entered the lotus of the heart and eats 
food is the same as that fire of the Sun which enters the sky, 
called Time the Invisible, who eats all beings as his food. What 
is the lotus and of what is it made? That lotus, assuredly, is 
the same as space. The four quarters and the four intermediate 
quarters are its leaves. These two, breath and the Sun, move 
near each other. Let him reverence them with the syllable aum, 
with the mystic utterances (bhuh, bhuvah, svah) and with the 
Savitri prayer. 




saurah: of the sun, surya-tejo-rupah. 

Akasa is described as the lotus flower whose petals are the four 
quarters and the four intermediate quarters or the cardinal points. 
Time who eats all beings -as his food, prdnindm kalanat Mldkhyali 
sarva-bhiitani samharaii. 
cirvag: near, adiire sannihitau. 


THE MYSTIC AUM 

3* due vdva brahmano rape murtah cdmurtah ca; atha yan 
inurtani tad asatyam, yad amurtam tat satyam tad brahma , taj 
jyotih, yaj jyotih sa adityah, sa vd esa aum ity etad dtmabhavat, sa 
tredhdtmdnam vydkunitd, aum iti, tisro md.tra, etdbhih 'sarvam 
idam otam protam caivdsmiti, evam hy dhaitad vd dditya aum ity 
cvam dhydyata dtmdnam yuhjiteti. 

3 - There are, assuredly, two forms of Brahman , the formed r 
and the formless. Now that which is formed is unreal; that ^ 
\viiich is the formless is the real; that is the Brahman , that is 
the light. That which is the light is the Sun. Verily t that came 
o have aum as its self. He divided himself threefold (for aum 
consists of three letters (a, u, m). By means of these all this 
(world) is woven, warp and woof, across him. For thus has it 
been said, 'One should meditate on the Sun as aum and get 
united to it/ 

I he formed is the effect and the formless is the cause. 
satyam: the real, paramdrtha-satyam y sarvddhisthdnam. 
matrdh: parts, avayavdh. 

4. athanyatrdpy uktam , atha khalu ya udgithah sa pranavo 
yafy pranavah sa udgitha iti , asau vd dditya udgitha csa pranavd 
iti. evam hy dhodgitham pranavdkhyam pranetdram bhd-riipam 
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igata-nidram vijaram, vimrtyum, tri-padam, tryaksaram punali 
Pahcadhd j hey am nihitam guhdydm ity evam hy dhorddhva-mulam 
tripdd brahma sakhd akasa-vdyv-agny-udaka-bhimiyddaya eko’svat- 
tha-ndmaitad brahmaitasyaitat tejo yad as a ddityah aunt ity etad 
aksarasya caitat, tasmdd aum ity anenaitad upasitdjasram ity 
eko’sya sambodhayitety evam hy aha. 

etad evaksaram puny am, etad evaksaram par am 
etad evaksaram jhdtva yo yad icchati tasya tat. 

4. And then it has been said elsewhere, ‘Now then the 
udgitha is the pranava and the pranava is the udgitha. And so 
verily the udgitha is the yonder Sun and he is pranava. For thus 
it is said, the udgitha called pranava, the leader (in the per¬ 
formance of sacrificial rites), whose form is radiance, sleepless, 
ageless, deathless, three-footed, three-lettered, also to be 
known as fivefold, hidden in the secret place (of the heart)/ 
And it is also said, ‘The three-footed Brahman has its root 
above. Its branches are space, wind, fire, water, earth and the 
like. This Brahman has the name of the “lone fig tree” and of 
it that is the radiance which is called the Sun and the radiance 
too of the syllable aum. Therefore, one should continuously 
worship it with the syllable aum. For thus it is said, “This 
syllable, indeed, is holy, this syllable, indeed, is supreme. By 
knowing that syllable, indeed, whatever one desires (becomes) 
his”/ 


See C.U. 1.5*1; R.V. X. 90. 3-4; Katha VI. 1; II. 16. 
pranetdram: leader (of rites), prakarsena tat-tat-karmanam pravar- 
t ay it dr am. 

5. athdnyatrdpy uktam, svanavaty esdsyah tanuh yd aum ity 
stri-pun-napumsaketi lihgavati, esathagnir vdyur dditya iti bhds - 
vati, esa atha brahma rudro visnur ity adhipativati, esd’tha 
garhapatyo daksindgnir ahavaniya iti mukhavati, esd’tha rg yajus - 
sdmeti vijhdnavati, esa bhur bhuvah svar iti lokavaii, esdtha 
bhiitam bhavyam bhavisyad iti kdlavati, esdtha prdno gnih surya 
iti pratdpavati, esa’thdnnam dpas candramd ity apydyanavati, 
esatha buddhir mano’hamkdrd iti cetanavati, esd’tha prdno’pdno 
vyana iti prdnavati, esety ala aum ity uktenaitah prastutd arcitd 
arpita bhavantiti evam hy ahaitad vai satyakdma parah cdparah 
ca brahma yad aum ity etad aksaram iti. 

5. And then it has been said elsewhere, ‘This aum is the 
sound form of this (the self). Feminine, masculine and neuter 
(this) is the sex form. Fire, wind and sun; this is his light form. 
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.ma, Rudra and Visnu, this is his lordship form. The 
Gdrhapatya, the Daksinagni and the Ahavaniya sacrificial 
h res —this is his mouth-form. Rg, Yajus and Saman (Vedas) 
this is his knowledge-form. Earth, atmosphere and sky, this is 
his world-form. Past, present and future, this is his time-form. 
Breath, fire and Sun, this is his heat-form. Food, water and 
moon, this is his growth form. Understanding, mind and self¬ 
sense, this is his thought-form. The prana breath, the apdna 
breath and the vydna breath, this is his breath form. Therefore, 
by the utterance of the syllable aum all these (forms) are 
praised, worshipped and ascribed. For thus it is said, ‘This 
syllable aum, verily, is the higher and the lower Brahman.’ 

svanavati sound-fomi. sabdavati. 


THE EXPLANATION OF THE THREE WORLDS 

6. athdvydhrtam va idam dsit, sa satyam prajapatis tapas 
taptvd’ nuvyaharad bhur bhuvah svar iti; esaivasya prajapateh 
sthavisthd taniir-yd lokavatiti, svar ity asyah siro nabhir bhuvo 
bhuh padd adityas caksuii, caksur-dyattd hi purusasya mahati 
mdtra, caksusa hy ayam matrds carati, satyam vai caksuh, aksiny 
avasthito hi purusah sarvdrthe.su carati, etasmdd bhur bhuvah 
svar ity upasttdnena hi prajdpatir visvatmd visva-caksur ivo- 
pasito bhavatiti, evam hy dhaisa vai prajdpater visva-bhrt-tanur 
etasyam idam sarvam antarhitam, asmin ca sarvasminn esd 
antarhiteti, tasmdd esopasita. 

6. Now (in the beginning) this (world) was, verily, unuttered. 
When he, the Real, the lord of creation, performed austerity, 
he uttered (the words) bhuh, bhuvah, svah. This, indeed, is 
Prajd-pati’s very gross form, this world-form. Its head is the 
sky, the navel is the atmosphere, the feet are the earth, the eye 
is the sun, for a person’s great material world depends on the 
eye, for with the eye he measures all things. Verily, the eye is 
the real for stationed in the eye a person moves about among 
all objects. Therefore one should reverence bhuh, bhuvah, svah, 
for this Prajd-pati, the self of all, the eye of all, becomes rever¬ 
enced, as it were. For thus has it been said, ‘Verily this is the 
all-supporting form of Prajd-pati, for in it all this (world) is 
hidden, and it is hidden in this whole (world). Therefore, this is 
what one should reverence.’ 

unuttered: see T.U. I. 5; Pahcavimsa Brdhmana XX. 14. 2. 
sthavistha: very gross, sthiila-tama. 
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^yvsva-bhrt: all-supporting, suryarupci prajd-pater bralimano visvam 
bibhartUi visva-bh/t. 


WORSHIP OF THE SUN BY MEANS OF THE SAVITR.I 

PRAYER 

7. tat savitur varenyarn ity asau vd adityah savitd sa vd evam 
pravaraniya atmakdmenety aliur brahmavddino'tha bhargo devasya 
dtmnahiti, savitd vai devas tato yo’sya bhargdkhyas tain cintayd- 
mity aliur brahma-vddino’tha dhiyo yo nah pracodayad iti, budd- 
liayo vai dhiyas tdyo’smdkam pracodayad ity dhur brahma-vadinali , 
atha bharga iti yo ha vd amusminn dditye nihitas tdrako ksini 
vaisa bhargdkhyah, bhdbhir gatir asya hiti bhargah, bharjayatiti 
vaisa bharga iti rudro brahma-vddino’tha, bha Hi bhasayatimdn 
lokan, ra iti rahjayatimdni bhiitani, ga iti gacchanty asminn 
dgacchanty asmad irndh prajds tasmad bha-ra-ga-tvdd bhargah, 
sasvat suyamandt suryah savandt savitd’danat adityah pavandt 
pdvano’thdpopyayanad ity cyam liy aha, khalv dtmano tma 
netamrtdkhyas cetd manta gantotsrstanandayita kartd vakta 
rasayitd glirdta drastd srotd sprsati ca vibhur vigrahe sannivispl 
ity evam hy aha, atha ydtra dvaitibhiitam vijhdnam tatra hi 
srnoti pasyati jighrati rasayati caiva sparsayali sarvam dtma 
jdniteti, yatrddvaitibhutam vijhdnam kdrya-karana-karma-nir- 
muktam nirvacanam anaupamyam nirupakhydm kirn, tad 
avdcyam. 

7. That desirable (splendour) of Sdvitn, yonder Sun, verily, 
is Savitri. He, verily, is to be sought thus, by one desirous of 
self, so say the expounders . of Brahma-knowledge. May we 
meditate on the splendour of the God. Sdvitn, verily, is God. 
Therefore I meditate as-that which is called his splendour. So 
say the expounders of Brahma-knowledge. May he inspire 
(illuminate) our thoughts. Thoughts, verily, are meditations. 
May he inspire these for us, so say the expounders of Brahma- 
knowledge. Now splendour, verily, he who is hidden in yonder 
'Sun is called splendour or he who is the pupil in the eye. He 
is so called because his course is with the rays of light or he is 
Rudra because he causes to dry up, so say the expounders of 
Brahma-knowledge. Now bha means that he illumines these 
worlds, ra means that he gladdens these beings, ga means that 
creatures here go into him and come out of him. Therefoi'e, 
because of being bha, ra, ga, he is bharga. Siirya is so named 
because of the continued squeezing out, Sdvitn is so named 
because of its bringing forth. Aditya is so named because of 
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g up into itself. Pcivana is so named because of its puri- 
g. Apas is so named because of its causing to grow. For 
thus has it been said, Assuredly the self of one's self is called 
the leader, immortal, perceiver, thinker, the goer, the evacuator, 
the delighter, the doer, the speaker, the taster, the smeller, the 
seer and the hearer and he touches. He, the all-pervader has 
entered the body. For thus has it been said, Now where 
knowledge is of a dual nature (implying a subject which knows 
and an object which is known), there, indeed, one hears, sees, 
smells, tastes and also touches, the self knows everything 
Where knowledge, being devoid of effort, cause or action, 
unspeakable, incomparable, indescribable, what is that? It is 
impossible to say. 
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pravaraniya: v. pracaraniya . 

dtma-kdmah: desirous of self, dtmaiva kdmah yasya sah. 
brahma-vddinah: expounders of Brahma-knowledge, brahma - 
vcidana-sildveddjihavidah. 

bharjayati: causes to dry up. Rudra is the destroyer of the world, 
jagat samharati. 

Creatures go into him and come out of him: They go into him in sound 
sleep and in intervals between successive creations and come out 
of him in waking and in creation. 

For the distinction between dual and non-dual knowledge see 
B.U. Ii. 4. 14. The self is present in all knowledge but it is not itself 
an object of knowledge. 

The gdyatri prayer has come down from the period of the R.V. 
and expresses man’s aspiration to know more and more. Cp. Nicolas 
of Cusa: To be able to know ever more and more without end, this 
is our likeness to the eternal wisdom. Man always desires to know 
better what he knows, and to love more what he loves; and the 
whole world is not sufficient for him, because it does not satisfy his 
craving for knowledge. ' 

8. esa hi khalv dtmesdnah sambhur bhavo rudrah prajd-patir 
visva-srk hiranya-garbhah satyam prdno hamsah sdstd visnurnard- 
yano'rkah savitd dhdtd vidhata samrad indra indur iti, ya esa 
tapaty agnir ivdgnind pihitah sahasrdksena hiranmayenandena , 
e ?a vd jijhdsitavyo’nvestavyah, sarva-bhutebhyo’bhayam datvd- 
vanyam gatvdtha bahihkrtvendriydrthdn svdc chanrdd upalabheta 
enani iti. 

visvarupam harinam jatavedasam pardyanam jyotir "ekiint 
tapantam , 

5 ahasra-rasm ih satadhd vartamanah prdnah prajdndm uday~ 
aty esa suryah . 
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y 8. This self, verily, is the lord, the beneficent, the real> 
terrible, the lord of creation, the creator of all, the golden 
germ, truth, life, spirit, the ordainer, the pervader, Narayana, 
the shining, vivifier, the upholder, the maker, sovereign, Indra, 
the moon. He it is who gives forth heat, concealed by the 
thousand-eyed golden egg as one fire by another. Him, verily, 
one should desire to know. He should be sought after. Having 
given fearlessness to all creatures, having gone to the forest, 
then having put aside objects of sense, let a man comprehend 
the self from out of his own body. He who has all forms, the 
golden one, who is all-knowing, the final goal, the only light, 
wh'o gives heat, the thousand-rayed, abiding in a hundred 
places, the life of creatures, the yonder sun rises. 


Ramatlrtha makes out that the Supreme associated with the 
three gunas is described here: rudrdntah tamah-pradhdna-mdyo- 
padhikah, hamsdnto rajah-pradhdna-mdyopddhikah sdstd visnur 
narayana iti suddha-sattva-pradhdna-mdyopddhikah. 

The one appears as threefold on account of the three functions. 

samhdra-srsti-sthiti. 

pihitah: concealed, dcchanno bhavati dcchdditah. 
hiranmayena: golden, brilliant, tejomayena. 

aranyam: forest, a solitary place which soothes the mind, vijanam 
desatii manah-prasada-karam. 

liarinam: goiden, also interpreted as the seizer of all: harati sarvesam 
prdnindm ayurhsi bhaumdn va rasdn iti harinah. 
jdta-vedasah: all-knowing, jdtamjdtam vetti. See also VII. 7; Prasna 
I. 8. 


EATING OF FOOD A SACRIFICIAL ACT 

9. tasmad va esa ubhayatmaivam-vid atm any evabhidhydyaty 
dtmany cva yajatiti dhyanam prayogastham mano vidvadbhis- 
futam, manah-putim ucchistopahatam ity anena tat pavayet, 
mantram pathati, ucchistocchistopahatam yac ca papcna dattam 
mrta-sutakdd va vasoh pavitram agnih savitus ca rasmayah 
punantv annam mama duskrtan ca yad anyat, adbhih purastad 
paridadhdti, prdndya svdhdpdndya svdhd vydndya svdha samd- 
naya svdhoddnaya svdheti pahcabhir abhijuhoti, athdvasistam 
yata-vdg asndty ato’dbhir bhuya evoparistdt paridadhdty acdnto 
blmtvdtmejydnah prano'gnir visvo'siti ca dvabhydm dtmanam 
abhidhydyet, prdno’gnik paramdima vai panca-vdyuh samdiritah, 
sa pritah prlndtu visvarii visva-bhnk, visvo’si vaisvdnaro’si visvam 
tvayd dhdryate jdyamdnam, visan tu tvam dhutayas ca sarvah 
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^ djcistatra yatra visvdmrto’sUi, evam na vidhind khalv anendt- 
famtatvam punar upaiti. 

9. Therefore, verily, he who knows that this has both these 
(breath and the sun) as his self, meditates only on his self, 
sacrifices only to his self; such meditation, the mind absorbed 
in such practice, is praised by the wise. One should purify 
the impurity of his mind with the verse ‘What has been defiled 
by the leavings.’ He reads the verse. Leavings or what has been 
defiled by leavings and what has been given by a sinner or 
(what, is rendered impure) by a still birth, may the purifying 
power of Vasu, Agni and of Savitri’s rays purify my food and 
any other that may be evil. First (before taking his food), 
he swathes (his breath) with water. Hail to the prana breath, 
hail to the apdna breath, hail to the vyana breath, hail to the 
samana breath, hail to the uddna breath. With these five 
invocations, he offers the oblation. Then he eats the remainder, 
with restrained voice (in silence). Then, afterwards he again 
swathes with water. So, having sipped (the water), having made 
the sacrifice to the self, he should meditate on the self with 
the two (formulas) ‘As breath and fire,’ ‘Thou art all.’ ‘As 
breath and fire, the highest self has entered in with the five airs. 
May he when pleased himself, please all, the enjoyer of all.’ 
Thou art all, thou art the Vaisvanara (fire). All that is born is 
supported by thee. Let all oblations enter into thee. There 
creatures live where thou, the all-immortal art. So he who eats 
according to this rule comes not again into the condition of food. 


In this passage the taking of food is represented as a sacrifice 
offered by the self to the self: dtma-yajiia-rupam bhojanam. 

The formal rinsing of the mouth at the beginning and the end of 
meals is described here. See C.U. V-. 2. 
pdpena: by a sinner, pdpdtrnand, 'patitena. 
yata-vdk: with restrained voice, maunt. 
vrsva-bhuk: the enjoyer of all, visvam bhunakti, palayati. 
visvamrtah: all-immortal, visvam amytayasi jlvayasiti visvamrtah. 
comes not again into the condition of food: He does not become food 
for others, he is not reborn. 


PURUS A AND PRAICRTI 

j 0 ’ ttthdparam veditavyam, uttaro vikdro’sydtma-yajnasya 
yathannam annadas ceti, asyopavydkhydnam, punkas cetd 
firadhdndntahsthah, sa eva bhoktd prdkrtam annam bhuhkta iti, 
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-ytasyayam bhutdtmd hy annam asya kartd pradhanah, 

tri-gunam bhojyam bhokta puruso’ntahsthah, atra drstam ndma 
pratyayam, yasmai bija-sambhava hi pasavas tasmad bijam 
bhojyam anenaiva pradhdnasya bhojyatvam vyakhyatam', tasmad, 
bhokta puruso bhojya prakrtis tatstho bhuhkta iti, prdkrlam annam 
iriguna-bheda-parinamatvan mahadadyam visesdntam lihgam, 
anenaiva caturdasa-vidhasya mdrgasya vydkhya krld bhavati, 
sukha-duhkha-moha-samjham hy anna-bhiitam idam jagat, na hi 
bijasya svdd uparigraho’stiti yavann aprasiitih, tasyapy evam 
tisrsv avasthasv annatvam bhavati kaumdram yauvanam jara 
parinamatvdt tad annatvam, evam pradhdnasya vyaktatdm 
gatasyopalabdhir bhavati, tatra buddhyddini svaduni bhavanty 
adhyavasaya-samkalpabhimana iti,athendnydrthan pahca svaduni 
bhavanti, evam sarvknindriyakarmdni prana-karmani , evam 
vyaktam annam avyaktam annam, asya nirguno bhokta, bhok- 
trtvac caitanyam prasiddham tasya, yathagnir vai devandm 
annadah somo’nnam agninaivannam ity evam-vit, soma-sam- 
jho’yafiibhutatmd’gni-samjho’pyavyakta-mukhditivacandtpuruso 
hy avyakta-mukhena tri-gunam bhuhkta iti, yo haivam veda 
samnyasi yogi catmaydji ceti, atha yadvan na knscicchiinydgdre 
kdminyah pravistdh sprsatindriyarthan tadvad yo na sprsati 
pravistan samnyasi yogi cdtmayaji ceti. 

10. Now, there is something else to be. known. There is a 
further development of this self-sacrifice, namely, what concerns 
the food and the eater thereof. The further explanation of this 
(follows). The conscious person abides within nature. He is 
the enjoyer for he enjoys (feeds on) the food (supplied by) of 
’nature'.-This elemental self, verily, is food for him, its maker is 
nature. Therefore, that which is to be enjoyed consists of the 
three qualities and the enjoyer is the person who stands within. 
Here the evidence is what is observed (by the senses). Since 
animals spring from seed and as seed is the food, by this is 
explained that nature is what is to be enjoyed. Therefore, the 
person is the enjoyer, nature is what is to be enjoyed. Abiding 
* n .^’ ^ ie eil j°ys. All that begins with the intellect and ends 
with the elements, being a transformation of the distinction of 
nature with its three qualities is the sign (that there must be 
a self). And by this, the fourteenfold course is explained. This 
world is indeed the food, called pleasure, pain and delusion. 
There is no apprehension of the taste of the seed (cause) so 
long as there is no production (of effect).. And in its three 
condi Lions also it has the character of food, as childhood. 
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_ arid oId a § e - There is in them the character of food, on 

account of transformation. Thus as nature moves to the state 
of becoming manifest, there arises the perception of it. For 
the tasting (of the effects of nature)'arise intellect and the like, 
determination, conception and self-love. Then there are the 
hve objects of sense, for the tasting pf them. Thus arise all 
actions of organs and actions of senses. Thus the manifest is 
oo and the unmanifest is food. The enjoyer of it is without 
r?S es (^ u t) from the fact of his being an enjoyer it is evident 
that he possesses consciousness. As fire, verily, is the eater of 
food among the gods and Soma is the food, so he who knows 
this eats food by fire. The elemental self is called-Sow«. He who 
has the unmanifest as his mouth is called Agni because of the 
sa Ying, ‘The person truly with the unmanifest as his mouth 
enjoys the three qualities.’ He who knows this is a renouncer, a 
contemplator, a performer of the self-sacrifice. Even as there* is 
n ° + n \ t0 toucl1 sensu al women who have entered into an 
empty house, so he who does not touch objects of sense that 
enter into him is a renouncer, a contemplator, a performer of 
the self-sacrifice. 

distant: what is observed, darsanam pratyaksam. 
pratyayam: evidence, pramanam. 

S1 ^ n ' Hume interprets it as the subtle body which includes 
iom the intellect up to the separate elements. 
c J ourte enfold course: The four forms of antah-karana, the five 
. organs of sense-perception and the five organs of action" 

a nia yap, the performer of the self-sacrifice: dtnia-samskdrdrtham yo 
yajate sa atma-ydp. 

katninyah: sensual women, katninih kamaturah strlh. 

FOOD AS THE FORM OF SELF 

ii. paramvd etad dtmano riipam yad annam, annaviayo hy 

‘jiatr-’ f rc } } [ 0 ^ ia y a dy asnaty amantd'srotd’sprastd’drasta’ 
. a Y^dtdrasayitd bhavati, prdndmscotsrjatiti, evam hy ahdtha 
bhal f- ain - dti P rd} -! a - sam rddho bhiitvd manta bhavati srotd 
bhovaP bhavati, vaktd bhavati, rasayitd bhavati, ghratd 

yah h bhavatiti, evam hy aha annad vai prajah prajdyante 

antatah P^ivi-srtah. ato’nnenaiva jivanti, athaitad api yanty 

for f' J hh ‘- Verily ’ is the hi ? hest forin of sel f. namely, food, 
r truly this life consists of food. If one does not eat, he becomes 
a non 'thinker, a non-hearer, a non-toucher, a non-seer, a 


sj; 




MIN/Sr^ 




The Principal Upanisads 

on-speaker, a non-smeller, a non-taster, and he lets go"" ms 
vital breaths. For thus it has been said, ‘If, indeed, one eats, 
he becomes full of life, he becomes a thinker, he becomes a 
hearer, he becomes a toucher, he becomes a speaker, he becomes 
a taster, he becomes a smeller, he becomes a seer.’ For thus has 
it been said: ‘From food, verily, are creatures, whatsoever 
[rdwell on earth, are produced; moreover, by food, verily, they 
live and again into it they finally pass.’ 

See C.U. VII. 9. i;T.U. II. 2. 


12. athanyatrdpy uktam, sarvdni ha va imam bhiitdny ahar 
ahah prapatanty annam abhijighrksamandni, suryo rasmibhir 
udaddty annam tenasau tapaty annenabhisiktah pacantime prana, 
agnir va annenoj jvalaty annakamenedam prakalpitam brahmand, 
ato’nnam atmety upasitetyevam hy aha. annad bhutani jayante, 
jatdny annena vardhante. adyate’tti ca bhutani, tasmad annam 
tad ucyate. 

12. And thus it has been said elsewhere: Verily all creatures 
here run about day after day, desiring to get food. The sun 
takes food to himself by his rays and thereby he gives forth 
heat. When supplied with food living beings here digest. Fire, 
verily, blazes up by food. This world was fashioned by Brahma 
with a desire for food. Therefore, let a man reverence food as 
the self. For thus has it been said: From food creatures are 
born, by food they grow when born, because it is eaten by and 
eats creatures, it is called food. 

V. annenabhijvalati. 

See T.U. II. 2; B.S. IV. x. 4. 5. 
abhisiktah: supplied, saniklinnah santarpitah. 


13. athanyatrdpy uktam: viiva-bhrd vai namaisd tanur bhaga- 
vato visnor yad idam annam, prano vd annasya raso manah 
pranasya vijhanam manasa, anandam vijhanasyeti, annavan, 
pranavan, manaivan, vijhanavdn, dnandavan ca bhavati yo 
haivam veda, ydvanttha vai bhiitdny annam adanti tavatsvan- 
tastho nnam atti yo haivam veda. annam eva vijarannam annam 
samvananam smrtam. annam pasiindm prdno’nnam jyestham, 
annam bhisak smrtam. 

13. Now it has elsewhere been said: That bom of the blessed 
Visnu which is called the all-supporting, that, verily, is this 
food. Life, verily, is the essence of food, mind of life, under¬ 
standing of mind, (spiritual) bliss of understanding. He who 
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s becomes possessed of food, life, mind, understanding 
Whatever creatures here (on earth) eat food, abiding 
in them does he, who knows this, eat food. Food, indeed, 
prevents decay, food is worshipful, it is said: Food is the life 
of animals, food is the eldest-born, food is the physician, it is 
said. 

samvananam: worshipful, sambhajaniyam. 
jyestham: prathamajam, eldest born, first born. 

IMPORTANCE OF TIME 

14. athdnyatrdpy uktani: annarii vd asya sarvasya yonih, 
kalas cannasya, siiryo yonih kdlasya, tasyaitad rupam yan 
nimesadikalat sambhrtam dvddasdtmakam vatsaram, etasydg- 
neyam ardham ardharh vdrunam, maghkdyam sravisthdrdhani 
dgneyam kramenotkramena sdrpadyam sravisthardhdntam 
saumyam, tatraikaikam dtmano navamsakam sacdrakavidham, 
sauksmyatvad etat pramanam anenaiva pramiyate hi kdlah, na 
vina pramanena prameyasyopalabdhih, prameyo’pi pramnnatdm 
prthaktvdd upaity dtma-sambodhandrtham ity evam hy aha. 
ydvatyo vai kdlasya kalas tavatisu caraty asau, yah kdlam 
brahmety updstta kalas tasyatiduram apasaratiti, evam hy aha: 
kdldt sravanti bhutani, kdlad vrddhvm pray anti ca. 
kale castam niyacchanti kdlo miirtir amurtimdn. ■ 

14- And thus it has been said elsewhere: Food, verily is the 
source of this whole (world), and time of food, and the Sun is 
the source of time. The form of it (time) is the year, which is 
composed of moments (twinklings) and other measures of time, 
and which consists of twelve months. Of it one half (when the 
Sun moves northward, belongs to Agni, the (other) half (when 
the sun moves southward) belongs to Varuna. The course 
from the asterism Magha (the sickle) to half of Sravistha (the 
drum) belongs to Agni. In its northward course from Sarpa 
(the serpent) to half of Sravistha belongs to the moon. Among 
these each month of the self (named as the year) includes nine 
quarters according to the corresponding course (of the Sun 
through the asterism). Because of its subtilty (imperceptibility 
Pf senses) this (course of the Sun) is the proof for only in this 
Wa y is time proved (to exist). Without proof there is no appre¬ 
hension of the thing to be proved. However the thing to be 
proved may become proved from the fact of its containing parts 
and for the sake of making itself known. For this it has been 
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said, As many parts of time as there are, through this the 
yonder (sun) moves. He who worships time as Brahma from 

him f imp mnvpc cxwtcxxt t"\ t for TTnr f liio Tiop 14- Kftfvr* 


him time moves away very far. For this has it been said, ‘From 
time all beings flow, from time they advance to growth; in 
time they obtain rest (they disappear). Time is formed and 
formless too/ 


Half the year is uttarayana , belongs to Agni, ausnya-pradhdnaivdt; 
and the other half daksinaydna belongs to Varuna,jala-pradhdnatvdt. 
The two periods are predominantly warm and moist respectively. 
sarpam: the asterism of Aslesd, sacred to the serpents, sarpa-devatyam 
aslesa-naksatram. 
subtilty: indriydgocaratvdt. 

sambodhandrtham: for making itself known, samyag-bodhandrtham 
avadharandrtham . 

15. dve vdva brahmano rupe kdlas cdkdlas catha yah prag 
adityat so kalo kalo'tha ya adityad yah sa kdlah , sakalah , 
sakalasya va etad rupam yat samvatsarah , samvatsarat khalv 
eventdh prajdh prajdyante , samvatsareneha vai jdta vivardhante , 
samvatsare pratyastam yanti , tasmdt samvatsaro vai prajd-patih 
kdlo’nnani brahma-mdam dtma cety evam hy aha 
kdlah pacati bhutdni sarvdny eva mahatmani , 
yasmin tu pacyate kalo yas tarn veda sa vedavit. 

15. There are, verily, two forms of Brahman , time and the 
timeless. That which is prior to the sun is the timeless, without 
parts. But that which begins with (has a beginning from) the 
Sun is time, which has parts. Verily, the form of that which has 
parts is the year. From the year, verily, are these creatures 
produced. By the year, verily, after having been produced they 
grow. In the year they disappear. Therefore, the year, verily, 
is Praja-pati , is time, is food, is the abode of Brahman , is the 
self. For thus has it been said: 'Time cooks (ripens) all things, 
indeed, in the great self. He who knows in what time is cooked, 
he is the knower of the Veda/ 

I he Sun is the self of time as he is its ordainer, kala-nirvartakatvad 
adityah kaldtmakah. 

abode of Brahman: brahmano nidam dlambanam brahma-drsti-yogyam 
pratikam . '* ^ 

pacati: cooks, jarayati. 
pacyate: is cooked/is dissolved, llyate. 

The temporal process and the Sun go together. What is prior to 
the Sun is non-temporal. . 

Time is exalted as the highest principle, as the source of all that is. 
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is a distinction between time which has parts, which is later 
an.the Sun and the stars and the non-time which is without parts 
and is earlier, between time which cooks or matures all beings and 
that in which time is cooked or matured. 


16. vigrahavdn esa kdlah sindlmrdjah prajdnam , esa tat - 
sthahsavitdkhyoyasmddevemecandra-rksa-graha-sa 7 hvatsarddayah 
suyante, athaibhyah sarvam idam atra va yat kihcit subhasubham 
drsyanteha loke tad etebhyas, tasmdd aditydtmd brahmatha 
kalasamjnam ddityam updsitadityo brahmetyeke'tha evam hy aha . 
hota bhokta havir mantro yajno visnuh praja-patih, 
sarvah kascit prabhuh saksi yo’musmin bhdti mandate. 

16. This embodied (incarnate) time is the great ocean of 
creatures. -In it abides he who is called Savitr (the Sun as 
begetter) from whom, indeed, are begotten the moon, stars, 
planets, the year and the rest. And from them comes this whole 
(world) here and whatever of good or evil is seen in this (world) 
comes from them. Therefore, Brahman is the self of the Sun. 
therefore one should reverence the Sun under the name of 
time. Some say the Sun is Brahman and thus is it said: 'The 
offerer (of the sacrifice), the enjoyer (of the sacrifice), the obla¬ 
tion, the hymn, the sacrifice, Visnu, Prajd-pati all this is the 
lord, the witness who shines in yonder orb/ 

See C.U. III. 19. i*. 
vigrahavdn: embodied, murtiman . 
ocean: samudravat dustarah. 


17. brahma ha va idam agra asit , eko’nantah, prag ananto 
daksinato’nantah, prattcy ananta ndicy ananta lirdhvah cd!van 
°a sarvato’nantah; na hy dsya pracyddi-disah kalpante’tha tirya- 
gvan cordhvam va , anuhya esa paramdtma’parimito’jo’tarkyo’ 
c ^tya esa dkasatma; evaisa krtsna-ksaya eko jagartiti , etasmad 
akasdd esa khalv idam cetdmdtram bodhayati; anenaiva cedam 
dhydyate asmin ca pratyastam ydti; asyaitad bhdsvaram rupam 
yad amusminn aditye tapati , agnau cadhumake yaj jyotis citra- 
aram, udarastJiG’tha va yah pacaty annam; ity evam hy aha; 
yascatso gnau yas cdyam hrdaye yas casdv aditye sa esa ekd ity 
c a$ya haikatvam eti ya evam veda. 

• Verily, in the beginning this world was Brahman, the 
in ti ° .^ n ^ n .^ e * n the east, infinite in the south, infinite 

e We ^t, infinite in the north and above and below, infinite 
m every direction. For him, indeed, east and the other directions 
Xlst n °t nor across, nor below, nor above. Incomprehensible 
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„ that Supreme Self, unlimited, unborn, not to be reasoned 
about, not to be thought of (unthinkable), he whose self is 
space. At the dissolution of all he alone remains awake. Thus 
from that space, he awakes this (world) which consists of thought 
only. By him alone is all this meditated on and in him it is 
dissolved. He is that luminous form which gives heat in the 
yonder sun, the wonderful light on the smokeless fire, as also 
the fire in the stomach which cooks (digests) food. For thus 
has it been said, He who is in the fire, and he who is here in 
the heart and he who is yonder in the sun—he is one. He who 
knows this goes to the oneness of the one. 

na kalpante: exists not, na vastutah santi. 

anuhya: The self cannot be imagined because it is not determinate. 
Whatever is imagined is determined: yad vastuhyate tat parinutam. 
dkdsatman: whose self is space. See C.U. III. 14- 2 1 K.U. II. 14. 
citra-taram: wonderful, ati-vicitram. 




THE YOGA METHOD 

18. iathd tat-prayoga-kalpah prandyamah pratydhdro dhydnam 
dhdrana tarkah samadhih sadahga ity ucyate yogah, anena yada 
pasyan paiyati rukma-varnam kartdram tsam purusam brahma- 
yonim; tada vidvdn punya-pape vihdya pare’vyaye sarvam ekika- 
roty; evam hy aha: 

yathd parvatam ddiptam nasrayanti nirga-dvijah, 
tadvad brahmavido dosd nasrayanti kadacana. 

, 18. This is the rule for achieving this (oneness), control of 

the breath, withdrawal of the senses, meditation, concentration, 
contemplative inquiry and absorption, (this is) said to be the 
sixfold yoga. When, by this (yoga) he beholds the gold-coloured 
maker, the lord, the person, the Brahma source, then the sage, 
shaking off good and evil, makes everything into oneness in 
the supreme indestructible. For thus has it been said, 'As 
beasts and birds do not resort to a burning mountain, so sins 
do not find shelter in those who know Brahman.’ . 

Yoga is the means by which we control the mind: citta-vasikaro 
updyah. See Yoga Sutra II. 29. 

Withdrawal of the senses from their objects is pratyahdra. indri- 
ydndm visayebhyah pratydharanam pratinivartanam pratydhdrah. 

Contemplative inquiry or tarka is savikalpaka-samadhi. It may 
also mean an inquiry whether the mind has become transformed, or 
not into the object cf meditation or an investigation into the hin- 
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of concentration caused by the inferior powers acquired by 
^^^iiSditation. 

pasyati: beholds. By means of yoga we achieve direct perception 
of the Supreme, saksdd anubhavati. See M.U. III. i. 3. 


19 athdnyatrdpy uktam: yadd vat bahir vidvdn mano niyam- 
yendriydrthdn ca prdno nivesayitva nihsamkalpas tatas tisthet, 
aprayiad iha yasmdt sambhutah prdnasamjnako jtyas tasmdt 
prdno vai tnrydkhye dhdrayet pranam; ity evariiJty aha: 
acittam cittamadhyastham acintyam gahyam nttamam 
tatra cittam nidhayeta tac ca lihgam nirasrayam. 

19. And thus it has been said elsewhere: 'Verily, when a 
knower has restrained his mind from the external, when his 
breath has put to rest objects of sense, let him then remain 
void of conceptions. Since the living individual who is named 
the breathing spirit has arisen here from'what is not the breath¬ 
ing spirit, therefore let the breathing spirit merge his breathing 
Spirit in what is called the fourth (condition)/ For thus has 
it been said: 'That which is non-thought, which stands in the 
midst of thought, the unthinkable, the hidden, the highest, 
let a man merge his thought there. Then will this living being 
be without support (attachment)/ 

aprandt: from what is not the breathing spirit. Its source is the 

thinking self, prdnadi-visesa-rahitdc ciddtmanah. 

turya: the fourth, the other three being waking, dream and sleep. 

See M.U. 7. 6 5 v 

Uhga: the subtle body. It will not appear in its separate individuality 
on account of the absence of any conscious object or the subtle 
body will become void of all objects. 


THE VISION OF THE SELF 

20. athdnyatrdpy uktam; atah parasya dhdrand, talii-rasand- 
gyanipTdanad vdri-manah-prdna-nirodhandd, brahma tarkena 
pasyati , yad dtmana dtmanam anor aniydmsam dyotamanam 
manah-ksaydt pasyati tad dtmanatmdnam drstvd nirdtmd bhavati , 
dtniakatvdd asamkhyo’yonis cintyo moksa-laksanam tty etat 
par am rahasyam; ity evath hy aha: - 

czttasya hi prasddena hanti karma hibhdsubham , 
prasannatmdtniani sthitvd sukham avyayam asnutd iti . 
hvi°* 'thus it has been said elsewhere: ‘There is yet a 
igner concentration than this for him. By pressing the tip 
01 the tongue down the palate, by restraining voice, mind and 

DD* 
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Brahman through contemplative thought. 
When, by the suppression of the mind, he sees through self he 
sees the shining self, more subtle than the subtle, then having 
the self through the self he becomes selfless. Because of his being 
selfless he is to be thought of as immeasurable, without origin. 
This is the mark of liberation, the highest mystery/ And thus 
has it been said, Tor by the serenity of thought, one destroys 
deeds, good and evil, with the serene self abiding in the self 
he enjoys eternal happiness/ 

The process described here is called lambika-yoga and the state 
produced by it is called unmanlbhava . 

tarkena: through contemplative thought, dharandnantara-bhavina 
niscita-rupena jhanena. 

niratma: selfless, nirmanasko bhavati jivabhdvan nivartate esavastha 
yogibhir unmanlty ucyate . 

21. athdnyatrapy uktam: urdhvagd nddi susumnakhyd prana - 
sancdrini talvantarvicchinnd , lay a prdnomkdra-mano-yukta- 
yordhvam ntkraniet } tdlvadhyagram parivartya indriyany asam- 
yojya mahima mahimdnam ninkseta , tato nirdtmakatvam eti , 
nirdtmakatvdn na snkha-duhkha-bhdg . bhavati , kevalatvam labhatd 
ity evam hy aha: 

par ah purvam pratisthapya nigrhitdnilam tatah . 
tirtvd par am aparena pascad ynhjita murdhvani . 

21. And thus it has been said elsewhere: 'The channel called 
susumnd leading upward, serving as the passage for the breath, 
is divided within the palate. Through it, when it is joined 
by the breath, the syllable aum and by the mind, let him pro¬ 
ceed upwards. By causing the tip of the tongue to turn back on 
the palate, by binding together the senses, let greatness perceive 
greatness. Thence he goes to selflessness/ On account of 
selflessness, he is not (ceases to be) an experiencer of pleasure 
and pain. He obtains aloneness. For thus has it been said: 
'Having first fixed the breath that has been restrained, having 
crossed the limit, let him join the limitless in (the crown of) 
the head/ 

See C.U. VIII. 6.6; Katha VI. 16; T.U. i-6; Prasna III. 7. (7). 6. 
Freed from limitations he becomes conscious of the unlimited 
perfection of Brahman. 
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MEDITATION ON AUM 



. 22. athanyatrapy uktam: dve vd va brahmam abhidhyeye 
sabdas casabdasca, .atha sabdenaivasabdam aviskriyate, atlia 
tatra aum iti sabdo'nenordhvam utkranto’sabde nidhanam eti, 
athahaisd gatir etad amrtam, etat sayujyatvam, nirvrtatvam tatha 
ceti; atha yathornandbhis. tantunordhvam utkranto’ vakas am labha- 
tity evam vd va khalv ,asdv abhidhydtd aum ity anenordhvam 
utkrantah svdtantryam labhate, -anyatha pare sabdavddinah: 
sravandhgusthayogendntarhrdaydkdsa-sabdam akarnayanti, sapta- 
vidheyam tasyopamd, yathd nadyah kinkini kdmsya-cakraka-bheka 
vihkrndhikd vrstir, nivate vadatiti, tam prthag laksanam atxtya 
pare’sabde’vyakte brahmany astam gatdh, tatra te’prthag-dhar- 
mino’prthag-vivekyd yathd sampannd madhutvam nandrasd ity 
■ evam hy aha: 

dve brahmam veditavye, sabda-brahma paran ca yat, 

sabda-brahmani nisndtah param brahmddhigacchati. 

22. And thus it has been said elsewhere: ‘There are, verily, \ 
two Brahmans to be meditated upon, sound and non-sound. ^ 
By sound alone is the non-sound revealed. Now here the sound 
is aum. Moving upward by it one comes to ascend in the non¬ 
sound. So (one says) this is the way, this is immortality, this 
is complete union and also tranquillity. And now as the spider 
moves upward by the thread, obtains free space, thus assuredly , 
indeed the meditator moving upward by the syllable aum 
obtains independence.’ Other expounders of the sound (as • 
Brahman) think otherwise. By closing the ears with the thumbs 
they hear the sound of the space within the heart. There is 
the sevenfold comparison of it, like rivers, a bell, a brass vessel, 
a wheel, the croaking of frogs, rain, as when one speaks in a 
still place. Having passed beyond this variously characterised 
(sound), they disappear (become merged) in the supreme, the 
non-sound, the unmanifest Brahmam. There they are unchar¬ 
acterised and indistinguishable like the various juices that have 
reached the condition of honey. For thus has it been said, 
•There are two Brahmans to be known, the sound Brahman and 
what is higher. Those who know the sound Brahman get to the ! 
higher Brahman.’ 


ee M.B. XII. 8540, also Panini-darsana in Sarva-darsana-samgraha- 
nivjtatvam: tranquillity, paramdnanddvirbhdvah krta-krtyatvam. 
jree space: nirankusa-viharastlidnam. 

Kinkini: bell, ghantd-ghosah. 
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fimsyam: a brass vessel, tat-pdtra-ghosah. 
the croaking of frogs, manduka-ravah. 
astam: disappearance, adarsanam . 

For the comparison of juices and honey, see 
The Absolute is not totally unconnected with 
worship God get to the Absolute. 
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c.u. 

God. 


VI. 9. 1-2. 
Those who 


23. athdnyatrdpy uktam: yah sabdas tad aum ity etad aksaram , 
yad asyagram tac chant am, asabdam, abhayam , asokam, anandam, 
trptam, sthiram, acalam, amrtam , acyutam , dhruvam, visnu-sam- 
jnitam, sarvdparatvaya tad eta upasitety evam hy aha: 
yo’sau pardparo devd aumkdro ndma namatah, 
nihsabdah simya-bhiitas tn murdhni sthane tato’bhyaset. 

23. And thus it has been said elsewhere: 'What is (called) 
the sound is the syllable aum . That which is its end is tranquil, 
soundless, fearless, sorrowless, blissful, satisfied, steadfast, 
unmoving, immortal, unshaking, enduring, called Visnu\ for 
obtaining what is higher than everything (final release), let 
him reverence these two/ For thus is it said, 'He who is both 
higher and lower, that God known by the name of aum is 
soundless and void of being too. Therefore let one concentrate 
on (the crown) of the head/ 

iunya-bhutah: void of being, nirakaratvat nirvisesah. Distinctions do 
not apply to it, but it is not, on that account, to be regarded as 
non-being. 


24. athdnyatrdpy uktam: dlianuh sariram, aum ity etac 
char ah, sikhdsya manah, tamo-laksanam, bhitvd tamo’tamavistam 
dgacchati; athdvistam bhitvd’latacakram iva sphurantam aditya- 
varnam urjasvantam brahma tamasah paryam apasyad yad 
amusminn dditye’tha some’gnau vidyuii vibhditi; atha khalv enam 
drstvd’mrtatvam gacchatity evam hy aha . 

dhyanam antah pare tattve laksyesu ca nidhiyate 
ato’viiesa-vijhdnam visesam upagacchati: 
mdnase ca viline tu yat sukham catma-saksikam 
tad brahma cdmrtam sukram sa gatir loka eva sah. 

24. And thus it has been said elsewhere: 'The body is the 
bow. The arrow is aum. The mind is its point, darkness is the 
mark. Having pierced through the darkness, one goes to what 
is not enveloped in darkness. Then having pierced through 
what is thus enveloped one sees Brahman who sparkles like 
a wheel of lire, of the colour of the sun, full of vigour, beyond 
darkness, that which shines in yonder sun, also in the moon. 
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e fire, in the lightning. And having seen Him assuredly) 
e goes to immortality.’ For thus has it been said: ‘Meditation 
is directed to the highest being- within and to the (outer) 
objects. Hence the unqualified understanding becomes qualified. 
But when the mind is dissolved and there is the bliss of which 
the witness is the self, that is Brahman, the immortal, the 
radiant, that is the way. That indeed is the (true) world.’ 
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See B.G. XV. 12; M.U. II. 2. 3-4. 
sikha: point, agrarn, salya-sthdmyam. 
darkness, ignorance, mulajndnam. 

atamdvistam: what is not enveloped in darkness, aiama-dvistam. 

tama-avesana-rahitam. 

sukram: radiant, dlptimat jhdna-svabhavam. 

25. athanyatrdpy uktam: nidrevantarhitendriyah iuddhita- 
inaya dhiyd svapna iva yah pasyatindriya-bile’vivasah prana- 
vakhyam pranetaram, bha-rupam, vigata-nidram, vijaram, vimr- 
tymn, visokatii ca so’pi pranavdkhyah, pranetd, bhd-rupah, vigata 
nidrah, vijarah, vimrtyur visoko bhavati, ity evam hy aha: 
evarii prdnam athomkdram yasmdt sarvam anekadhd, 
yunakti ynhjate vapi tasmad yoga iti smrtah: 
ckatvam prdna-manasor indriydndm tathaiva ca 
sarva-bhdva-paritydgo yoga ity abhidhiyate. 

2 5- And thus it has been said elsewhere: ‘He who has his 
senses indrawn as in sleep, who has his thoughts perfectly pure 
as in dream, who, while in the cavern of the senses, is not under 
their control, perceives him who is called Pranava, the leader, 
of the form of light, the sleepless, free from old age, the death- 
, less, the sorrowless, he himself becomes called Pranava arid 
becomes a leader, of the form of light, sleepless, free from old 
age, deathless and sorrowless.’ And thus it is said: ‘Because in 
his manner he joins the breath, the syllable auni and all this 
world in its manifoldness or perhaps they are joined, therefore 
this (process of meditation) is called Yoga (joining). The oneness 
of the breath, the mind and likewise of the senses and the 
abandonment of all conditions of existence, this is designated 
as Yoga.’ 

nidreya: as if in sleep; svapna iva: as if in dream. 

Wianya-bile: in the cavern of the senses, indriydndm nivdsa-sthdne 
dehe. ' 

amvasah: not under control, sthula-dehabhimdna-iUnyah. 
suddhitamayd: perfectly pure, atttayena iuddhimatyd. 
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'pranetciram: leader. VI. 4. 

bhd-rupam: of the form of light, jhdna-prakdsa-svarupam. 

The first verse describes the goal of Yoga and the second the means 
to it. 


26. athanyatrdpy uktam: yathd vapsu carinah sdkunikah siitra- 
yantrenoddhrtyodare’gnau juhoty evam vd va lihalv imdn prandn 
aum ityanenoddhrtydndmayegna.il juhoti, aias taptorviva- 
so’tha yathd taptorvi sdrpis trna-kdslha-samsparsenojjvalatity 
evam vd va khalv asav aprdnakhyah prana-samsparsenojjvalati, 
atha yad ujjvalaty etad hrahmano ruparh caitad visnoh paramam 
padam, caitad rudrasya rudratvam, etat tad aparimitadhd 
cdtmanam vibhajya piirayatimdn lokdn, ity evam hy aha: 

vahnes ca yadvat khalu visphulihgah, suryan mayiikhds ca 
tathaiva tasya 

pranadayo vai punar eva tasmad, dbhyuccarantiha yathd- 
kramena. 

26. And thus it has been said elsewhere: ‘Verily even as the 
huntsman draws in the dwellers in the waters with his net 
and offers them (as a sacrifice) in the fire of his stomach, thus, 
assuredly does one draw in these breaths by means of the 
syllable aum and sacrifice them in the fire that is free from ill. 
Hence it is like a heated vessel. Now as ghee in a heated vessel 
lights up by contact with (lighted) grass or wood, thus assuredly 
does he who is called non-breath light up by contact with the 
breaths. Now that which lights up is a form of Brahman, and 
that is the highest place of Visnu and that is the Rudra nature 
of Rudra. That having divided itself in limitless ways fills 
these worlds.' For thus has it been said, ‘And as indeed the 
sparks (issue) from the fire, as rays from the sun, so do the ' 
breaths and the rest come forth again and again into the world 
in proper order.' 


See B.U. II. I. 20. 

dwellers in the waters: matsyddin. 

anamaya: free from ill. See S.U. III. 10. 

27., athanyatrdpy uktam: hrahmano vd vaitad tejah parasydmr- 
tasydsanrasya yaccharirasyausnyam asyaitad ghrtam, athavih 
san nabhasi nihitam vaitad ekagrenaivam antarhrdaydkdsam 
vinudanti yat tasya jyotir iva sampadyatiti, atas tad bhdvam 
acirenaiti bhumav ayaspindam nihitam yathd’cirenaiti bhumitvam, 
mrdvat samstham ayaspindam yathdgnyayaskdradayo ndbhi- 
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pranasyati cittam tathasrayena sahaivam, ity evam hy 


hrdydkasamayam kosam dnxndam paramalayam, 
svam yogas ca tato’smakam tejas caivdgni-siiryayoh. 

27. And thus it has been said elsewhere: Verily, this is the 
heart of Brahman , the supreme, the immortal, the bodiless, 
even the warmth of the body. For that (heat) this (body) is 
the ghee (melted butter). Although it is manifest, verily, it is 
hidden in the space of the heart. Then by intense concentration 
they disperse the space within the heart that the light, as it 
were of that (heat) appears. Then one passes speedily into the 
same condition (of light) even as a ball of iron that is hidden 
in the earth passes speedily into the condition of earthiness. 
As fire and brass smiths and the like do not trouble about the 
ball of iron that is in the condition of earth, so does thought 
disappear together with its support. And thus it is said, 'The 
store house which consists of the space in the heart, the blissful, 
the supreme abode, is our self, our Yoga (goal) too and this the 
heat of fire and sun/ 


for that this body is the ghee: the splendour of Brahman which is 
otherwise unmanifested is manifested, even as fire blazes up by 
contact with ghee. 

avih: manifest, prakatam. See M.U. II. 2. 1. 
kosam: storehouse, bhandagdram. 

The words asraya and dlaya are used in their technical meanings. 
When disembodied in the yogic process the hrd-akdsa is the 
nirdsraya-lihga consubstantial with citta, its own asraya. When this 
process culminates in the dnanda state, it is the higher dlaya. 
Lamkavatara Sutra distinguishes two aspects of dlaya , the lower 
of which is vijnapti and the higher param dlayavijndnam which is 
tathatd . 


THE FREE SPIRIT 

28. athdnyatrdpy uktam: bhutendriydrthdn atikramya tatah 
pycivrajydjyam dhrti-dandam dhanur grlntva nabhimdnamayena 
catvesuna tarn brahma-dvdra-param nihatyddyam sammoha-maull 
tysnersydkundali tandnrdghavetryabhimdnddhyaksah krodhajyam 
P ra }obha~dandani dhanur grhitvecchamayena caivesunemdni khalu 
bkutani hanti; tam hatvonikdira-plavendntavhrdaydkdsasya param 
twtvdvirbhnte' ntardkdse sanakairavataivdvatakrd dhdtukdmah 
samvisaty evam brahma-sdldm viset , tatas caturjdlam brahma - 
kosam pranudet , gurvagameneti: atah suddhah , putah , siinyah , 
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dnto'prdno, nirdtma' nanto’ ksayyah, sthirah, sasvato’jah, svatan- 
trail, svc mahimni tisthati, atah sve mahimni ti^thamdnam. 


drstvd’vrttacakram iva sancara-cakram alokayati, tty evam hy aha. 
sadbhir mdsais tu yuktasya nityamuktasya dehinah, 
anantah paramo guhyah samyag yogah pravartate. 
rajastamobhydm viddhasya susamiddhasya dehinah 
putra-ddra-kutumbesu saktasya na kaddcana. 

28. And thus it has been said elsewhere: Having passed 
beyond the elements, the senses and the objects of sense and 
then having seized the bow, whose string is the life of a mendi¬ 
cant, and whose stick is steadfastness and having struck down, 
with the arrow which consists of freedom from self-conceit, 
the first guardian of the door to Brahma, (who has) bewilder¬ 
ment as his crown, greed and envy as his ear-rings, sloth, sleep 
and impurity as his staff, the cord of self-love, who seizes the 
bow whose string is anger, whose stick is lust, who slays beings 
here with the arrow that consists of desires; having slain him, 
having crossed over with the raft of the syllable aum to the 
other side of the space in the heart, in the inner space which 
gradually becomes manifest one should enter the hall of Brahma 
as a miner seeking minerals enters into the mine. Then let him 
disperse the fourfold sheath of Brahma by the teaching of his 
spiritual perceptor. Henceforth being pure, clean, void (of 
being), tranquil, breathless, selfless, endless, undecaying, 
steadfast, eternal, unborn, independent, he abides in his own 
greatness. Thereafter, having seen (the self) which abides in his 
own greatness, he looks down on the wheel of births and deaths 
as on a revolving wheel (of a chariot). For thus has it been 
said: ‘If a man practises yoga for six months and is constantly 
freed (from the world) then the infinite supreme, mysterious 
Yoga is accomplished. But if a man, though well-enlightened, 
is afflicted with passion and darkness, if he is attached to son, 
wife and family, for such a one, no, never at all.’ 


tandri: sloth, satkarmasv alasyam. 
ird: sleep, nidrd. 
agham: impurity, papam. 

dhdtu-kamah: seeking minerals, suvarnddi-dhdtiin antarbhumau nihitdn 
kdmayamdnah. 

fourfold sheath, consisting of matter, life, mind and understanding. 
See T.U. II. 1—4- 

29. evam uktva’ntarhrdayah sakayanyas tasmai namaskrtvd’ 
nayd brahma-vidyayd rdjan brahmanah panthanam ariidhah 
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rjxvv^Jh prajd-pater iti. santosam dvandva-titiksam sdntatvam 
yogdbhyasdd avdpnoli iti , etad guhyatamam ndputrdya na&isyaya 
ndsdntdya klrtayed iti , ananya-bhaktdya s arva-gun a-s amp aim ay a 
dadyat. 

29. Having thus spoken (to Brhadratha) Sakayanya with 
his heart (fixed) on the inner self, bowed before him and said, 
by this brahma knowledge, did the sons of Praja-pati ascend 
the path of Brahman. By the practice of Yoga one gains con¬ 
tentment, endurance of the dualities (of pleasure and pain) and 
tranquillity. Let no one declare this most secret doctrine to 
any one who is not a son, who is not a pupil, who is not oi 
a tranquil (mind). To one who is devoted to none other (thar 
his teacher) to one endowed with all qualities, one may give it 




The conversation begun at I. 2 and the course of instruction begun 
at II. 1 conclude here. 

See B.U. VI. 3. 12; S.U. VI. 22. . 

The sons of Praja-pati ; The Valikhilyas who approached Prajd-pati 
for this knowledge. See II. 3. 


30. aum sncau dese sucih sattvasthah sad-adhryanah sad-vadi ’ 
sad-dkydyT sad-yaji syad iti; atah sad brahmani satyabhildsini 
nirvrtto’ nyas 't atp hal acchin n ap dso nirdsah paresv atmavad 
vigatabhayo niskdmo ksayyam aparimitam sukham dkramya 
tisthati. paramam vai sevadher iva parasyoddharanam yat 
niskdmatvam; sa hi sarva-kama-mayah puruso > dhyavasdya-sam- 
kalpdbhimdna-lingo baddhah; atas iad-viparito muktah; atraika 
ahnr gunah prakrti-bheda-vasdd adhyavasdyalma-bandham upaga- 
' to* dhyavas ay asy a dosa-ksayadd hi moksah f manasa hy eva pasyati, 
manasd srnoti , kdmah samkalpo vicikitsd sraddha sraddha dhrtir 
adhrtir hnr dhir bhir ity etat sarvam mana eva , gunaughair 
uhyamdnah kalnsikrtas \dsthirai calo lupyamdnah sasprho 
vyagras cdbhinidnitvam praydta iti , aharii so mamedam ity evam 
manyamano nibadhndty dtmandtmdnam jdleneva khecarah; atah 
pnruso*dhyavasdyasanikalpdbhimdna-lingo baddhah , atas tad- 
vipanto muktah , tasmdt niradhyavasdyo nihsamkalpo nirabhi- 
mdnas tisthet, etan moksa-laksanam } esdtra brahma-padavT eso’tra 
dvaravivaro'nendsya tamasah param gamisyati; atra hi sarve 
katndh samdhitd , ity atrodaharanti : 

yada pancdvatisthante jhdndni manasa saha y 
buddhis ca na vicestate tdm dhuh paramam gatim 
etad uktvdntarhrdayah sdkayanyas tasmai namaskrtva yathdvad 
upacdrl krta-krtyo marud uttardyanam goto , na hy atrodvartmana 
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'gatih, eso’tra bralima-pathah, sauram dvdram bhittvorddhvena 
vinirgata, ity atroddharati: 

anantd rasmayas tasya dlpavad yah sthito hrdi 
sitdsitdh kadru-ntldh kapila mrdu-lohitdh. 
urdhvam ekah sthitas tesdm yo bhitva surya-mandalam 
brahma-lokam atikramya ten a ydnti par am gatim. 
yad asyanyad rasmi-satam urdhvam eva vyavasthitam 
tena deva-nikayanam sva-dhdmani prapadyate. 
ye naikarupds cadhastdd rasmayo’sya mrdu-prabhah 
iha karmopabhogaya taih samsarati so’vasah 
tasmdt sarga-svargdpavarga-hetur bhagavdn asdv aditya 
iti. 

30. Aum. One should be in a pure place, himself pure, abiding 
in goodness, studying the real, speaking of the real, meditating 
on the real, sacrificing to the real. Henceforth absorbed in the 
real Brahman is he who yearns for the real, becomes another. 
He has the reward of having his bonds (fetters) cut, becomes 

[ void of expectation, is 'freed from fear in regard to others as 
in regard to himself, void of desire, he remains, having attained 
imperishable and immeasurable happiness. Verily, freedom 
from desire is, as it were, the highest prize frojn the choicest 
treasure. For a person who is made up of all desires, who has 
the marks of determination, conception and self-love is bound. 
He who is the opposite of that is liberated. On this point, 
some (the Sdmkhyas ) say, it is the quality which, through the 
force of the differentiation of nature, binds the self with deter¬ 
mination (and the like) and from the destruction of the fault 
of determination (and the like) liberation (results). It is with 
the mind, verily, that one sees. It is with the mind that one 
hears. Desire, conception, doubt, faith and lack of faith, stead¬ 
fastness and lack of steadfastness, shame, meditation, fear, all 
this is truly mind. Bome along and defiled by the stream of 
qualities, unsteady, fickle, bewildered, full of desire, distracted, 
one gets into the state of self-love. In thinking I am he, this 
is mine, he binds himself with himself as a bird in a snare. 
Hence a person who has the marks of determination, con¬ 
ception and self-love is bound. He who is the opposite of that 
is liberated. Therefore stand free from determination, free from 
conception, free from self-love. This is the mark of liberation. 
This is the path to Brahman in this world. This is the opening 
of the door here in this world. Through it one will go to the 
farther shore of darkness for therein are all desires contained 
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‘ed). On this point they quote, ‘When the five forms (of 
sense) of knowledge along with the mind stand still and the 
intellect stirs not, that, they say, is the highest state/ Having 
spoken thus, Sakayanya had his heart (fixed) on the inner self. 
Then Marut having bowed before him and properly honoured 
him, having obtained his end, departed by the northern course 
of the sun for there is no way thither by a side-path. This is 
the path to Brahma here in the world. Bursting open the door 
of the sun, he rose on high and departed. On this point they. 
quote, ‘Endless are the rays of him, who, like a lamp, dwells 
in the heart, white and black, brown and blue, tawny and pale 
red. One of them leads upwards piercing the solar orb; by it, 
crossing the world of Brahma they go to the highest path. The 
other hundred rays lead upwards also and through them (the 
worshipper) reaches the abiding-places of the gods. But the 
rays of dim colour which manifestly lead downwards by them 
one wanders here helplessly for experiencing (the fruits of) his 
deeds. Therefore, the yonder blessed sun is the cause of creation, 
of heaven and of final emancipation/ 

VIII. 6. i; B.U. I.5. 3. 


Katha VI. 10. 16; Pra£na I. 10; C.U 
calo: v. cahcalo. 


sat: the real, sadakhyam brahma . 

Yahma-padam: path to Brahman, sdksdt-brahnia-prdpti-mdrgah. 
avahsthante: stand still, ni sealant bhavanti. 
marut: marud ndma byhadrathah . 
hrta-kytyah: having attained his end, avaptakdmah. 

By the upward course we reach the highest state or the abodes 
01 the gods: by the downward course we are reborn in the world of 
births and deaths. 


THE SELF’S RELATION TO THE SENSES AND THE 

MIND 

_ 3 X - kim-dtmakdni vd etamndriyani pracaranty udganta caite - 
sum iha, ko niyantd vety aha; pratydhdtmdtmakdmtydtmd hy 
esam udganta niyantd vapsaraso bhanavlydi ca mancayo ndma, 
( \ ^pancabhih rasmibhir visaydn atli , katama dtmeti , yo [yam 
suuahah putah sunyah sdntddi-laksanoktah svakair lingair 
u pagrhyah i tasyaital lingam alingasydgner yad ausnyam dvistan 
capam yah siva~tamo rasa ity eke; atha vdk irotrani caksur manah 
pnina ity eke, atha buddhir dhrtih smrtih prajnd tad ity eke , atha 
ij .^syaivarh yathaiveha bijasydhkurdvatha dhumarcirvis - 
phuhnga tvagnes ceti, airoddharanti: 
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vahnes ca yadvat khalu visphulihgdh, surydn mayukhai ca 
tathaiva tasya. 

pranddayo vai punar eva tasmdd, abhyuccarantiha yathdkra- 
mena. 

31. (One asks): Of wliat nature, verily, are these senses that 
go forth (towards their objects)? Who is the one that sends 
them out here and who restrains them? Another answers they 
are of the nature of self for the self is he who sends forth and 
restrains them. There are enticing objects of sense and there 
are what are called the luminous rays. Now the. self feeds on 
objects by the five rays. Who is the self? He who has been 
defined as pure, clean, void, tranquil and of other marks. He 
is to be apprehended by his own marks. Some say that the 
mark of him who is without any mark is as heat and anything 
pervaded by it are to fire, or what the most agreeable taste 
is to water; others say that it is speech, hearing, sight, mind, 
breath; others say that it is understanding, steadfastness, 
memory, wisdom. Now,'verily, these are the marks of him even 
as the sprouts here are the mark of a seed,, as smoke, light and 
sparks are the marks of a fire. On this point they quote: As 
indeed the sparks from fire, and likewise as the rays from the 
sun, living creatures and the rest in proper order again and 
again proceed from him here on earth. 

See II. 4; VI. 28; S.U. VI. 13; A.U. III. 2; B.U. IV. 4. 18; Kena 2. 
The sprout reminds us of the invisible seed, bhumyantargata- 
tayadrsyasya sad-bhdva-judpakd ahkurd. Even so from the mani¬ 
festations of self we infer the reality of self. 


32. tasmdd vd etasmad atmani sarve prandh, sarve lokdh, sarve 
veddh, sarve devah, sarvani ca bhutdny uccaranti tasyopanisat 
satyasya satyam iti, atha yathdrdraidhdgner abhydhitasya prthag- 
dhurnd niscaranty evam vd etasya mahato bhutasya nihsvasitam 
etad yad rg-vedo yajur-vedah sdma-vedo’ tharvdngirasa itihdsah, 
purdnam, vidya, upanisadah, slokah, sutrdny anuvydkhydnani 
vydkhydnany asyaivaitdni visvd bhutani. 

32. From him, indeed, who is in the self come forth all living 
creatures, all worlds, all the vedas, all the gods and all beings. 
Its mystic meaning is that it is the truth of the truth. Know 
as from a fire laid with green (damp) wood, when kindled, 
clouds of smoke separately issue forth, so, verily, from this 
great being has been breathed forth that which is the Rg Veda, 
the Yajur Veda, the Sama Veda (hymns of), the Atharvans 
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the Angirasas, legendary stories, ancient lore, sciences, 
mystic doctrines, verses, aphorisms, explanations and com¬ 
mentaries. From it, indeed, all these beings (come forth). 



See B.U. II. i. 20; II. 4. 10. 

upanisad: mystic doctrines, upanigamayitrtvat sdksdt rahasyam nama . 
the truth of the truth: empirical existence is the truth; the underlying 
truth of it is the self. 


33 . pahcestako vd eso’gnih samvatsarah tasyemd istakd yo. 
vasanto grismo varsdh saradd hemantah , sa sirah-paksasi-prstha- 
pucchavdn, eso’gnih purusavidah *seyam praja-pateh prathamd 
citih, karair yajamdnam antariksam utksiptvd vayave prdyacchat , 
prano vai vdyuh, prano' gnis, tasyemd istakd yah prano vydno 
’panah . samdna uddnah, sa sirah-paksasT-prstha-pucchavdn - 
eso'gnih pumsavidas tad idam antariksam prajdpater dvitiya 
citih, karair yajamdnam divam utksiptvendray a prdyacchat, asau 
vd dditya indr ah, saiso'gnih, tasyemd istakd yad rg-yajuh 
sdmdtharvdhgirasd itihdsah puranam sa sirah-paksasi-puccha- 
prsfhavdn eso’gnih purusavidah , saisd dyauh prajdpates trtiya 
citih, karair yajamdnasydtmavide’.vaddnam karoti, yathdtmavid 
utksipya brahmdne prdyacchat, tatranandi modi bhavati. 

33 - Verily, this (garhapatya sacrificial) fire with its five bricks 
is the year. For that the bricks are these, spring, summer, the f 
rainy season, autumn, winter. So it has a head, two wings, a l 
back and a tail. In the case of one who knows the person, this \ 
earth is Prajd-pati’s first sacrificial pile. With its hands it raises 
the sacrifice!' to the atmosphere and offers him to Vayu (the 
wind). Wind, verily, is breath. Breath is the fire ( daksindgni ). 
bor that the bricks are these, the prana breath, the vyaha 
breath, the apana breath, the samdna breath and the udana 
breath. So it has a head, two wings, a back and a tail. In the 
case of one who knows the person, this atmosphere is Prajd-pati’s 
second sacrificial pile. With its hands it raises the sacrificer 
U P to the sky and offers him to Indra. Verily, Indra is yonder 
sun. Ho is this (third ahavaniya) fire. For that the bricks are 
these, the Rg Veda, the Yajur Veda, the Sdma Veda (the hymns 
p the), Atharvans and Angirasas, legendary stories, ancient 
tore; so it has a head, two wings, a back and a tail. In the case 
°f one who knows the person, this sky is Prajd-pati’ § third 
sacrificial pile. With its hands it presents the sacrificer to the 
knower of the self. Then the knower of the self raises him up 
a nd offers him to Brahma. There he becomes blissful and joyful. 


misr/ty 




The Principal Upanisads 

he three fires which are used in religious sacrifices are treated as 
three sacrificial piles erected by Praja-pati the lord of creation 
on earth, the atmosphere and the sky. The year, the wind and the 
sun rule in these three regions. They raise the sacrificer to the next 
higher stage until, finally, he reaches Brahma. 


CONTROL OF THOUGHT IS LIBERATION 

34 - Pflhivigdrhapatyo'ntariksamdaksinagnirdyaurahavaniyah, 
tata eva pavamdna-pavakaiucaya dviskrtam etenasya yajham, 
yatah pavamdna-pdvaka-suci-samghdto hi jdtharah, tasmdd agnir 
yastavyah cetavyah stotavyo’bhidhyatavyah; yajamano havirgrhttvd 
devatdbhidhydnam icchati: 

hiranya-varnah sakuno hrdyaditye pratisthitah 

madgur hamsas tejo-vrsah so’sminn agnail yajdmahe 
iti capi mantrdrtham vicinoti; tat savitur varenyam bhargo 
’syabhidhyeyam yo buddhyantastho dhyayiha manah-sdnti-padam ' 
annsaraty atmany eva dhatte’treme sloka bhavanti: 

1. yathd nirindhano vahnih svayonav upasamyate 
tathd vrtti-ksaydc cittam svayonav upasamyate. 

2. svayonav upasdntasya manasah satya-kdmatah 
mdriydrtha-vimudhasydnrtah karma-vasdnugah 

3. cittam eva hi samsaram, tat prayatnena sodhayel 
yac cittas tan-mayo bhavati guhyam etat sanatanam. 

4. cittasya hi prasadena hanti karma subhdsubham. 
prasanndtmdtmani sthitvd stikham avyayam asnute: 

5. samdsaktam yathd cittam jantor visaya-gocare 

yady evam brahmani sydt tat ko na mucyeta bandhandt. 

6 . mano hi dvividham proktam iuddham casuddham eva ca 
asuddham kamasamparkat iuddham kama-vivarjitam. 

7. laya-viksepa-rahitam manah krtvd suniscalam 
yadd yaty amambhavam tadd tat paramam padam 

8 . tdvan mano niroddhavyam hrdi yavat ksayam gatam 
etaj jhanam ca moksam ca sesanye grantha-vistardh. 

9. samadhi-nirdhaiita-malasya cetaso nivesitasyatmani yat 

sukham bhavet, 

na sakyate varnayituih gird tadd, svayam tad antahkar- 
anena grhyate. 

10. apam dpo’gnir agnau vd vyomni vyoma na laksayct, 
evam antargaiam yasya manah sa parimucyate. 
ix. mana eva manusyanam karanam bandha-moksayoh. 
bandhdya visaydsahgim mokso nirvisayam smrtam. 
ato’nagnihotryanagnicid ajhdnabhidhydyindm brahmanah pada- 
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fnusntaranam viruddham , tasmad agnir yastavyah cetavyah 
tfvyo ’bhidhydtavyah. 

34 - The earth is the gdrhapatya fire, the atmosphere is the 
daksina fire and the sky the dhavanlya fire. Hence they are 
(called) the pure, the purifying, the bright. By this the sacrifice 
is made manifest. Since the digestive fire is the combination 
of the pure, the purifying and the bright, therefore this fire 
should be worshipped with oblations, is to be built (with bricks), 
is to be praised, is to be meditated upon. The sacrificer, when 
he takes the oblation seeks (to perform) his meditation of the 
divinity thus: ‘The bird of golden hue abides in the heart and 
in the sun, a diver-bird, a swan, of surpassing radiance. Let 
us worship him in the fire.' Having recited, one discerns the 
meaning of this verse, the adorable splendour of Savitri should 
be meditated upon by him, who, abiding in his understanding, 
meditates thereon. Here he reaches the place of tranquillity 
for the mind. He places it in the self, indeed; on this point 
there are these verses: Even as fire without fuel becomes extinct 
m its own place, even so thought, by the cessation of activity 
becomes extinct in its own source. Even in a mind which seeks 
the truth and has quieted down in its own place, there arise 
false ideas due to past acts when deluded by the objects of 
sense. One’s own thought, indeed, is samsara ; let a man cleanse 
it by effort. What a man thinks, that he becomes, this is the 
eternal mystery. For by the serenity of one’s thought, one 
destroys all actions, good or bad. Dwelling within the self, with 
a serene self, he enjoys imperishable happiness. If the thought 
ot man is so fixed on Brahman as it is on the things of this 
world, who will not then be free from bondage? The mind, it 
is said, is of two kinds, pure and impure, impure from 
contact with desire and pure when freed from desire. By freeing 
mind from sloth and distraction and making it motionless, he 
ecomes delivered from his mind (reaches mindlessness), then 
iat is the supreme state. So long should the mind be restrained 
m the heart till it reaches its end, that is knowledge, that is 
Deration. All else is but extensions of the knots that bind us 
o this life. The happiness of a mind whose stains are washed 
away by concentration and who has entered the self, it 
cannot be here described by words. It can be grasped by 
,, le mner organ (only). One cannot distinguish water in water, 
ire in fire or ether in ether, even so he whose mind has entered 
ln ’ ~ le * s released completely. Mind, in truth, is the cause of 
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dage and liberation for mankind; for bondage if it is bounc 
to objects; freedom from objects, that is called liberation. 
Therefore, for those who do not perform the agnihotra sacrifice, 
who do not build up the fire, who are ignorant, who do not 
meditate, the remembering of the ethereal (heavenly) place of 
Brahman is obstructed. Therefore that fire should be worshipped 
with oblations, should be built (with bricks), is to be praised, 
is to be meditated upon. 

pavamdna-pdvaka-kici : These attributes are applied to the different 
fires: garhapatyah — pavamdnah , daksindgnih-pavakah, ahavaniyah- 
iucir iti bhedah. 

hiranya-varnah: of golden hue, hiranyavat prakdsamdnah. 
dhatte: places, anusandhatte. 
sva-yonan: in its own place, svddhisthdne. 
kdma-vivarjitani: free from desire. See Brahma-bindu U. V. i. 
laya: sloth,-sleepiness, layo nidra. 
viksepah: distraction, bahir-visaya-smftyadih. 

amanibhdvam: mindlessness: dtmano mana iipadhi-pravesa-kyta-viSesa- 
paritydgah amanibhdvah. 

Cp. Yoga-vasistha: ( 

cittam karanam arthdndm tasmin sati jagat-tr ay am, 
tasmin ksine jagat kslnam tat cikitsyam prayatnatah . 

Thought is the cause for all things. When it is active there are 
the three worlds; when it subsides the world subsides. Therefore the 
mind should be treated with diligence/ 

Brahma-bindii U. 2, see also 3-5. 

Asfavakra Gita II says: 

sariram svarganarakau bandha-moksobhayam tathd 
kalpandcmatram evaitat kirn me kdryam cidatmanah. 

The body, heaven and hell and so both bondage and liberation 
are but mental. What then have I (who am) essentially in elligence 
to do with them?' 

This passage equates asraya with sabda Brahman whose pravrtti 
or concomitant differentiation leads to the universe. Its purification 
or unification leads to asabda or utter voidness, sunyatva. 


35. namo'gnaye prthivi ksite loka-smrte lokam asmaiyajanuin- 
dya dhehi . namo vdyave’ntariksa-ksiteloka-smrtelokam asmaiyaja- 
mandya dhehi , nama ddityaya divi-ksite loka-smrte lokam asmai 
yajamdnaya dhehi , namo brahmane sarva-ksite sarva-smrte sar- 
vam asmai yajamdnaya dhehi , 

hiranrnayena pdtrena satyasydpihitam mukham 
tat tvam pusann apavrnu satya-dharmaya visnave 
yo f sd dditye pnrusah so’sa aham, esa ha vai satya-dharmo yad 
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ddityasya ddityatvam tac chuklam, pnrnsam, alihgam, nabhaso’ 
ntargatasya tejaso’miamd.tram etad yad ddityasya madhya ivety 
aksiny agnau caitad brahmaitad amrtam dad bhargah etat satya- 
dharmo nabhaso’ntargatasya tejaso’msamatr am etad yad ddityasya 
madhye amrtam yasya hi someth prana vd apyayahknrd etad 
brahmaitad amrtam etad bhargah etad satya-dharmo nabhaso'ntar¬ 
gatasya tejaso’msa-mdtram, etad yad ddityasya madhye yajur 
dipyaty atim apo jyotvraso'mrtam brahma bhiir bhuvah svar aum. 
astapadam sucim hamsam tri-sutram anum avyayam 
dvi-dharmo'ndham tejasendliam sarvam pasyan pasyati 
nabhaso’ntargatasya tejaso'mia-mdtram etad yad ddityasya madhye 
uditvd mayukhe bhavata etat savit satya-dharma etad yajur etat 
tapa etad agnir etad vdyur etat prana etad dpa etac candramd 
etac chukram, etad amrtam, etad brahma-visayam, etad bhdnur 
arnavas tasminn eva yajamandh saindhava iva vliyanta esd vai 
brahmaikatdtra hi sarve kdmdh samdhita ity atrodaharanti: 
amsu-dhdraya ivdnuvateritahsamsphuratyasdv antargah surdndm, 
yo haivamvit sa savit, sa dvaitavit, saikadhdm etah sydt tad 
atmakas c.a: ye vindava ivabhyuccaranty ajasram, vidyud ivd- 
bhrdrcisah parame vyoman, te’rciso vai yasasa dsraya-vdsdj jatd- 
bhirupd iva krsna-vartmanah. 

35 - Adoration to Agni (Fire), who dwells in the earth, who 
remembers the world. Bestow the world on this worshipper. 
Adoration to Vayu (wind) who dwells in the atmosphere, who 
remembers the world. Bestow the world on this worshipper. 
Adoration to the Aditya (the sun), who dwells in heaven, who 
remembers the world. Bestow the world on this worshipper. 1 ; 
Adoration to Brahma, who dwells in all, who remembers all. /1 
Bestow all on this worshipper. With a golden vessel is the face 
°f the real covered. That do thou, 0 Pusan, uncover, that we .i 
ma Y reach the Eternal real, the pervader. 2 He who is the; j 
yonder person in the sun, I myself am he. Verily, that which' 
ls *he sunhood of the sun is the eternal real. That is the bright, 
the personal, the sexless. Of the bright power that pervades 
the sky, it is only, a portion, which is, as it were, in the midst 
pf the sun, the eye and in fire. That is Brahman, that is the 
immortal, that is splendour. Of the bright power that pervades 
the sky it is only a portion which is the nectar in the midst 
°f the sun, of which the moon and the living creatures too are 
only offshoots. That is Brahflian, that is immortal, that is 


1 See Taittlriya Samhitd \ T ll. 5. 24. 1. 

2 ha 15, 16; B.U. V. 15. 1. 




d%\ ■ . y 

8 )$} ' The Principal Upanisads 

< 5 £^ 2 Splendour, that is the eternal real. Of the bright power that 
pervades the sky it is only a portion which shines as the Yajar 
Veda in the midst of the Sun that is awn, water, light, essence, 
immortal. Brahman bhtir, bhnvas, svar, aum. The eight-footed, 
the pure, the swan, three-stringed, minute, the imperishable, 
blind to the two attributes (of good and evil), kindled in the 
light, he who sees him sees all. Of the bright power that 
pervades the sky it is only a portion, which, rising in the midst 
of the Sun becomes the two light rays. That is the knower, 
the eternal, real, that is the Yajus, that is heat, that is fire, 
that is wind, that is breath, that is water, that is the moon, 
that is the bright, that is the immortal, that is the place of 
Brahman. That is the ocean of light. In it, indeed, the wor¬ 
shippers become dissolved like (a lump of) salt. 1 It is the one¬ 
ness with Brahman for in it are all desires contained. 2 On this 
point they quote. Even as a lamp moved by a gentle breeze, 
he who dwells within the gods shines forth. He who knows 
this, is the knower, he knows the difference, having grasped 
the oneness, he becomes identified with it. They who rise forth 
, perpetually like spray drops (from the sea) like lightnings from 
the light within the clouds in the highest sky, they, by virtue 
of their entrance into the light of glory appear like crests of 
flame in the track of fire. 

prthivi-ksite: who dwells in the earth, prthivi-loka-nivasdya. 
satya-dharmdya visnave: that we may reach the eternal real, the 
pervader; satya-dharma-visnusvarupa-prdptaya iti. 
alihgam: sexless, lihga-varjitam stri-pun-napurhsakddi-bheda-rahitam. 
dvi-dharmo'ndham: blind to the two attributes (of good and evil): 
dvdbhydm punya-pdpabhyam andham anavabhdsamdnam punyapd- 
pa-rahitam. 

brahma-visayam: the place of Brahman, brahma-prdpti-dvdram. 
savit: the knower, vidd jhdnena saha vartata iti savit, vidvan. 

36. dve 1id va khalv etc brahma-jyotiso rupake sdntam ekath 
samrddham caikam, atha yac chantani tasyadharam kham, atha 
yat samrddham idam tasydnnam, tasman mantrausadhajyd- 
misa-puroddia-sthdli-pakadibhir yastavyam antarvedyam dsny 
avasistair anna-panais easy am ■ ahavaniyam iti matvd tejasah 
samrddhyai punya-loka-vijityarthdydmrtatvaya cdtroddharanti: 
agni-hotramjuhuydtsvarga-hdmo yama-rajyam agnistomendbhiya- 

• B.U II. 4: 12 

3 C.U. VIII. 1.5; Maitrl VI. 30 and 38 
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jati soma-rdjyam ukthena, surya-rajyam sodasind svdrdjyam 
atiratrena prdjdpatyam dsahasra-samvatsardnta-kYatuneti:. 

vartyddhdra-sneha-yogdd yathd dipasya samsthitih, 
antary andop ay ogdd iman sthitdv dtmasuci tathd. 

36. Verily, indeed, of the Brahma light there are these two 
forms, one, the tranquil and the other the abounding. Now of 
that which is tranquil, space is the support, of the other which 
is the abounding, food here is the support. Therefore one shoula 
offer sacrifice in the sacrificial altar with sacred hymns, herbs, 



ghee, flesh (sacrificial), cakes, boiled rice and the like, and also 
with food and drink .cast into the mouth, knowing the mouth 
to be the ahavantya fire for the sake of abundance of vigour, 
for winning the world of sanctity and for immortality. On this 
point they quote: He who is desirous of heaven should offer 
the agnihotra sacrifice. One wins the kingdom of Yama by the 
agnistoma sacrifice, the kingdom of the moon by the uktha, 
the kingdom of the Sun by the sixteen-day sacrifice, the 
kingdom of independence by the at ir dir a sacrifice, the 
Kingdom of Praja-pati by the sacrifice which continues to the 
end of a thousand years. As the continued existence of a lamp 
is because of the union of wick, support and oil, so also the 
self and the bright (sun) continue to exist because of the union 
of the Inner One and the world egg. 

The two selves are the witness and the experiencing self. The 
former is tranquil and the latter is full of activity. 


tejasah: vigour, jndna-balddi-nimittam prdgalbhyam . 

svdrdjyam: the kingdom of independence or the kingdom of Indra: 

indradhisthito loka-visesah. 

Even as the lamp burns so long as there is oil to be consumed so 
the light of Brahman remains divided as the individual soul and 
the Sun so long as the latent brightness of previous actions in the 
incorporated being and in the world are not exhausted. If the Sun 
is taken as the symbol of the cosmic process it means that the process 
will continue until all men are liberated. 


37. tasmad aunt ity anenaitad upasitdparimitam tejas , tat 
tredhdbhihitam agndv dditye prune* thaisa nddy anna-bahum ity 
esagnau hutam ddityam gamayati , ato yo raso’sravat sa udgttham 
varsati, teneme prdndh, prdnebhyah prajd ity atroddharanti: 
yadd havir agnau huyate tad ddityam gamayati, tat suryo rasmibhir 
varsati, tendnnam bhavati , annddbhutdndmutpattir?tyevariihy aha. 
agnau prdstdhutih samyag ddityam upatisthate , 
aditydj jayate vrstir vr$ter annam tatah prajdh. 
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37. Therefore one should meditate with the syllable aum on 
that unlimited splendour. That has been manifested threefold, 
in the fire, in the sun, in the breath. Now this is the channel 
by which the abundance of food offered in this fire goes up to 
the sun. The sap which flows therefrom rains down like the 
udgitha chant. By this living creatures here exist. From living 
creatures come offspring. On this point they quote. The oblation 
which has been offered in the fire goes to the sun. The sun rains 
that down with his rays. Thereby arises food. From food the 
production of beings. For thus has it been said, the offering 
properly cast in the fire goes toward the sun; from out of the 
sun comes rain; from the rain food; from food living beings. 

nadl: channel, dvara-rupa. See Manu III. 76. 


38. agni-hotram jnhvano loblia-jdlam bhinatti, atah sammoham 
chitvd na krodhan stunvanah kdmam abhidhydyamanas tatas catiir- 

jalam brahma-kosambhindad,atahparam-dkdsamatrahisaurasau- 
mydgneya-sattvikani mandalani bhittvd tatahsuddhah sattvantaras- 
tham, acalam, amrtam, acyutam, dhruvam, visnu-samjnitam, 
sarvaparam dhdma satyakdma-sarvajnatva-samyuktam, svatan- 
tram, caitanyam, sve mahimni tisthamdnampasyati airodaharanti: 
ravi-madhye sthitah scmah soma-madhye hutdsanah, 

■ tejo-madhye sthitam sattvam satlva-madhye sthito’cyutah. 
sanra-prddeiahgustha-mdtram anor apy anvyam dhydtvdtahpara- 
matam gacchati, atra hi sarve kamah samdhitd iti, air odaharanti; 
ahgustha-pradesa-ianra-mdtram pradipa-pratapavat dvis tridha 
hi, tad brahmabhisluyamanatn maho devo bhuvandny dvivesa. 
aum namo brahmane namah. 

38. He who performs the agnihotra sacrifice rends the net 
of selfish desire. Then having cut through bewilderment he 
does not approve of anger. Meditating on desire, he cuts through 
the fourfold sheath of Brahma. Thence he goes to the highest 
space. There having broken through the spheres of the sun, 
of the moon, of the fire and of the pure being, he,^ then, being 
purified himself, he sees the intelligence which abides in the 
pure being, immovable, immortal, indestructible, enduring, 
bearing the name of Visnu, the ultimate abode, endowed with 
love of truth (or the desires) and omniscience, independent, 
which stands in its own greatness. On this point they quote: 
In the midst of the sun stands the moon, in the midst of the 
moon the fire, in the midst of fire stands pure being, 
in the midst of pure being stands the indestructible one: Having 


MIN/Sr/fj, 



Maitri Upanisad 


85 ? 


ated on him who is of the measure of a thumb within 
ie span (of the heart) in the body, who is smaller than the 
small, then one goes to the supreme condition. For in that all 
desires are contained. On this point they quote: Having the 
measure of a thumb within the span in the body like the flames 
of a light burning twofold or threefold, the Brahma who is 
praised, the great god, has entered (all) the worlds. Awn, 
adoration to Brahma, yea, adoration. 


*SL 


VI. 28; VI. 23; VI. 30; VI. 35. 

He who makes the fire sacrifice tears up the snare of greed, cuts 
down delusion and breaks with anger. 

of the~ measure of a thumb within the span in the body: Sarire prade- 
$ci-matra-parimitam hydayam tatrdhgustha-mdtYam kamalam. 
pradipa-pratapavat: like the flame of a light, pradipa-sikhdvat. 
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CHAPTER VII 



THE WORLD-SUN AND ITS RAYS 


i. agnir gdyatr'am trivrd rathantaram vasantah prdno nak- 
satrahi vasavah purastdd udyanti, tapanti, varsanti, stuvanti, 
punar visanti, antar vivareneksanti, acintyo’mnrto gabhiro gup- 
to’navadyo ghanogahano nirgunah suddho bhasvaro gunabhug 
bhayo’nirvrttir yoglsvarah, sarvajho magho’prameyo nddyantah, 
srimdn, ajo,dhimdn anirdesyah, sarvasrk, sarvasydftna, sarvabhuk, 
sarvasyesanah, sarvasydntarantarah. 

x. The Fire, the gdyatri metre, the trivrt hymn, the rathantara 
chant, the spring season, the upward breath, the stars, the vasu 
gods (these), rise in the east, they warm, they rain, they praise, 
they enter again within and look out through an opening. He 
is unthinkable, formless, deep (unfathomable), hidden, blame¬ 
less, compact (solid), impenetrable, free from qualities, pure, 
brilliant, enjoying (the play of the three) qualities, fearful, 
unproduced, the master yogin, omniscient, mighty, immeasurable, 
without beginning or end, possessing all excellence, unborn, 
wise, indescribable, the creator of all, the self of all, the enjoyer 
of all, the lord'of all, the inmost being of everything. 

vasu gods: deva-gana-visesah. 

deep, unfathomable: duravagahah. 

compact: solid, abhedyah. . . 

bhayah: fearful, because he is the all-devounng time, kalarupah. 

maghah: mighty or worshipful, maghavdn indr ah pujyah. 

2 indr as tristup pancadaso brhad-gnsmo vyanah somo rudrd 
daksinata udyanti, tapanti, varsanti, stuvanti, punar visanti, 
antar-vivarena iksanti: anddyanto’parimito’paricchinno’parapra- 
yojyah, svatantro’ lingo’murto’nantasaktir dhdta bhaskarah. 

2 . jndra, the tristubh metre, the pancadasa hymn, the brhat 
chant, the summer season, the vyana breath, the moon, the 
Rudra gods rise in the south; they warm, they rain, they praise, 
they enter again within and look out through an opening. He 
is without beginning or end, unmeasured, unlimited, not to be 
moved by another, independent, without any marks (signs), 
formless, of endless power, the creator, the maker of light 
(the enlightener). 

3. maruto jagati saptadaso vairupam, varscl apdnah sukra 
aditydh pascad udyanti, tapanti, varsanti, stuvanti, punar-visanti, 
antar vivareneksanti, tac chdntam, asabdam, abhayam, aiokam, 
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typtam, sthiram , acalam, amrtam, acyutam , dhruvam, 
u-samjnitam, sarvdparam dhdma. 

T/ 3 ; Th e Maruts, the jagati metre, the saptadasa hymn, the 
airupa chant, the rainy season, the apana breath, the planet 
enus, the Aditya gods, these rise in the west. They warm, 
hey rain, they praise, they enter again within and look out 
irough an opening. That is tranquil, soundless, fearless, 
sorrowless, blissful, satisfied, steadfast, immovable, immortal, un- 
shaking, enduring, bearing the name of Visnu, the highest abode. 




4- visve dev a anustub ekavimso v air aj ah sarat samdno varunah 
sddhya uttarata tidy anti , tapanti } varsanti , stuvanti, punar visanti, 
aniar vivareneksanti , antah-suddhah , piitah, sunyah, santo’Prdno 
niratmanantah. 

4. The Visve devas, the anustubh metre, the ekavimsa hymn, 
the Vairdja chant, the samdna breath, Varuna, the sadhya 
gods, rise in the north. They warm, they rain, they praise, they 
enter again within, and look out through an opening. He is 
pure within, clean, void, tranquil, breathless, selfless, endless. 

5 * miirayarunau panktis tnnava-trayastrimso sakvara-raivate 
lemanta-iisira uddno’hgirasas candrama urddhva tidy anti , tap anti, 
var§anti, stuvanti , punar viianti antar vivareneksanti, prana - 

v t a l y am pranetdram, bhd-rupam , vigata-nidram , vijarant. vinm 
tyum , visokam. 


5 - Mitra^ and Varuna, the pankti metre, the trinava and the 
y ay as trims a hymns, the Sdkvara and Raivata chants, the winter 
and the dewy seasons, the udana breath, the Ahgirasas , the 
moon rise from above. They warm, they rain, they praise, they 
enter again within, and look out through an opening. Him who 
is called pranava, the impeller, whose form is light, sleepless, 
ageless, deathless, sorrowless. 


6. sam-rdhii~keturaga-rakso-yaksa-nara-vihaga-sarabhebhdda- 
yo dhastad udyanti , tapanti , varsanti , stuvanti , punar visanti , 
v j var ^V' e ksanti J yah prdjno vidharanah sarvantaro } ksarah, 
uaahah , putah, bhdntah , ksantah, s ant ah. 

' Saturn, Rahu (the dragon’s head), Ketu (the dragon’s tail), 
^ le Kdksasas, Yaksas , men, birds, deer, elephants and 
e ike rise from below. They warm, they rain, they praise, 
ey enter again within and look out through an opening. He 
Wiio is wise, the ordainer, within all, imperishable, pure, clean, 
shming, patient, tranquil. 

Vt dharanah: the ordainer, vidharako varnasrama maryaddyah. 
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THE WORLD-SELF 

7. esa hi khalv atmantarhrdaye'niyan iddho’gnir iva viivaru- 
po’syaivdnnam idam sarvarn asminn ota imah prajah, esa 
dtrndpahatapdpma vijaro vimrtyur visoko' vicikitso’ vipdsah sat- 
ya-samkalpah, satya-kdmah, esa paramesvarah, esa bhiitddhipatih, 
esa bhuta-pdlah, esa setuh, vidharanah, esa hi khalv dtmesanah 
sambhur bhavo rudrahprajdpatir visva-srkhiranya-garbhahsatyam 
prano hamsah sastdcyuto visnur ndrayanah, yascaiso’gnau yas 
cay am hrdayev yascdsdv dditye sa esa ekah, tasmai te visva-rupdya 
satye nabhasi hitaya natnah. 

7. And he, verily, is the self within the heart, very subtile, 
kindled like fire, endowed with all forms. Of him all this is food. 
In him are woven creatures here. He is the self which is free 
from evil, ageless, deathless, sorrowless, free from uncertainty, 
free from fetters, whose conception is the real, whose desire 
is the real. He is the supreme lord, he is the ruler of beings, 
he is the protector of beings. He is the determining bridge. This 
self, verily, is the lord, the beneficent, the existent, the terrible, 
the lord of creation, creator of all, the golden germ, truth, life, 
spirit, the ruler, the unshaken, the pervader, Ndrdyana. He 
who is in the fire, he who is here in the heart, he who is yonder 
in the sun, he is one. To thee who art this, endowed with all 
forms hidden in the real space, be adoration. 


visva-riipah: endowed with all forms, sarva-rilpo vaisvdnarah. 
otah' woven, asritdh, path iva tantujatam asritya sthitdh. See B.U. 
III. 6; III. 8. 

setu: bridge. See B.U. IV. 4. 22; C.U. VIII. 4. 1. 
hitaya: hidden, nihitdya. 

8. athedanim jhanopasarga rdjan moha-jalasyaisa vai yonih, 
yad asvargyaih saha svargyasyaisa vdtye purastdd ukte'py adhah 
stambendslisyanti, atha ye cdnye ha nitya-pramudita nityapra- 
vasita, nitya-yacanaka nityam silpopajivino’tha ye canye ha 
pura-ydcaka ayajya-yajakdh sildra-sisydh, siid/ds ca sdstra-vid- 
vdmso’tha ye cdnye ha cdta-jata-nata-bhata-pravrajita-rahgdvatd- 
rino rajakarmani patitadayo’tha ye cdnye hayaksa-rdksasa-bhiita- 
gana-pisdcoraga-grahddinam artham puraskrtya samaydma tty 
evam bruvana, atha ye cdnye ha vrthd kasdya-kundalinah kdp'alin- 
o’tha ye canye ha vrthd tarka-drstanta-kuhakendrajdlair vaidikesu 
paristhatum icchanti, taih saha na sahivaset, prakdsya-bhutd vai 
te taskara asvargya ity evam hy aha: 

nairdtmya-vada-kuhakair mithya-drstanta-helabhih, 
bhramyan loko na janati veda-vidydntarantu yat. 


MINIS//?,, 



Maifrl Upanisad 


§551 


row then, the hindrances to knowledge, O King. This is 
sed the source of the net of delusion, the association of one 
who is worthy of heaven with those who are not worthy of 
heaven, that is it. Though it is said that there is a grove before 
them, they cling to a low shrub. Now there are some who are 
always hilarious, always abroad, always begging, always making 
a living by handicraft. And others there are who are beggars 
in town, who perform sacrifices, for the unworthy, who are the 
disciples of Sudras and who, though Sudras, are learned in the 
scriptures. And others there are who are wicked, who wear 
their hair in a twisted knot, who are dancers, who are mer¬ 
cenaries, travelling mendicants, actors, those who have been 
degraded in the King’s service. And others there are who, for 
roney, profess that they can allay (the evil influences) of 
aksas (sprites), Raksasas (ogres), ghosts, goblins, devils, ser- 
nts, imps and the like. And others there are who, under false 
etexts, wear the red robe, earrings and skulls. And others 
re are who love to distract the believers in the Veda by 
jugglery of false arguments, comparisons and paralogisms, 
1 these one should not associate. These creatures, evidently, 
hieves and unworthy of heaven. For thus has it been said: 
world bewildered by doctrines that deny the self, by false 
.farisons and proofs does not discern the difference between 
m and knowledge. 

’asargah: hindrances to knowledge; jndnotpatti-vighdtakd 
ilsely, mithyd. 

dyd: wisdom and kn /wledge, vedavidyd: knowledge and 
.lOrance. 

-ue caste prejudice comes out here with reference to the Sfidras. 


9. brhaspatir vai sukro bhutvendrasydbhaydydsurebhyah ksaya- 
yemam \ividydm asrjat, tayd sivam asivam ity uddisanty asivam 
swam iti, vedddi-sdstra-himsaka-dharmdbhidhydnam astv iti 
vadanti, ato nainam abhidhiyetdny athuisa bandhyevaisd 
vati-md.tram phalam asyd vHtacyutasyeva ndrambhandyety evath 

dilram ete vipante visiici, avidyd yd ca vidyeti jndta 
vidyabhipsitam naciketasam manye, na tva kdmd bahavo 
lolupante 

vidydra cdvidydm ca yas tad vedobhayam saha, 
avidyayd mrtyum tlrtva vidyayd amrtam asnute. 

EE 
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avidyaydm antare vestyamandh, svayam dhtrah panTifam 
manyamdndh, 

dandramyamandh pariyanii mudhd andhenaiva niyamdnd 


yathdndhah. 

9. Verily, Brhaspati (the teacher of the gods) became Sukra 
(the teacher of the demons) and for the security of Indra and 
for the destruction of the demons created this ignorance. By 
this (they) declare the inauspicious to be auspicious and the 
auspicious to be inauspicious. They say that there should be 
attention to the (new) law which is destructive of the (teaching 
of the) Vedas and the other scriptures. Therefore one shoulc 
not attend to this teaching. It is false. It is like a barre 
woman. Mere pleasure is the fruit thereof as also of one wT 
has fallen from the proper course. It should not be attemptr 
For thus has it been said: Widely opposed and divergent * 
these two, the one known as ignorance, and the other 
knowledge. I (Yama) think that Naciketas is desirous 
obtaining knowledge and many desires do not rend you., . 
who knows at the same time knowledge and ignorance toget. 
having crossed death by means of ignorance he wins 
immortal by knowledge. Those who are wrapped up in the: , r 
of ignorance, fancying themselves alone wise and learned 
wander, hard smitten and deluded like blind men led 1 
who is himself blind. 


Cp. C. U. VIII. 7. 

sivam: auspicious, sukhakaram. 

asivam: inauspicious, akalydnam, duhkham. 

uddisanti: declare, kathayav.ti. 

rati-matram: mere pleasure, of a passing nature, tdtkdlikam ptui- 
asyd na bhdvi-subha-phalam asti. 

knowledge and ignorance: See Katha II. 4; Isa n; Katha II. 5! 

M.U. 1.2.8. . , ., . 

having crossed death by ignorance: karmamsthayd mrtynm yictyot- 
patti-pratibandhakam pdpam tirtvd’tikramya vidyaya aupanisadayd 
’mrtatvarn moksam asnide prapnoti. 

vestyamandh: wrapped up, putra-pasu-dhana-ksetrddi-trsnd-pasa- 
scitaih samvestyamdnah. .... 

dandramyamandh: hard smitten, kutildm anekarnpdm gatim_ gac- 
chantah jard-marana-rogadi-duhkha-satair upadruyamandh iti vd. 
pariyanii: wander, samsdra-mandale paribhramanti. 

10. devdsura ha vai ya atma-kdmd brahmano’ ntikam praydtdh, 
tasmai namaskrtvocuh, bhagavan, vayam dtma-kdmdh sa tvarn no 
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. a t a s dram dhy diva'many atdnyatdimano vai te’sura , 
- nyaiamam etesam uktam, tad ime mudha upajwanty abhis- 
vanginas tarydbhighdtino’nrtdbhisamsinah satyam ivdnrtam pas - 
yan tindraja lav ad tty, ato yad vedesv abhihitam tat satyam y ad 
vede$uktamiad vidvariisa upajiva?ili,tasmdd brahmano navaidikam 
aamyitdyam arthah sydd iti . 

„ I0 * Eerily, the gods and the demons, being desirous of 
(knowing) the self went into the presence of Brahma. Having 
owed oefore him they said, Revered Sir, we are desirous of 
(snowing) the self, so do you tell us. Then, after having reflected 
i^long while, he thought in himseff. Verily, these demons are 
^snous of a self different (from the true one). Therefore, a 
?r y different doctrine was told to them. On that these deluded 
nions) here live their life, with intense attachment, destroying 
means of salvation and praising what is false.- They see 
false, as if it were true, as in jugglery. Therefore what is 
oxth in the Vedas, that is the truth. On what is said in 
Vedas, on that wise men live their life. Therefore a Brahmana 

not study what is not of the Veda. This should be the 
ose. 


<SL 


u. VIII. 8. 

tmanah: v. ayatdtmanah, not self-subdued. 
ense attachment: atyasaktdh tat-fardh. They live according to 
1 1 a °* H 1 ? se '* tlian the reality, deluded, attached, expressing 
' , as it by an enchantment they see the false as the true. 

• means, the raft by which to cross the ocean of samsdra. 
tayeti tank samsdra-sdgardtikramana-sddhanam dtrna-iatt- 


II 


* 

MEDITATION ON AUM AND ITS RESULTS 


j. -I \ C [ a ^ VC ~ l Va nabhasah khc’ntarbhutasya yat 

... e ^ aS ^ ^dhdbhih 1 ttxm agna ciditye prana eiad va va tat 
u, am nabhasah khe ntarbhidasva vad aum itv. eiad aksaram 


Vdlanth ■ ‘ a .. ain y ai >' li d^y a t l ,ucchvas a li,ajasratnbrahmadJu- 
y ani yy yyaivaiiat samTraneprakdsa-praksepakansnya-sthdni- 
skandhatsk llt y as y eva samlrane nabhasi prasdkhayaivotbamya 
ghrtasya ca*' lant an ^sara/y apsu praksepako lavanasyeva 
ranti: dtha ^ivabhidhydtur vistrtir ivaitad ityatrodaha- 
sarvam iarJ USm y ^cyate vaidyuto yasmad ucodritamatra eva 

t fyarmitanU^ a h ldy0tayati ’ taSmdd aum il y anenaita(l updsi- 
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purusas cdksuso yo’yarii daksino’ ksiyy avasthitah, 
indro’yam asya jdyeyam savye cdksinyavasthita. 

2. samagamas tayor eva hrdayantargate susan, 
tejas tal-lohitasyatra pinda evobhayos tayoh. 

3. hrdaydd ayatl tdvac caksusy asmin pratisthitd 
sarani sd tayor nddi dvayor eka dvidhd sail 
manah kdydgnim dhanti sa prerayati marutam, 
marutas turasi caran mandram janayati svaram. 
khajdgniyogdd hrdi . samprayuktam, anor hy anur 

dviranuh kantha-dese . . , __ 

jihvagra-dese tryanukcm ca viddhi vimrgatam matrkam 

evam ahuh. . 

na pasyan mrtyum pasyati na rog'am nota duhkhatam 

sarvam hi pasyan paiyati sarvam dpnott saryasah 
7. cdkstisah svapna-cari ca suptah suptat paras ca yah 
bhedds caite’sya catvaras tebhyas turyam mahattaram 
8 trisvekapdc cared brahma tripac carati cottare, 

’ satydnrtopabhogdrthah dvaiti-bhdvo mahatmana iti dva 

bhavo mahatmana iti. ' , , ( 

Ti Verily, the nature of the ether within the space (o 
heart) is the same as the supreme bright power This is ir 
fested in a threefold way, in fire, in the sun and m the b 
of life Verily, the nature of the ether within the space (r 
heart) is the same as the syllable awn With this sy 
indeed that (light) rises up (from the depths) goes uj. 
and breathes forth Verily, it becomes for ever, the. 
of the meditation on Brahma. In the breathing, that 
power) has its place in the heart that casts forth light 
breathing that is like the action of smoke; for when the. 
breathing the smoke rises to the sky in one column and folio 
afterwards one branch after another. That is like throwing salt 
fn neater like heat in melted butter, like the range (of the 
thought) of a meditator. On this point they quote, now why 
kit laid to be lightning? Because in the very moment of going 
forth it lights uo the whole body. Therefore one should meditate 
with the^syllable aum that boundless light. The person who 
Z in the eye, who abides in the right eye, he is lndra and In 
wi f e abides in the left eye. The union of these two (takes place) 
within the hollow of the heart and the lump of blood which 
is there is indeed the life-vigour of these two There is a channel 
extending from the heart up to the eye and fanly fixed the . 
That is the channel which serves both of them, by being divide 
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though but one. The mind stirs up the fire of the body; 
:at stirs the wind. The wind, then moving through the chest 
produces the low sound. As brought forth in the heart, by 
contact with the fire of friction it is smaller than the smallest, 
it becomes double (the minimum size) in the throat, know that 
it is treble on the tip of the tongue and when it comes forth 
they call it the alphabet. The seer does not see death, nor 
sickness, nor a„ny sorrow. The seer sees the all and becomes all 
everywhere. He who sees with the eye, who moves in dreams, 
who is sound asleep and he who is beyond the sound sleeper, 
these are a person's four distinct conditions. Of these the fourth 
is greater than the rest. Brahman with one quarter moves in 
ie three and with three-quarters in the last. For the sake of 
-periencing the true and the false the great self has a dual 
ture, yea, the great self has a dual nature. 


e B.U. IV. 2. 3;C.U. VII. 26. 2. 
tram: for ever, nairantaryena. 

a is said to be the expression of the mind of Uvara . Isvara - 
*ristaro vedah. 

'* hollow, chidre. 

.he four conditions of the self, see Ma.U. 
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,, Jf ls Upanisad belongs to the Sukla Yajur Veda and is in 
tfc! ^ d ! al T °^ e between the sage Subala and Brahma, 

I! , lca Uod. It discusses the nature of the universe and 
tne character of the Absolute. 


I 
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I 

THE ORIGIN OF THE WORLD AND OF THE FOUR 

CASTES 

x. tad dhuh, him tad dsit, tasmai sa hovdca, na san ndsan na 
sad- asad iti, tasmat tamah samjayate, tamaso bhutadih, bhutadeh 
akdsam, dkasdd vdyuh, vdyor agnih, agner apah, adbhyah prthivi; 
tad andam samabhavat; tat samvatsara-mdtram usitva dvidhakarot, 
adhastdd bhumim, uparistad dkasam, madhye puruso divyah, 
sahasra-sirsa purusah, sahasraksah, sahasra-pdt, sahasra-bdhur 
iti. so’gre bhutanam mrtyum asrjat, tryaksaram, trisiraskam, 
tripddam khandaparasum, tasya brahmabhidheti, sa brahmdnam 
cva _ vivesa, sa manasan sapta-putran asrjat, te ha virajali satya 
dnasdn asrjan, te ha prajd-patayo brahmano’sya mukham asid, 
hu rajanyah krtah, uru tad asyayad vaisyah, padbhyam sudro 
'ayata. 

candrama manaso jdtas caksoh suryo ajdyata, 
srotrad vayus ca prdnai ca, hr day at sarvam idam jay ate. 

• _(He) discoursed on that: What was there then? To him 
oala) he (Brahma) said: It was not existent, not non- 
ent, neither existent and non-existent. From that emerged 
'ness, from darkness the subtle elements, from the subtle 
nts ether, from ether air, from air fire, from fire water, 
water earth; then there came into being the egg; that 
after incubation for a year split in two, the lower one 
+ he earth and the upper one being the sky; in the middle 
•en the two parts) there came into being the divine person, 
son with a thousand heads, a thousand eyes, a thousand 
-nd a thousand arms. This (person) created death the 
jfeinost of all beings, the three-eyed, three-headed and three- 
jf . ■ i 5 * la, ?daparasu. Of him Brahma became afraid. He got 
hk ° 1 a l° ne - He (Brahma) created seven sons out of 

spvp ™ these (seven) created in their turn, out of their minds, 
Out f °t n - S / truth. These are, verily, the Prajd-patis. 

mnna° 11S . r 6 divine person’s) mouth came forth the Brah- 
out nf v’ U / s arms were made the Rajanyas (the Ivsatriyas), 

feet * S 1 ' 7 thighs the Vaisyas were produced and from his 
teet came forth the Sudras. 

sun^nt f S mi V d came the moon, and from his eyes came the 
From Kio v 0m his ear came forth air and the vital principle, 
rom his heart sprang forth aU this. 

i the beginning was the formless state which cannot be described 
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as either existent or non-existent or as both. Cp. R.V. Nasadiya 

Stikta X. 129. . ,, 

T he first existent was darkness, the princ i ple of objectiv ity, the 

void wMdiJ^s-taJaejIlnnaixied. 

''J'he Qprcr is the world-form, and the person is the world-spint. 
Earth and h eaven^re generally renresented as the two forces whose 
\ interaction 


_ ^ re generally: re , _ _ _ 

produces the manifold un iverse. 


subjection to. death, the principle of unceasing change is the 
characteristic of the cosmic process. 


II 

CREATION OF OTHER BEINGS 


1 apandn nisdida-yaksa-rdksasa-gandharvds casthibhyah pa* 
vot 'd- lomabhya osadhi-vanaspatayo laldtdt krodhajo rudro jdy< 
tasyaitasya mahato bhutasya nihsvasitam evaitad yad rgv 
yajurvedah sdmavedo’tharvavedah siksd kalpo vydkarani 
nirnktam ' chando jyotisdm ayanam nydyo mimamsa dhar 
idstrdni vydkhydndny upavydkhydndm ca sarvani ca_ bhu 
hiranya-jyotir yasminn ayam abnadhiksiyanti bhuvand.ni r 
dtmdnam dvidhdkarot, ardhena stri ardhena puruyah, devo b/ 
devdn asrjat, rsir bhidvd rsin yaksa-rdksasa-gandharvan gn. 
dr any ariis ca paiun asrjat, Hard gauritaro’nadvdn itaro r 
taro’sva Hard gardabhitaro gardabha Hard visvambharita, 
vambharah. so’ntc vaisvdnaro bhidvd samdagdhvd sarvani 1 
prthivy apstt praliyata apas tejasi praliyante, tejoydyau 1 
vdyur dkdie viliyata dkdsam indriyey indnyani tar 
tanmdtrdni bhidddau viliyante, bhidadir yiahati viliyate 
avyakte viliyate, avyaktam aksare viliyateaksaran 
viliyate, tamah pare deva ekibhavati parastan na sari,', 
nasadasad ity etan ■ nirvandnusdsanam iti vedanusasanam 


vedanusdsanam. 

1 From the apdna of the Person (sprang forth) the Nisadas 
(forest tribes) as also the Yaksas, the Raksasas and the Gand- 
harvas; from the bones the mountains; from the hans herbs 
and trees of the forest, from the forehead Rudra the embodi¬ 
ment of anger. Of this great person’s outbreaking are the 
Rg Veda, the Yajur Veda, the Sdma Veda, the Atharva eda, 
Siksd (pronunciation), Kalpa Sutras, grammar, lexicography, 
prosody TETscience of the movements of the heavenly bodies 
the Ny ’dya logic, investigation of the rules of conduct and 
nature of reality, the codes of conduct commentaries and 
sub-commentaries and all other things relating to all being' 
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it of gold (the world-spirit) in whom are reflected the 
all the worlds, (h e) split his own form into two, half 
female and half male. Becoming a 


celestial ho created the 


celestials, becoming a seer he created seers and similarly the 
Yaksas, the Raksasas, the Gandharvas, village folk, and 
forest dwellers and animals he created, the one a cow, the other 
a bull, the one a mare, the other a stallion, the one a she-ass, 
the other a he-ass, the one the earth goddess, the other the 
lord of the world (Visnu). At the end he, (the same world 
spirit) becoming Vai&vanara, completely bums all existing 
things (dissolves the world), earth dissolves in water, water 
dissolves in fire, fire dissolves in air, air dissolves in ether, ether 
in the senses, the senses in the subtle elements, the subtle 
elements dissolve in their subtile sources, the subtile sources 
dissolve in the principle of mahat, the principle of mahat 
dissolves in the principle of the Unmanifested and the principle 
of the Unmanifested dissolves in the Imperishable. The 
I mperishable d issolves i n the dark ness. The darkness becom es 
°oe_with the transcendent (Bra hman) . Beyond the transcendent 
there isno (other) existence nor non-existence nor both existence 
a , n< ? non-existence. This is the doctrine relating to liberation, 
"lhis is the doctrine of the Veda; this is the doctrine of the Veda. 

from the hairs, herbs and trees of the forest: see B.U. I. 1. X. 
the oite a cow and the other a bull: see B.U. I. 4. 4. 
nnmdmsa: investigation; it is taken as referring to both Purva and 
Uttara Mimamsds, the first relates to the nature of duty, iharma, 
and the second to the nature of Brahman. The qrdgl. of Absoluti on 
is the reverse of the outer of evo lutio n and the account is b ased on 
the Samkhya theory« 

hi 

LIBERATION AND THE WAY TO IT 

x. asadvdidaniagraasit. ajdtarn, abhutam,apratisthitam,asabdam, 

parsant, ariipaui, arasam, agandham, avyayam, amahantam, 
an ajani, dtmdnam matvd dhiro na iocati. aprdnam, 

J* la ' n > asrotram, avdg, amano’tejaskam, acaksuskam, anama- 
mev™’ a ^ ras ^ am ’ apdni-paiam, asnigdham, alohitam, apra- 
anii >1 ' a ^ rasvam > a dirgh am, aslhulam, ananv analpam, apdram, 
an ? S y am ’ ana pdvrtam, apratarkyam, aprakaiyam, asanwrtam, 
cana'YT* 1 ’ ^dhyam, na tad asndti kin cana, na tad asndii has 
m a< * va i satycna ddnena tapasdndsakena brahmacaryena 
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yrltOedmendndiakena sadahgenaiva sadhayet, etat tray am vi .. 
dainath dunam dayam iti, na tasya prana utkramanty atraiva 
samav ally ante, brahmaiva san brahmdpyeti ya evatii veda. 

x. In the beginning this was non-existent. He who knows 
(the Brahman) as unborn, uncaused, unestablished (in any¬ 
thing else), devoid of sound, devoid of touch, devoid of form, 
devoid of taste, devoid of smell, imperishable, not dense, not 
prodigious, originless, as one’s own self (he), sorrows not. That 
which is lifeless, mouthless, earless, speechless, mindless, splen¬ 
dourless devoid of name and clan, headless, devoid of hands 
and 'feet’, devoid of attachment, devoid of glowing redness (like 
fire), immeasurable, not short, not long, not gross, not minute 
(like a SDeck), not small, not great, not definable, not obscure, 
not demonstrable, not manifest, not shrouded, without an 
interior, without an exterior. It does not feed on anything, 
nor does anything feed on it. One should attain this [Brahman) 
by recourse to the six means of truthfulness, charity, austerity, 
fasting, chastity (of mind and body) and complete indifference 
to worldly objects (renunciation of all objects which do not 
help the attainment of the knowledge of the self). One should 
also attend to the following three, self-control, charity and 
compassion. The pranas (vital airs) of this (knower of Brahman) 
do not go out; even where he is they get merged. He who knows 
thus, becoming Brahman remains as Brahman alone. 

See B.U. III. 8.8. . . .. 

Brahman is described in negative terms and the means tor its 
attainment are mentioned. While this is the ultimate reality, the 
world can be accounted for by the concepts of the Supreme .. erson 
and the world-spirit. 


IV 

THE THREE STATES OF WAKING, DREAM AND 
DREAMLESS SLEEP 

i. hrdayasya madhye lohitam mdmsapindam, yasmiths tad 
daharam pundankam kumudam ivanekadha vikasit am, hrdayasya 
dasa chidrdni bhavanti; yesu prdnali pratisthitdh, sa yada prdnena 
saha samyujyate tadd paiyanti nadyo nagarani bahuni vtvidhani 
ca, yada vyanena saha samyujyate tadd pasyati devdms ca rsims 
ca yada apanena saha samyujyate tadd patyati yaksa-raksasa- 
gandharvdn, yada uddnena saha samyujyate tadd pasyati deva-lo- 
han devan skandam jayahtam ceti, yadd samdnena saha sam- 
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iijyate tada pasyati deva-lokdn dhanani ca, yadd vairambhyena 
saha samyujyate tada pasyati drstam ca srutam ca bhuktam 
cabhuktam ca sac cdsac ca sarvarn pasyati. athema dasa dasa 
nddyo bhavanti. tasdm ekaikasya dvasaptatir dvdsaptatih sdkha 
nadi sahasrani bhavanti. yasminn ayam alma svapiti sabddndm 
ca karoti. atha yad dvitiye samkose svapiti tademam ca lokatii 
param ca lokam pasyati, sarvan sabddn vijandti, sa samprasdda 
tty acaksate, pranah sanram pariraksati, haritasya nilasya pitasya 
lohitasya svetasya nddyo rudhirasya pnrna athatraitad daharam 
pundarikam kumudam ivanekadhd vikasitam. yathd kesah sahas- 
radha bhmnas tatha hitd-ndma nddyo bhavanti. hrdy akdse pare 
hose divyo’yam dtmd svapiti. yatra supto na kam cana kdmam 
kamayate, na kam cana svapnam paiyati, na tatra devd na 
deya-loka yajhd ndyajnd vd, na mdta na pita na bandhur na 
bdndhavo na steno na brahmaha tejaskdyam amrtam salila cvedam 
salilam vanam bhiiyas tenaiva mdrgena jdgraya dhdvati samrad 
iti hovdea. 

i. In the centre of the heart is a lump of flesh of red colour. 
* n the dahara of the white lotus blooms with its petals spread 
m different directions like the red lotus. There are ten hollows 
H?_the heart. In them are established the (chief) vital airs. 
When the individual soul is yoked with the prana breath, then 
he sees rivers and cities, many and varied. When yoked with 
he vydna breath, then he sees gods and seers. When yoked 
with the apdna breath then he sees the Yaksas, the Raksasas 
and the Gandharvas. When yoked with the u 'ddna breath, then 
ie sees the heavenly world and the gods, Slcanda, Jayanta and 
o ^ lers - When yoked with the samdna breath, then he sees the 
wavenly world and wealth (of all kinds). When yoked with 
lip l vair / a . m h , ha, then he sees what he has (formerly) seen, what 
eni laS j lormer ly) heard, what he has (formerly) enjoyed or not 
iVW). whatever is existent or non-existent. In fact he sees 
int + i wakin § state). (In the subtle sheath) these branch 
sev° t n ^ ranckes ten each. Out of each of these branch out 
soul ^ > 0 thousands of nadis. In these (ramifications) the 

aunri XP T enceS * ke s * a * e °~ dream and causes sounds to be 
exneri 6n<aeck dhen in the subtle second sheath, the soul 
know* n GS d reain s, sees this world and the other world and 
Percent S01an ds. (The soul) declares it to be the state of serene 
The h °V j ^ s _ s t a te) the vital air protects the (gross) body, 
blue , a ?i e<a n ^ 4 is are filled with fluids of greenish yellow, 
' ^ °' v an( l white colours. Then in that in which the 
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dahara is enclosed in the white lotus-like sheath which ha^ 
bloomed like the red lotus, with its petals spread in different 
directions, are manifest nddis called the Hitd, of the size of 
a thousandth section of the hair. In the ether of the heart 
situated in the interior of the sheath, the divine soul attains 
the state of sleep. When in the state of sleep (the soul) does 
not desire any desires, does not see any dreams. In it there are 
no gods or worlds of gods, no sacrifices or absence of sacrifices, 
neither mother nor father, nor kinsmen nor relations, neither 
a thief nor a killer of a Brahmana. His form is one of radiance, 
of immortality. He is only water and remains submerged. I hen 
bv resorting +o the same course he leaps into the waking state. 
He rules on all sides, said (Brahma to the sage Subala). 


dahara: see C.U. VIII. X. x. 
pundanka: white lotus.. 

pari-raksati: protects. Life is devoted to its functions and keeps 

guard over the body. . ,, n . , , •. 

We have here a repetition of the description of hita which extends 
from the heart of the person towards the surrounding body. Srnafi 
as a hair divided a thousand times, these arteries are luff of a thin 
fluid of various colours, white, black, yellow, red. In these tl 
person dwells. When sleeping he sees no dreams. He becomes then 
one with the life principle alone. 

When we wake up from the state of sleep we get back to the 
experience of dreams in the dream state and experiences of the 
world in the waking state. See Ma. U. 


V 


THE INDIVIDUAL SELFS FUNCTIONS AND I HE 
SUPREME SPIRIT 


i. sthdndni sthdnibhyo yacchati. nddi tesam ntbandhanam, 
caksur adhydtmam, drastavyam adhibhutam, adityas tatradhi- 
daivatam, nddi tesam nibandhanam, yas caksust yo drastavyeya 
dditye yo nddydm yah prune yo vijndne ya dnandeyo hrdy akaSe 
vaetasmin sarvasminn antare sahicarah so yam atma, tarn 
dtmdnam updsitdjaram, amrtam, abhayam, asdkam anantam 
i (The supreme self) bestows on the different local func¬ 
tionaries their (respective) spheres of action. The nadis are the 
links establishing connection with them (the different organs). 
The eye is the sphere of the self; what is seen is the sphere 
of the'objective; the sun is the divine principle (exercising its 
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uence in aid of the self). The connecting link (between the 
self and the organ of the eye) is the (concerned) nadi. He who 
moves in the eye, in what is seen, in the sun, in the nddt, in 
the life principle, in the (resultant) knowledge, in the bliss 
(derived from such knowledge), in the ether of the heart, in 
the interior of all these is this self. One should meditate on 
this self which is devoid of old age, which is free from death, 
which is fearless, sorrowless, endless. 


2. srotram adhydtmam, srotavyam adhibhutam, diias tatrdd- 
hidaivatam, nadi tesdm nibandhanam, yah srotre yah irotavye 
yo diksuyo nddydm yah prdne yo vijndne y a anandeyo hrdy dkdse 
ya ctasmin sarvasminn antare samcarati so’yam atma, tarn 
atmanam updsitdjaram, amrtam, abhayam, asokam, anantam. 

2. The ear is the sphere of the self, what is heard is the sphere 
of the objective; the (guardians of the) quarters are the divine 
principles. The connecting link is the nadi. He who moves in 
the ear; in what is heard, in the quarters, in the nddis, in the 
life-principle, in the knowledge, in the' bliss, in the ether of 
the heart, in the interior of all those is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 


3 - ndsddhyatmam, ghrdtavyam adhibhutam, prthivi tatrii- 
dhidmvatam, nadi tesdm nibandhanam, yo ndsdyam yo ghrdiavye 
yah prthivydm yo nddydm yah prdne yo vijndne yo dnandc yo 
hrdy dkdse ya etasmin sarvasminn.antare samcarati so’yam atma, 
tarn atmanam upasUdjaram, amrtam, abhayam, asokam, anantam. 

3 - The nose is the sphere of the self : what is smelt is the 
sphere of the objective. Earth is the divine principle. The 
connecting link is the nadi. He who moves in the nose, in what 
is smelt, in earth, in the nadi, in the life-principle; in the 
r „ ec *S e ’ * n the bliss, in the ether of the heart, in the interior 
of all these, in this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 


T phvddhydtmam, rasayitavyam adhibhutam . varunas tatrd- 
J aiv °dam, nadi tesdm nibandhanam, yo jihvdydm, yo rasa- 
™ a P' e ,’ vanme, yo nddydm, yah prdne yo vijndne ya anande 
yo hrdy dkdse ya etasmin sarvasminn antare samcarati so’yam 
ound, tarn atmanam upasUdjaram, amrtam, abhayam, asokam, 

anantam. 
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4. The tongue is the sphere of the self, what is tasted is the 
sphere of the objective. Varuna is the divine principle. The 
connecting link is the nadi. He who moves in the tongue, in 
what is tasted, in Varuna, in the nadi, in the life-principle, in 
the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 


5. tvag adhyatmam, spariayitavyam adhibhutam, vdyus tatrd- 
dhidaivatam, nadi tesam, nibandhanam, yas tvaci, yah sparsayi- 
tavye, yo vdyau, yo nddydm, yah prane yo vijhane, ya anande, 
yo hrdy akaie ya etasmin sarvasminn antare samcarati, so’yam 
alma, tarn atmanam upasitajaram, amrtam, abhayam, aiokam, 


anantam. 

5. The skin is the sphere of the self; what is touched is the 
sphere of the objective. Air is the divine principle. The con¬ 
necting link is the nadi. He who moves in the skin, in what is 
touched, in the'air, in the nadi, in the life-principle, in the 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

6. mano’dhydtmam, mantavyam adhibhutam, candras tatra- 
dhidaivatam, nadi tesam nibandhanam, yomanasi, yo mantavye, 
yas candre, yo nddydm, yah prane, yo vijhane, ya anande, yo 
hrdy akdie ya etasmin sarvasminn antare samcarati so’yam atma, 
tarn atmanam upasitajaram, amrtam, abhayam, aiokam, anantam. 

6. The mind is the sphere of the self, what is minded is the 
sphere of the objective.’ The moon is the divine principle. The 
connecting link is the nadi. He who moves in the mind, in 
what is minded, in the moon, in the nadi, in the jife-principle, 
in the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

7. buddhir adhyatmam, boddhavyam adhibhutam, brahma 
tatradhidaivatam, nadi tesam nibandhanam, yo buddhau, yo 
boddhavye, yo brahmani, yo nddydm, yah prane, yo vijhane, ya. 
anande, yo hrdy akaie ya etasmin sarvasminn antare samcarati 
so’yam atma, tarn atmanam upasitajaram, amrtam, abhayam, 
asokam, anantam. 
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'nderstanding is the sphere of the self, what is understood 
sphere of the objective. Brahma is the divine principle, 
c connecting link is the nddi. He who moves in the under- 
!n an ri nS ’ - 11 what is understood, in Brahma, in the nddi, in 
1 1 0 , llf< ?'P rinci P le . in the knowledge, in the bliss, in the ether 
ot the heart, in the interior of all these is this self. One should 
meditate on this self, which is devoid of old age, which is free 
irom death, which is fearless, sorrowless, endless. 


<SL 


S-ahciDikdro'dhydtmam, ahamkartavyam adhibhutam, ntdras 
a radhidaivatdm, nddi tesam nibandhanam, yo’hamkare, yo 
lamkartavye, yo rudre, yo nadyam, yah prane, yo vijhane, ya 
an ancle, yo h?dy akdse, ya etasmin sarvasminn antare samcarati 
so yam atmd, tarn atmdnam upasitajaram, amrtam, abhayam 
asokam, anantam. 

8. Ihe seli-sense is the sphere of the self. The contents of 
sett-sense are the sphere of the objective. Rudra is the divine 
principle. The connecting link is the nddi. He who moves in the 
SC -,. se . nse an< ^ i n the contents of self-sense, in Rudra, in the 
pfh l ’ u hfe-principle, in the knowledge, in the bliss, in the 
, ei j °t the heart, in the interior of all these is this self. One 
■ '.' u ( meditate on this self which is devoid of old age, which 
ls leo rom death, which is fearless, sorrowless, endless. 

. a dhyatmam, cetayitavyam adhibhutam, ksetrajhas 

■pi idaivatam, nddi tendril nibandhanam, yai citte, yas ceta- 
ksetrajhe, yo nadyam, yah prane, yo vijhane, ya 
'so’^ya e> y° dkdse, ya etasmin sarvasminn antare samcarati 
asokam ^nf’t atmdnam upasitajaram, amrtam, abhayam, 

is m t n d is the sphere of the self; what is thought 

field') j. 0 ^ the objective. Ksetrajna (the knower of the 

He whn tv. 6 , lne Principle. The connecting link is the nddi. 
Ksetraina °^ es ,’ n thinking mind, in what is thought, in the 

in the bli^ ln - * n the life-principle, in the knowledge, 

these is this I'iir P ether of the heart > in the interior of all 
devoid of old ~ ne should meditate on this self which is 
sorrowless endless Wllich is free from death ’ which is fearless, 

vatam vaktavyam adhibhutam, vahnih tatradhidai- 

yo nadv ~ ' 1 pbandhanam, yo vaci, yo vaktavye, yo agnau, 
.yam, yah prane yo vijhane, ya dndhde, yo hrdy akase ya 
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etasmin sarvasminn culture samcarati so’yum dtma, turn dtmanam 
upasitdjaram, amrtam, abhayam, asokam, anantam. 

' io. Voice is tlie sphere of the self. What is spoken is the 
sphere of the objective. Fire is the divine principle. The con¬ 
necting link is the nadi. He who moves in the voice, in what 
is spoken, in fire, in the nddi, in the life principle, in the know¬ 
ledge, in the bliss, in the ether of the heart, in the interior of 
all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 


xi. hustdv adhyatmam, addtavyam adhibhutum, indr ns taird- 
dhidaivatam, nddi tesdm nibandhanam, yo haste, yu dddiavye,ya 
indre, yo nddyam, yah prune, yo vijhane, yu dnande, yo hrdy dkdse, 
yu etasmin sarvasminn antare sumcurati, so yam atmu, tarn 
dtmdnum updsitdjaram, amrtam, abhayam, asokam, anantam. 

n. The hands are the sphere of the self, what is handled 
is the sphere of the objective. Indra is the divine principle. 
The connecting link is the nddi. He who moves in the hands, 
in what is handled, in Indra, in the nddi, in the life-principle, 
in the knowledge, in the bliss, in the ether of the heait, in 
the interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

12. padav adhyatmam, gantavyam adhibhiitam, visnus tatrd- 
dhidaivatam, nadi tesdm nibandhanam, yah pade, yo gantavye yo 
visnau, yo nddyam, yah prune, yo vijhane, yaanande,yo hrdy dkdse 
yu etasmin sarvasminn antare samcarati, so’yam atmu, tarn 
dtmanam npasitajaram, amrtam, abhayam, asokam, anantam. 

12. The feet are the sphere of the self. What is traversed 
by feet is the sphere of the objective. Visnu is the divine 
principle. The connecting link is the nadi. He who moves on 
the feet, in what is traversed, in Visnu, in the nddi, in the life- 
principle, in the knowledge, in the bliss, in the ether of the 
heart, in the interior of all these is this self. One should meditate 
on this self which is devoid of old age which is free from death, 
which is fearless, sorrowless, endless. 

13- pdyur adhyatmam, visarjayitavyam adhibhutam, mrtyus 
tatrddhidaivatam, nddi tesdm nibandhanam, yah pdyau, yo 
visarjiyitavye, yo mrtyau, yo nadydm, yah prune, yo vijhane, 
ya dnande, yo hrdy dkdse ya etasmin sarvasminn antare samcarati, 
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13. The excretory organ is the sphere of the self. What is 
excreted is the sphere of the objective. Death is the divine 
principle. The connecting link is the nihil. He who moves in 
the excretory organ, in what is excreted, in Death, in the nail, 
in the life-principle, in the knowledge, in the bliss, in the ether 
of the heart, in the interior of all these is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 


14. upastho'dhyatmam, dnandayitavyam adhibhutam, prajd- 
patis tatrddhidaivatam, nddi tesdm nibahdhanam, ya upasthe, ya 
dnandayitavye, yah prajd-patau, yo nadydm, yah pram, yo 
vijndne, ya anande, yo hrdy dkase, ya etasmin sarvasminn antare 
samcarati, so’yam dtmd, tam atmdnam updsitdjararn, amrtam, 
abhayam, asokam, anantam. 

14* The generative organ is the sphere of the self. What is 
enjoyed (as sexual satisfaction) is the sphere of the objective. 
Praja-pati is the divine principle. The connecting link is the 
nddi. He who moves in the generative organ, in what is enjoyed, 
in Praja-pati, in the nadi, in the life-principle, in the knowledge, 
in the bliss, in the ether of the heart, in the interior of all 
these is this self. One should meditate on this self which is 
devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 


, I 5 - c ?a sarvajha, esa sarvesvara, esa sarvddhipatih, eso 
ntaryami, esa yonih sarvasya sarva-saukhyair updsyamdno na 
ca sarva-saukhyany upasyati, veda-sdstrair updsyamdno na ca 
Tj. a ~.^Wy upasyati, yasydnnam idam sarve na ca yo’nnam 
> ayah, atah par am sarva-nayanah praSdstanna-mayo bhutdtmd, 
ph ana-may a indriydtmd, mano-mayah sanikalpatmd, vijndna- 
‘tnayah kdlatma, ananda-mayo layatmdikatvam nasti dvaitam 
nob) mar p , ai * 1 n asty amrtam kuto nantah prajho na bahih prajho 
vi lP ra )ho na prajhana-ghano na prajho ndprajho’pi no 
■, • 1 ay nyzdyam nastity etannirvdndnusdsanamiti.veddnusdsanam 

Ul > veaanusdsanam. 

th- 1 ^ "^his (self) is all-knowing. This is the lord of all. This is 
11 Ti • a11 ' * s tlie indwelling spirit. This is the source 
ail. this, that is resorted to by all forms of happiness, does 
W n nee< ^ happiness of any kind. This, that is adored 
ay all the Vedic texts and scriptures does not stand in need 
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Sol Vedic texts and scriptures. Whose food is all this but who 
(himself) does not become the food of any. For that very reason 
(it is) the most excellent, the supreme director of all. Consisting 
of food (it is) the self of (all) gross objects; consisting of life 
(it is) the self of (all) sense organs; consisting of mind (it is) the 
self of (all) mental determination; consisting of intelligence (it 
is) the self of time; consisting of bliss, (it is) the self of dis¬ 
solution. When there is not oneness whence (can arise) duality ? 
When there is not mortality, whence (can arise) immortality? 
(It is) not (endowed) with internal knowledge: nor with external 
knowledge; nor with both these kinds of knowledge, not a mass 
of knowledge, not knowledge, nor not-knowledge, not (pre¬ 
viously) known nor capable of being known. This is the doctrine 
relating to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

See Ma. U. 7. 

kalatma: the self of time. The witness self facing kdla or the principle 
of temporal happenings. The highest cannot be spoken of as non¬ 
dual or dual, mortal or immortal. 


VI 


NARAYANA, the basis and support of the 


WORLD 


1. naiveha kith canagra asid amulatn, anddhdram, imah 
prajdhprajdyante, divyo deva eko narayanas caksui ca drastavyarii 
ca, ndrdyanah srotram ca srotavyam ca, ndrdyano ghrdnam 
ca ghrdtavyam ca, ndrdyano jihvd ca rasayitavyarii ca, ndrd- 
yanas tvak ca sparsayitavyam ca, ndrdyano manas ca mantavyam 
ca, ndrdyano buddhis ca boddhavyam ca, ndrdyano ’hamkdras 
ca ahamkartavyarh ca, narayanas cittam ca cetayitavyam ca, 
ndrdyano vak ca vaktavyam ca, ndrdyano hastau cadatavyam ca, 
ndrdyanah pddau ca gantavyam -ca, ndrdyanah payus ca visar- 
jayitavyam ca, nurayana upasthas canundayitavyath ca, nura- 
yayo dhdtd, vidhdtd, kartd, vikarta, divyo deva eko ndrdyana 
adityd, rudrd, maruto vasavo'svindv rco yajfm?i sarndni 
mantro’gnir djydhutir ndrdyana udbhavah, sambhavo divyo deva 
eko ndrdyano mala, pita, bhraia, nivdsah, saranam stihrd patir 
ndrdyano vird'jd sudarsand jitd saumydmoghd ’ kwndrdmrtd 
satya madhyama nastra sisnrdsurd suryd bhdsvati vijhevdni 
nddi-namam divyam garjaii, gdyati, vdti, varsati, varuno’ryamd 
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Zndrdmah kald kalir dhdta brahma praja-patir maghavd divasds 
cardha-divasai ca kdlah kalpds cordhvam ca disai ca sarvam 


narayanah 

purusa evedam sarvam yad bhutam yac ca bhavyam 
utdmrtatvasy esano yad annendtirohati 
tad visnoh paramam padarii sada pasyanti surayah 
diviva caksur atatam 

tad vipraso vipanyavo jagrvdmsah samindhate 
visitor yat paramam padam 

tad etan nirvdnanuidsanam iti, veddnusasanam iti, veddnusa- 
sanam. 


1. Whatever (we see in this world) did not, verily, exist at 
the beginning (of creation). So all these creatures became root¬ 
less, supportless, The one divine Narayana alone (is the mainstay 
of all creation), the eye and what is seen. The ear and what is 
heard are Narayana, the nose and what is smelt are Narayana, 
the tongue and what is tasted are Narayana. The skin and what 
is ^touched are Narayana. The mind and what is minded are 
Narayana. The understanding and what is understood are 
Narayana. The self-sense and its contents are Narayana. The 
thinking mind and what is thought are Narayana. The voice 
and what is spoken are Narayana. The two hands and what is 
handled are Narayana. The two feet and what is traversed 
are Narayana. The excretory organ and what is excreted are 
Narayana. The generative organ and what is enjoyed (as 
sexual satisfaction) are Narayana. The sustainer, ordainer, 
the ^doer, the non-doer, the celestial radiance are the one 
Narayana. The Adityas, the Rudras, the Maruts, the Alvins, 
he the Yajur, the Sdma Vedas, the hymns (employed in 
ffl - CeS ) ’ sacr ificial fires, the offerings and the acts of 
°--erxng ( what arises (out of the sacrificial rites) are the celestial 
r ? lance, the one Narayana. Mother, father, brother, abode, 
shelter, friend and the path (leading to life eternal) are 
,, dra Y ai ? a , the Viraja, the Sudarsana, the Jita, the Saumya, 
£. mo Sha, the Amrta, the Satya, the Madhyama, the Nasira, 
6 Si^uiS,, the Asura, the Surya, the Bhasvati are to be known 
a s he names of the divine channels. (The self that has to course 
y°. u Sh -he channels) roars (like thunder), sings (like a faery 
j lU )> blows (like wind), rains. He is Varuna, the Aryaman, 
it moon, (he is the) divisions of time, the devourer of time, 
•‘creator, Prajd-pati, Indra, the days and the halfdays, the 
Visions of time, aeons and great aeons. He is up and in all 
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directions. All this is Narayana. All this, what has been and 
what is yet to be is only the person and symbol of immortality 
which continues (as Soma) by food (which contains life-sus¬ 
taining Soma). Sages see constantly that most exalted state of 
Visnu as the eye sees the sky. These learned (knowers of 
Brahman), with their passions cast away, with their inner senses 
alert, declare clearly (to ignorant people) that most exalted 
state of Visnu. This is the doctrine leading to liberation. This 
is the doctrine of the Veda. This is the doctrine of the Veda. 

sages see constantly: see Muktika U . I. 83. 


VII 

NARAYANA, THE INDWELLING SPIRIT OF ALL 

1. antah satire nihito guhaydm aja eko nityo yasya prthivi 
sariram yah prthivim antare samcaran yam prthivi na veda; 
yasyapah sariram yo'po'ntare samcaran yam apo na viduh; 
yasya tejah sariram yas tejo’ntare- samcaran yarn tejo na veda; 
yasya vciyuh sariram yo vayum antare samcaran yam vdyur na 
veda; yasydkdsah sariram ya akdsam antare samcaran yam 
akuso na veda; yasya manah iariram yo mano'ntare samcaran 
yam mano na veda; yasya buddhih sanram yo buddhim antare 
samcaran yam buddhir na veda; yasyahamkarah sariram y o'ham- 
kdram antare samcaran yam ahamkdro na veda; yasya cittam 
sanram yas cittam antare samcaran yam cittam na veda; yasya - 
vyaktam sariram yo'vyaktam antare samcaran yam avyaktam na 
veda; yasydksaram sariram yo'ksaram antare samcaran yam 
aksaram na veda; yasya mrtyuh sariram yo mrtyum antare 
samcaran yam mrtyiir na veda; sa eva sarva-bhutantaratmapaha- 
tapdpmd divyo deva eko narayanah, etam vidydm apdntarata- 
mdya daddv apdntaratamo brahmane dadau , brahma ghordh - 
girase dadau , ghordhgird raikvaya dadau , raikvo rdmdya dadau , 
rarnah sarvebhyo bhutebhyo daddv ity evam nirvandnusdsanam 
itiy veddnusdsanam iti, veddnusasanam . 

1. Ihere abides for ever the one unborn in the secret place 
within the body. The earth is his body; he moves through the 
earth but the earth knows him not. The waters are his body; 
he moves through the waters but the waters know him not. 
Light is his body, he moves through the light but the light 
knows him not. Air is his body, he moves through the air 
but the air knows him not. Ether is his body, he moves through 
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stlier but the ether knows him not. Mind is his body, he 
loves through the mind but the mind knows him not. Under¬ 
standing is his body, he moves through the understanding but 
understanding knows him not. Self-sense is his body, he moves 
through the self-sense but the self-sense knows him not. 
Thinking mind is his body, he moves through the thinking 
mind but the thinking mind knows him not. The Unmanifest 
is his body, he moves through the Unmanifest but the Unmani¬ 
fest knows him not. The Imperishable is his body, he moves 
through the Imperishable but the Imperishable knows him not. 
Death is his body, he moves through death but death knows 
him not. He alone is the indwelling spirit of all beings, free 
from all evil, the one divine, radiant Narayana. This vidyd 
(wisdom) wab imparted to Apantaratamas. Apantaratamas 
imparted it to Brahma. Brahma imparted it to Ghora Ahgiras 
Ghora Ahgiras imparted it to Raikva. Raikva imparted it to 
Rama and Rama imparted it to all beings. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

See B.U. III. 7. 3. 


VIII 

SELF AND THE BODY 

x. ant ah Sartre nihito guhdyam Suddhah so’ yam dtmd sarvasya 
medo-mamsa-kleddvakirne sanramadhye’tyantop abate cUra-bhitti- 
pratlkdie gandharva-nagaropame kadali-garbhavan nihsdre jala- 
°udbudavac cancale nihsrtam atmdnam, acintyarupam, divyam, 
evar> i, asangam, suddham, tejaskdyam, arupam, sarvesvaram, 
acmtyam, asanram, nihitam guhdyam, amrtam, vibhrdjamdnam, 
anandani, tarn pasyanti vidvdmsas tena laye na pasyanti. 

x * This self abiding within the secret place in the body of 
all beings is pure. Though intimately connected with the 
interior of the body, which is full of stinking fluid oozing out 
°f the fat and the flesh, resembling (for its durability) the 
'^^yPainted in a picture (for its invulnerability) the city of 
, e Gandharvas (a castle in the air), as substanceless- as the 
Pith of a plantain tree, as fickle as a bubble of water, the self 
Js pure, Ihe learned perceive the self, of inconceivable form, 
radiant, divine, noil-attached, pure, with a body of radiance, 
01 ml ess, lord of all, inconceivable, incorporeal, abiding in 
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secret place, immortal, shining (of the form of) bliss. When 
it subsides they do not perceive. 

The similes used here indicate the fragility of the human body. 
The inner self remains unaffected by the changes of the body. 


IX 

THE DISSOLUTION OF THE UNIVERSE 

i. atha hainam raikvah papraccha, bhagavan, kasmin sarve 
’stam gacchantlti. tasmai sa hovdca, caksur evapyeti yac caksur 
evdstam etidrastavyam evapyeti yo drastavyam evdstam eti, ddityam 
evapyeti ya ddityam evastam eti y virdjam evapyeti, yo virdjam 
evdstam eti, prdnam evapyeti yah prdnam evasiam eti, vijndnam 
evapyeti yo vijndnam evdstam eti, dna?idam evapyeti ya anandam 
evdstam eti, tunyam evapyeti yas turiyam evdstam eti, tad 
amrtam, abhayam, asokam, ananta-nirbljam evdpyetiti hovdca. 

1. Then Raikva asked thus: Venerable Sir, in what do 
all things reach their extinction? To him he replied: He 
(the self) who absorbs the eye alone, in his own self does 
the eye reach its extinction (or disappearance). He who 
absorbs (forms) that are seen, in his own self do the (forms) 
that are seen reach extinction. He who absorbs the sun, in his 
own self does the sun reach extinction. He w 7 ho absorbs the 
Viraja, in him does Viraja reach extinction. He who absorbs 
life, in him does life reach extinction. He who absorbs knowledge, 
in him does knowledge reach extinction. He who absorbs bliss, 
in him does bliss reach extinction. He who absorbs the turlya, 
in him does turlya reach extinction. (The individual self) 
merges in the immortal, fearless, sorrowless, endless, seedless 
Brahman. This he said. 

absorbs: responds to. 

dditya: the sun. Different deities exercise beneficent influence over 
different organs. 

seedless: the individual self has the basis or seed of individuality 
while the supreme Brahman has not this seed. 
vijhana: knowledge. It is repeated because the knowledge of tastes 
is different from the knowledge of smells and so on. 

2. sroiram evapyeti yah srotram evdstam eti, irotavyam evapyeti 
yah irotavyam evdstam eti, disam evapyeti yo disam evdstam eti , 
sudarsanam evapyeti yah sudarsanam evdstam eti, apanam evapyeti 
yo’pdnam evdstam eti, vijndnam evapyeti yo vijndnam evdstam eti, 
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mrtani, abhayam, asokam, ananta-nirbijam evdpyetiti 
ovaca. 

2. He who absorbs the ear, in him does the ear reach extinc¬ 
tion. He who absorbs (sounds) that are heard, in him do (the 
sounds) that are heard reach extinction. He who absorbs the 
directions, in him do the directions reach extinction. He who 
absorbs the Sudarsana, in him does the Sudarsana reach ex¬ 
tinction. He who absorbs the downward breath, in him does 
the downward breath reach extinction. He who absorbs know- 
ledgc, in him does knowledge reach extinction. (The individual 
self) merges in the immortal, fearless, sorrowless, endless, 
seedless Brahman. Thus he said. 


3. nasdm evdpyeti yo ndsam evastam eti, ghratavyam evdpyeti 
yo ghratavyam evastam eti, prthivim evdpyeti yah prthivim 
evastam eti, jitdm evdpyeti yo jitam evastam eti, vyanam evdpyeti 
yo vyanam evastam eti, vijndnam evdpyeti yo vijndnam evastam eti, 
tad amrtam , abhayam , asokam, ananta-nirbijam evdpyeti hovdca. 

3 - He who absorbs the nose, in him does the nose reach 
extinction. He who absorbs (the smells) that are experienced 
by the nose, in him do the smells reach extinction. He who 
absorbs the earth, in him does the earth reach extinction. He 
who absorbs the jita nadi in him does the jitd reach extinction. 
He who absorbs the vydna breath, in him does the vyana 
breath reach extinction. He who absorbs knowledge, in him 
does knowledge reach extinction. (The individual self) merges 
Hi the immortal, fearless, sorrowless, endless, seedless Brahman. 
r hus he said. 


f 4 - phvdm evdpyeti yo jihvdm evastam eti, rasayitavyam evdp- 
ye 1 yo rasayitavyam evastam eti , varunam evdpyeti yo varunam 
e vastameti 9 saumyam evdpyeti yah saumyam evastam eti , uddnam 
evapyeti ya uddnam evastam eti, vijndnam evdpyeti yo vijndnam 
evastam eti, tad amrtam, abhayam , asokam , ananta-nirbijam 
evapyeti hovdca . 

ex H w ho absorbs the tongue, in him does the tongue reach 
rea^h^ 101 -’ W ^° a ^ sor ^ s the t as t es > in him do the tastes 

re C | ex tinction. He who absorbs Varuna, in him does Varuna 
j c H^thiction. He who absorbs the Saumya (nddi), in him 
(hr* Itx S . aum y a reach extinction.’ He who absorbs the uddna 
H 6 * n ^ ni ^ 0es the u, ddna (breath) reach extinction, 
who absorbs knowledge, in him does knowledge reach 
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sanction. (The individual self) merges in the immortal, 
sorrowless, endless, seedless Brahman. Ihus he said. 


Vanina is the lord of the waters. 

5. tvacam evdpyeti yas tvacam evastam eti, sparsayitavyam 
evdpyeti yah sparsayitavyam evastam eti , vdyum evdpyeti yo 
vayum evastam eti , mogham evdpyeti yo mogham evastam eti^ 
samdnam evdpyeti yah samanam evastam eti, vijnanam evdpyeti 
yo vijnanam evastam eti, tad amrtam, abhayam, asokam, anan- 
ta-nirbijam evdpyeti hovdca. 

5. He who absorbs the skin, in him does the skin reach 
extinction. He who absorbs the touch, in him does the touch 
reach extinction. He who absorbs air, in him does air reach 
extinction. He who .absorbs the mogha [nddi), in him does 
mogha reach extinction. He who absorbs the samdna breath, 
in him does the samdna breath reach extinction. He who 
absorbs knowledge, in him does knowledge reach extinction. 
(The individual self) merges in the immortal, sorrowless, 
endless, seedless Brahman. Thus he said. 


6. vdcam evdpyeti yo vdcam evastam eti, vaktavyam evdpyeti yo 
vaktavyam evastam eti, agnim evdpyeti yo’gnim evastam eti, 
kumdram evdpyeti yah kamdram evastam eti, vairanibham evdp¬ 
yeti yo vairambham evastam eti, vijnanam evdpyeti yo vijnanam 
evastam eti. tad amrtam, abhayam, aiokam, ananta-nirbijam 
evapyetiti hovdca. 

6 . He who absorbs the vocal organ, in him does the vocal 
organ reach extinction. He who absorbs spoken expressions, 
in him do the spoken expressions reach extinction. He who 
absorbs fire, in him does the fire reach extinction. He who absorbs 
the hum dr a {nddi), in him does the kumara reach extinction. 
He who absorbs the Vairambha (vital air), in him does Vairambha 
reach extinction. He who absorbs knowledge, in him does that 
knowledge reach extinction. (The individual self) merges in 
the immortal, sorrowless, endless, seedless Brahman, Thus he 
said. 


7. hastam evdpyeti yo hastam evastam eti, addtavyam evdpyeti 
ya addtavyam evastam eti, indram evdpyeti ya indram evastam eti , 
amrtam evdpyeti yo amrtam evastam eti, mukhyam evdpyeti yo 
mukhyam evastam eti, vijnanam evdpyeti yo vijnanam evastam eti , 
tad amrtam, abhayam , asokam , ananta-nirbijam evapyetiti 
hovdca. 
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■ ■'!■ • n - e who absorbs the two hands, in him do the two hands 
reach extinction. He who absorbs what is handled, in him does 
what is handled reach extinction. He who absorbs Indra, in 
turn does Indra reach extinction. He who absorbs the amrta 
(ndai) , in him does the amrta (nddi ) reach extinction. He who 
absorbs the mukhya (mukhyaprana, chief vital air), in him does 
the mukhya reach extinction. He who absorbs the knowledge, 
m him does, the knowledge reach extinction. (The individual 
seh) merges in the immortal, sorrowless, endless, seedless 
Brahman. Thus he said. 


pddam evdpyeti yah pddam evastam eti, gantavyam evdpyeti 
yo gantavyam evastam eti, visnum evdpyeti yo visnum evastam eti, 
sa yam evdpyeti yah satyam evastam eti, ant-aryamam evdpyeti 
yo ntarydmam evastam eti, vijhanam evdpyeti yo vijndnam 
evastam eti, tad amrtam, abhayam, asokam, ananta-nirbijam 
evapyetiti, hovdca. 

o. He who absorbs the (two feet), in him do the feet reach 
extinction. He who absorbs what is traversed, in him does 
what is traversed reach extinction. He who absorbs Visnu, in 
mm does Visnu reach extinction. He who absorbs the satya 
i /*- ln bm does satya reach extinction. He who absorbs the 
n ary amam, in him does the antary amam reach extinction, 
ne who absorbs the knowledge, in him does knowledge reach 
extinction. (The individual self) merges in the immortal, 
cariess, sorrowless, endless, seedless Brahman. Thus he said. 


evdb evdpyeti yah pdyum evastam eti, visarjayitavyam 

mrt~J e 1 ^s&Tjayitavyatn evastam eti, mrtyum evdpyeti yo 
evdstT 1 . e ? dstam eti < niadhyamam evdpyeti yo madhyamam 
viindv eh ‘ P rabhan J anam evdpyeti yah prabhahjanam evastam eti, 
,jLi m eva Py et \y° vijndnam evastam eti, tad amrtam, abhayam 
ananta-nirbijam evapyetiti hovdca . 

exerpti Who absorbs tbe excretory organ, in him does the 
exr.rfU a ■ ° 1 ? an f each extinction. He who absorbs what is 
who at ’ V 1 j n does wba t is excreted reach extinction. He 

Hewltti S i death * m him does death reach its extinction, 
reach ? absorbs tbe ^adkyama (nddt), in him does the madhyama 
does ii, S ‘y’dinction. He who absorbs the prabhahjana, in him 
the kn /I" • reach its extinction. He who absorbs 

(Theirtr 11 does * bo knowledge read) its extinction. 

endlelc 1V1( S al Se $ mer S es in the immortal, fearless, sorrowless, 
mess, seedless Brahman. Thus he said. 




The Principal Upanisads 

io. upastham evapyeti ya upastham evastam eti, anandayita- 
vyam evapyeti ya anandayitavyam evastam eti, prajapatim 
evapyeti yah prajapatim evastam eti, ndsiram evapyeti yo ndsiram 
evastam eti,kumdram evapyeti yah kumaram evastam eii, vijndnam 
evapyeti yo vijndnam evastam eti, tad amrtam, abhayam, asokam, 
ananta-nirbijam evapyeti hovaca. 

io. He who absorbs the generating organ, in him does the 
generating organ reach extinction. He who absorbs the (sexual) 
delight, in him does the delight reach extinction. He who 
absorbs Prajd-pati, in him does Prajd-pati reach extinction. 
He who absorbs the nasira (nddi), in him does the nasira reach 
extinction. He who absorbs kumdra, in him does knmdra reach 
extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. (The individual self) merges in 
the immortal, fearless, sorrowless, endless, seedless Brahman. 
Thus he said. 


ii. man a evapyeti yo mana evastam eti, mantavyam evapyeti 
yo mantavyam evastam eti. candram evapyeti yai candram 
evastam eti, iiium evapyeti yah iiium evastam eti, iyenam 
evapyeti yah iyenam evastam eti, vijndnam evapyeti yo vijndnam 
evastam eti, tad amrtam, abhayam, aiokam, ananta-nirbijam 
evdpyetiti hovaca. 

ii. He who absorbs the mind, in him does the mind reach 
extinction. He who absorbs what is minded, in him does what 
is minded reach extinction. He who absorbs the moon, in him 
does the moon reach extinction. He who absorbs the iiiura 
(nddi), in him does the sisura reach extinction. He who absorbs 
the syena {nddi), in him does the iyena reach extinction. He 
who absorbs the knowledge, in him does the knowledge reach 
. extinction. (The individual self) merges in the immortal, fearless, 
sorrowless, endless, seedless Brahman. Thus he said. 


12. buddhim evapyeti yo buddhim evastam eti, boddhavyam 
evapyeti yo boddhavyam evastam eti, brahmanam evapyeti yo 
brahmanam evastam eti, suryam evapyeti yah suryam evastam eti, 
krsnam evapyeii yah krsnam evastam eti, vijndnam evapyeti yo 
vijndnam evastam eti tad amrtam, abhayam, aiokam, anan¬ 
ta-nirbijam evdpyetiti hovaca. 

12. He who absorbs understanding, in him does understanding 
reach extinction. He who absorbs what is understood, in him 
does what is understood reach extinction. He who absorbs 
Brahma (the creator), in him does Brahma reach extinction. 
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who absorbs the surya (nadi), in him does the surya reach 
Extinction. He who absorbs krsna, in him does krsna reach 
its extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. (The individual self) merges in the 
immortal, fearless, sorrowless, endless, seedless Brahman. Thus 
he said. 


13. aham-karamevdpyetiyo’ham-karamevdstam eti, aham-karta- 
vyam evdpyeti yo’ham-kartavyam evdstam eti , rudram evdpyeti yo 
rudram evdstam eti, asuram evdpyeti yo'suram evdstam eti , svetam 
evdpyeti yah svetayn evdstayn eti , vijhanam evdpyeti yo vijhanam 
evdstam eti, tad amrtayyi, abhayam, asokam, ananta-nirbijam 
evapyetiti hovaca. 

13. He who absorbs the self-sense, in him does the self-sense 
reach extinction. He who absorbs the contents of self-sense, in 
him do the contents of self-sense reach extinction. He who 
absorbs Rudra, in him does Rudra reach extinction. He who 
absorbs the asurd (yiadi), in him does the asurd reach extinction. 
He who absorbs the iveta (vital air), in him does the sveta 
icach extinction. He who absorbs the knowledge, in him does 
the knowledge reach extinction. (The individual self) merges 
tJle immortal, fearless, sorrowless, endless, seedless Brahmayi, 
thus he said. 


14* cittayn evdpyeti yas cittam evdstayn eti , cetayitavyayn evdpyeti 
cetayitavyam evdstam eti, ksctrajham evdpyeti yah ksctrajhayyi 
evdstam' eti, bhasvatim evdpyeti yo bhdsvatim evdstayyi eti, ndgam 
evdpyeti yo ndgam evdstayyi eti, vijnayiam evdpyeti yo vijhdnam 
evastameti, dyiandam evdpyeti ya anandam evdstayn eti, tuny am 
evdpyeti yas tvriyam evdstayyi eti, tad aynrtayn, abhayam , aiokam, 
anantam, yiirbijayn evdpyeti , tad amrtam, abhayayyi asokayn , 
av unta-nirbijayn evapyetiti hovaca. 

He who absorbs the thinking mind, in him does the 
. miking mind reach extinction. He who absorbs the thoughts, 
m him do the thoughts reach extinction. He who absorbs the 
ren r ^ la .(^e knower of the field), in him does the ksetrajha 
do C He who absorbs the bhdsvati (nadi), in him 

(vit 1 • Masvati reach extinction. He who absorbs the Ndga 

ab^o h ai1 ^ * n does tbe Ndga reach extinction. He who 
ex tj [ f s *be knowledge, in him does the knowledge reach 
ext* C ^ 0ri * w b° absorbs bliss, in him does bliss reach 
lI j :l0n ; He who absorbs the turiya, in him does the lurtya 
acl1 extinction. He who absorbs that immortal, fearless, 
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sorrowless, endless, seedless Brahman , in him does the immortal, 
fearless, sorrowless, endless, seedless Brahman reach extinction. 
Thus he said. 


15. ya evam nirbijam veda nirbvja eva sa bhavati, na jdyate, 
na mriyate, na muhyate, na bhidyate, na dahyate, na chidyate, 
na kampate, na kupyate, sarva-dahano'yam atmety dcaksate 
naivam atmd pravacana-satendpi laksyate , na bahu-irutena , na 
buddhi-jhandsritena , na medhaya , na vedair na tapobhir ugrair 
na sdmkhyair na yog air ndsramair ndnyair dtmdnam upala- 
bhante , pravacanena prasamsaya vyutthdnena tam eiam brdhmand 
susruvdmso'niicdnd upalabhante sdnto danta uparatas titiksuh 
samdhito bhutvdtmany ev dtmdnam pasyati sarvasydtma bhavatiya 
evam veda . 

15. He who knows this as seedless, he verily becomes seed¬ 
less. He is not bom (again). He does not die. He is not bewil¬ 
dered. He is not broken. He is not burnt. He is not cut asunder. 
He does not tremble. He is not angry. (Knowers of Brahman) 
declare him to be the all-consuming self. The self is not attain¬ 
able even by a hundred expositions (of the Vedas), not by the 
study of countless scriptures, not through the means of intel¬ 
lectual knowledge, not through brain power, not through the 
(study of the) Vedas, not through severe austerities, not 
through the Sdmkhya (knowledge), not through Yoga (dis¬ 
cipline), nor through the (observance of the four) stages of 
life nor through ariy other means do people attain the self. 
Only through a rigorous study and through discipline and 
devoted service to the knowers of Brahman , do they attain 
(the self). Having become tranquil, self-controlled, withdrawn 
from the world and indifferent to it and forbearing, he sees 
the Self in the self. He becomes the Self of all, he who knows 
this. 

He becomes the Universal Self. What he does is expressive, not 
of his individual but of the Universal Self. 

T do nothing of myself/ said Jesus. Boehme says, Thou shalt 
do nothing but forsake thy own will, viz. that which thou callest 
T” or thyself by which means all thy evil properties will grow 
weak, faint and ready to die; and then thou wilt, sink down again 
into that one thing, from which thou art originally sprung/ 
Signatnra Rerum . 
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E SELF, THE ULTIMATE BASIS OF ALL WORLDS 


i. atha hainam raikvah papraccha , bhagavan , kasmin sarve 
sampratisthitd bhavantiti, rasdtala-lokesv iti hovdca, kasmin 
rasatala-lokd otas ca prof as ceti; bhiir-lokesv iti hovdca. kasmin 
bhuY-lokd otds ca protas ceti; bhuvar-lokesv iti hovdca. kasmin 
bhuvar-lokd otas ca protas ceti; suvar-lokesv iti hovdca. kasmin 
suvar-lokd otas ca protas ceti; mahar lokesv iti hovdca. kasmin 
mahar-lokd otas ca protas ceti; jano-lokesv iti hovdca. kasmin 
jano-lokd otds ca protas ceti; tapo4okesv iti hovdca. kasmims 
tapo4oka otds ca protas ceti; satya-lokesv iti hovdca. kasmin 
satya4oka otds ca protdi ceti; prajdpati4okesv iti hovdca. kasmin 
prajd-pati4okd otas ca protas ceti; brahma4okesv iti hovdca. 
kasmin brahmadoka otds ca protas ceti; sarva4oka dtmani brahmani 
manaya ivautds ca protas ceti: sa hovdcaivam etdn lokdn dtmani 
pratisthitdn. veda , dtmaiva sa bhavati iti , clan nirvdndnnsasanam 
ui veddnusdsanam iti veddnusdsanam. 

^hen Raikva asked, ‘Venerable Sir, in what are all 
(these worlds) become firmly established?’ In the rasatala 
woilds, said he. In what are the rasatala worlds (established) 
: . LS warp and woof? In the terrestrial ( bhur ) world, said he. 
to what are the terrestrial worlds (established) as warp 
a M woof? In the worlds of atmosphere (bhuvar), said he. In 
w rat are the worlds of atmosphere (established) as warp and 
woof? Ip the heavenly (suvar) worlds, said he. In what are 
10 heavenly worlds (established) as warp and woof? In the 
worlds, said he. In what are the mahar worlds (estab- 
*shed) as warp and woof ? In the janas worlds, said he. In what 
are the janas worlds (established) as warp and woof? In the 
a pas worlds, said he. In what are the tapas worlds (established) 
as warp and woof? In the satya worlds, said he. In what are 
tne satya worlds (established) as warp and woof? In the 
worlds > said he - In what are the Prajd-pati worlds 
established) as warp and woof? In the Brahma worlds, said 
Woof ? Y hat are ® ra hma worlds (established) as warp and 
the • if ^ die worlds, like so many beads are established in 
know Brahman as warp and woof, thus said he. He who 
s that these worlds are established in the self, he 

ccomes the celt 'll nr. a TVilc to fk,, 1„„J:_i.- m _ 
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like so many beads: see B.G. VII. 7. ^ 

evam satvani bhutdni m ani)} siitram ivdtmani. even as the beads are 
strung into’ a thread are all objects strung in the self: Dhyana-bindu 
U. 6. 


XI 

THE COURSE AFTER DEATH 

1. athu hainam raikvah. papraccha, bhagavan, yo yam vijhd- 
na-ghana utkrdman sa kena katarad vd va sthanam utsrjyapak- 
rdmatiti; tasmai sa hovaca, hrdayasya madhye lohitam mdm- 
sa-pindam yasmims tad daharam pundartkam kumudam ivdne- 
kadha vikasitam; tasya madhye samudrah, samudrasya madhye 
kodah, tasmin nddyas catasro bhavanti, ramdramecchdpunar- 
bhaveti. tatra ramd puny ena puny am lokam nayati; aramd pdpena 
pdpam, icchaya yat smarati tad abhisampadyate, apunarbhavaya 
kosam bhinatti, kosam bhitva swsakapalam bhinatti, strsakapdlam 
bhitvd prthivim bhinatti. prthivim bhitvapo bhinatti. dpo bhitva. 
tejo bhinatti. tejo bhitvd vayurh bhinatti. vdyum bhitvakasam 
bhinatti, akasam bhitvd mano bhinatti. mano bhitvd bhutddim 
bhinatti, bhutddim bhitvd mahantam bhinatti, mahdntam bhit- 
vavyaktam bhinatti, avyaktam bhitvdksaram bhinatti. ak$aram 
bhitvd mrtyurn bhinatti. mrtyur vai pare deva eki-bhavatiti, 
parastdn na san nasan sad asad ity etan nirvandnusasanam Hi 
veddnusdsanam iti vedanusasanam. 

1. Then Raikva asked thus: Venerable Sir, How and by 
what means does this self which is a mass of intelligence 
after leaving its seat and moving upwards have its exit? 
To him he replied. In the centre of the heart is a red mass 
of flesh. In it is the white lotus called the dahara which has 
bloomed like a red lotus with its petals spread in different 
directions. In the middle of it is an ocean. In the middle of 
the ocean is a sheath. In it are four nadis called Rama, Arama, 
Iccha and Apunarbhava. Of these, Rama leads (the practitioner 
of righteousness) through righteousness to the world of right¬ 
eousness. Arama leads (the practitioner of unrighteousness) 
through unrighteousness to the world of the unrighteous. 
Through Iccha one attains whatever object of desire one recalls. 
Through Apunarbhava one breaks through the sheath. Having 
broken through the sheath one breaks through the shell of the 
crest (skull). Having broken through the skull, he breaks 
through the earth element. Having broken through the earth 
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l ' he* breaks through water. Having broken through' 
ter, he ^breaks through light. Having broken through light, 
he breaks thorough air. Having broken through air, he breaks 
through ether. .Having broken through ether, he breaks through 
mind. Having broken through mind, he breaks through the 
subtle elements. Ha ving broken through the subtle elements, 
he breaks through the mahat tattva. Having broken through 
the mahat tattva he breaks through the Unmanifested. Having 
broken through the Unma^nifested, he breaks through the 
Imperishable. Having broken through the Imperishable, he 
breaks through Death. Then D>eath becomes one with the 
Supreme. In the Supreme there is neither existence nor non¬ 
existence nor existence and non-existe> nce . This is the doctrine 
leading to liberation. This is the doctriii> e 0 f the Veda. This is 
the doctrine of the Veda. 


apunarbhavd: non-rebirth. 

mahat: the great, the first product of prakrti , the principle 0 f buddhi 
or intelligence in the individual. For the Sdmkhya Petrine of 
evolution which is adopted here see I.P. Vol. II, pp. 266-277*. 
mrtyu: death. The principle of all-devouring time is not ditlc^ en t 
from the Eternal Supreme. 


XII 

PURITY OF FOOD 

1. ndrdyandd vd annam dgatam,pakvam brahmalokemahd-sam - 
vartake , punah pakvam dditye , pitnah pakvam kratryddi, pun ah 
pakvam jdlakilaklinnam paryusitam , piitam annam aydeitam 
asamklptam atnlydn, na kam cana ydeeta . 

i- From Narayana came into being food (in a raw state). 
In the Mahd-samvartaka (the great dissolution) in the world 
°f Brahma it becomes ripe (cooked). It is again cooked in the 
world*of the sun. It is again cooked in the sacrifices. Food with 
water oozing out of it or rendered stale (should not be eaten). 
Food which is clean (devoid of the defects mentioned) which 
is not acquired by begging or not got according to a previously 
arranged plan should one eat. He should not beg for food of 
an y one whatsoever. 

Furity of food makes for purity of disposition. 


FF 
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XIII 

THE CHILD-LIKE INNOCENCE OF THF- SAGE 

i. balyena tisthaset, bdla-svabhdvo asahgo nira-vadyo maunena 
pandityena niravadhikdratayopalabhycta, kaivnllyam uktam niga- 
manam prajd-patir uvaca; mahal-padam jv-Citva vrksamfile vaseta, 
kucelo’sahdya ekdki samadhistha dtma-kTma dpta-kamo nis-kdmo 
jirna-kdmo hastini simhe damse ma-sake nakule sarparaksasa- 
gandharve mrtyo rupani viditva n*d bibheti hulas caneti vrksam 
iva tisthaset, chidyamd.no’ pi, na kupyeta, na kampetotpalam iva 
tisthaset, chidyamdno’pi na ’kupyeta, na kampeta, akdsarn iva 
tisthaset, chidyamdno’pi na 'kupyeta na kampeta, satyena tisthaset 
satyo’yam atma, sarvesc Lm eva gundhanam prthivi hrdayam, 
sarvesdm eva rasandm <~ l po hrdayam, sarvesdm eva rupanam tejo 
hrdayam, sarvesdm eva sparsdnam vayur hrdayam, sarvesdm eva 
sabdanam dkdso" n hrdayam, sarvesdm eva gatindm avyaktam 
hrdayam, san-.esdm eva sattvanam mrtyur hrdayam, mrtyur vai. 
pare deva -ni-bhavatiti, parastdn mu san ndsan na sad asad ity 
etan ni v vdnunusdsanam iti veddnusasanam iti veddnusdsanam. 

ioj. One should cultivate the characteristics of a child. The 
r-uaracteristics of a child are non-attachment and innocence 
(freedom from notions of right and wrong). By abstinence from 
speech, by learning, by non-observance of conventions relating 
to the classes and stages of life one acquires the state of alone- 
ness proclaimed by the Vedas. Praja-pati said thus: After 
knowing the highest state (the sage) should reside at the foot 
of a tree. With a rag as his loin cloth, with no one to help him 
all alone, remaining in concentration, with his desire for the 
self, with all desires fulfilled, with no desires, with desires con¬ 
sumed, recognising in the elephant, in the lion, in the tiger, 
in the mosquito, in the mungoose, in the snake, the demon 
and the. faery spirit so many forms of death, he is not afraid 
of them on any account. He should be (unmoved) like a tree. 
Even if cut asunder, he should not get angry, he should not 
quake. He should be like a rock and even if cut asunder should 
not get angry, should not quake. He should be like the sky 
and should not get angry, should not quake. He should stand 
by the truth, for verily, this truth is the self. Of all smells 
earth is the heart, of all tastes water is the heart; of all forms 
light is the heart; of all touches, air is the heart. Of all sounds 
ethei is the heart; of all states of being the unmanifested is the 
heart; of all beings, death is the heart. Death, verily, becomr 
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the Radiant Supreme. In the Supreme there is neither 
nor non-existence nor existence and non-existence. 
This is the doctrine leading to liberation. This is the doctrine 
of the Veda. This is the doctrine of the Veda. 

See B.U. III. 5. 1. 

Superiority to emotions and indifference to worldly objects and 
desires are stressed. 

. XIV 

GRADUAL DISSOLUTION IN THE SUPREME 

1. prthivi vannam apo anndda, dpovannam jyotir annddam , 
jyotir vannam vdyur annddo vayur vannam akdso’nndda, dkdso 
vannam indriydny annddanindriydni vannam manonnddam , 
mano vannam buddhir anndda , buddhir vannam avyaktam anna- 
dam , avyaktam vannam aksaram annadam, aksaram vannam 
mrlyur annddo mrtyur vai pare deva ekl-bhavattti parastan na 
san ndsan na sad asad ity dan nirvdnanuidsanam iti vedannsd- 
sanam iti vedanusdsanam. 

I - Earth is the food, (in relation to it) water is the eater of 
the food. Water is the food, (in relation to it) light is the eater 
of the food. Light is the food, (in relation to it) air is the eater 
of the food. Air is the food, (in relation to it) ether is the eater 
of the food. Ether is the food, (in relation to it) the organs of 
perception and of action are the eater of the food, the organs 
of perception and of action are the food, in relation to them, 
niind is the eater of the food. Mind is the food, (in relation to it). 
Understanding is the eater of the food. Understanding is the 
food, (in relation to it) the Unmanifested is the eater of the 
food, the Unmanifested is the food, (in relation to it) the 
Imperishable is the eater of the food. The Imperishable is the 
food, (in- relation to it) Death is the eater of the food. Verily, 
Death becomes one with the Radiant Supreme. In the Supreme, 
here is neither existence nor non-existence, nor existence and 
pomexistence. This is the doctrine leading to liberation. This 
18 ^ le doctrine of the Veda. This is the doctrine of the Veda. 

anndda: the eater of the food, the cause in which it is dissolved in 
involution. 

Only the Transcendent Self remains when all things are negated, 
the very principle of negation, death is absorbed in the Supreme. 
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i. atha haitiaht raikvah papraccha, bhagavan, yo’yam vij- 
hdna-ghana utkrdmam sakena katarad vd va sthdnam dahatiti. 
tasmai sa hovaca, yo’yamvijiidna-ghana utkrdman pranam dahati; 
apdnam, vydnam, udanam, samdnam, vairambham, mukhyam, 
antary dmam,prabhahjanam, knmdram, syenam, svetam, krsnam, 
ndgatii dahati; prthivy-apas-tejo-vdyv-dkasdm dahati; jdgaritam, 
svapnam, susuptam, tunyam ca mahatam ca lokam param ca 
lokani dahati; lokdlokam dahati; dharmddhannarii dahati; abhds- 
haram, amaryadam, nirdlokam, atah param dahati; m ’ahdntam 
dahati; avyaktam dahati; aksaram dahati; mrtyum dahati; mrtyar 
vai pare deve eki-bhavatiti parastan na san ndsan na sad asad ity 
etan nirvdndnusasanam, iti veddnusasanam Hi vedanusdsanam. 

i. Then (the sage) Raikva asked: Venerable Sir, how and 
by what means does this (self) which is a mass of intelligence, 
after moving upwards (from this seat) burn away its seat ? 

o him he replied thus: This self, after moving upwards, 
burns the prana, the apdna, the vydna, the nddna, the samdna, 
the vairambha, the mukhya, the antarydma, the prabhahjana, 
the kumdra, the syena, the sveta, the krsna and the ndga 
(vital airs). It burns (the elements) earth, water, fire, air and 
ether. It burns the waking, dreaming and sleeping states as 
also the Turiya, this mighty world and the other world. It 
burns the visible and the invisible worlds. It burns virtuous 
and vicious conduct. Thereafter it burns the world, devoid of 
lustre, devoid of limit, devoid of appearance. It 'burns the 
mahat tattva: it burns the Unmanifested. It burns the Imperish¬ 
able. It burns Death. Death becomes one with the radiant 
Supreme. In the Supreme there is neither existence nor non¬ 
existence nor existence and non-existence. This is the doctrine 
leading to liberation. This is the doctrine of the Veda This is 
the doctrine of the Veda. 


"“T;" 1 -;, ^iiicmuiance 01 tne sen accompany the soul in the 



journey after death. 



I. saubdlabija brahmopanisan ndprasdntdya ddtavya nd- 
putraya nasisyaya ndsamvatsarardtrositdya ndparijndtakulasi - 
Idya ddtavya naiva ca pravaktavyd. 

yasya deve para bhaktir yathd deve tathd gurau , 
tasyaite kathitd hy arthah prakdsante mahdtmanah 
ity etan nirvdndmisdsanam iti veddnusasanam iti veddnusa- 
sanam. 

i. This secret doctrine of the seedless Brahman owing its 
origin to Subala should not be imparted to anyone who has 
not attained composure of spirit, not to one who has no sons, 
not to one who has no disciples, nor to one who has not taken 
residence for one year at nights, nor to one whose family and 
character are not known. This should not be imparted nor even 
mentioned to any such person. The subject-matter of this shines 
to advantage if imparted to the high-souled one whose devotion 
to the Supreme Being is profound and whose devotion to the 
teacher is as (profound as it is) to the Supreme. This is the 
doctrine leading to liberation. This is the doctrine of the Veda, 
this is the doctrine of the Veda. 


\ 
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The Jabala Upanisad belongs to the Atharva Veda and 
discusses a few important questions regarding renunciation. 
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Jdbdla Upanisad 

JABALA UPANISAD 
1. brhaspatir uvdca ydjhavalkyam yad anu kuruksetram 

- * J __ '..• -- ^ ^ h h Am n am hvsili'1'11 nt-Q /7 li fl'll.fi/l'H. 
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devandm deva-yajanam sarvesdm bhutdnam brahma-sadanam. 
avimuktam vai kuruksetram devandm deva-yajanam sarvesdm 
bhutdnam brahma-sadanam. tasmad yatra kvacana gacchati tad eva 
manyeta tad avimuktam eva , idam vai kuruksetram devandm 
deva-yajanam sarvesam bhutdnam brahma-sadanam. atra hijantoh 
prdnesutkramarndnesit rudrah tdrakam brahma vyacaste , yendsdv 
amrti bhutva\ moksi bhavati, tasmad avimuktam eva niseveta 
avimuktam na vimuhced evam evaitad ydjhavalkya. 

1, Brhaspati said to Yajnavalkya, Kuruksetra is for the 
gods, the resort of the gods and for all creatures it is the abode 
of Brahma. Avimukta 1 is the kuruksetra which is for the* gods 
the resort of the gods and for all creatures the abode of Brahma, 
therefore, wherever one may go, one should think of it as such. 
It is only avimukta. It is kuruksetra which is for the gods, the 
resort of the gods, and for all creatures the abode of Brahma. 
There when the lives of living creatures go upwards, Rudra 
teaches the tar aka mantra. By it they become immortal and 
are liberated. Therefore meditate on avimukta. Do not give 
up avimukta , \ ajnavalkya. 

2. atha hainam alrih papraccha ydjhavalkyam, ya eso’nanto 
vyakta dtmd tarn katham aharii vijdniyam iti. sa hovaca ydjua- 
valkyah so’vimukta updsyo ya eso nanto'vyakta dtmd so’vimukte 
pratisthita iti. so'vimuktah kasmin pratisthita iti. varanayam 
nasydm ca madhye pratisthita iti. kd vai varana kd ca nasiU, 
sarvdn indriya-krtdn dosan vdrayatiti tena varana bhavatitz y 
sarvdn indriya-krtdnpdpdnnd&ayatTti tena nasi bhavatiti. katamam 
cdsya sthdnam bhavatiti bhruvor ghrdnasya ca yah sandhill sa 
e § a dyaur lokasya parasya ca sandhir bhavatiti , etad vai sandhim 
sandhydm brahma-vida upasata iti , so'vimukta updsya iti, 
so’vimuktam jhanam dcasteyo vai tad evam vedeti. 

2. Thereafter Atri inquired of Yajnavalkya, 'How can I 
know that self which is infinite and unmanifested?’ Yajnavalkya 
said (in reply), meditate on avimukta (for) the self which is 
infinite and unmanifested is established in avimukta. (Atri 
then inquired) In what is avimukta established? (Yajnavalkya 
answered) It is established in the middle of Varana and Nasi. 
(Atri inquired) What is Varana and what is Nail ? (Yajnavalkya 
answered) As it overcomes all the faults done by the- sense 
or gans it is called Varana; as it destroys all the evils done by 

1 avimuktam sopddhikam. 
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the sense organs it is called Nasi. (Atri asked)’What is their 
abode? (Yajnavalkya answered) It is the meeting-place of 
the eyebrow's and the nose. It is the meeting-place of the 
world of gods and (the world) beyond. The same meeting-place, 
t e knowers of Brahman worship as sandhya. So avimukta is 
to be meditated on. He who knows it gains the knowledge 
which makes for liberation. 


3 - a [ha hainam brahmacarina ucnh, him japyend'mrtatvam 
briihiti, sa hovdca ydjnavalkyah, satarudriyenety etdny eva ha vd 
amylasya ndmdni, etair ha vd amrto bhavatiti, evam evaitad 
ydjnavalkyah. 

3. Once students of sacred knowledge asked (Yajnavalkya): 
Can w e gain life eternal by the repetition of formulas {mantras)} 
Yajnavalkya said (in reply) By (meditation on) satarudriya 
which are the names of eternal life, one becomes immortal. 


4. atha hainam janako vaideho ydjhavalkyam upasametyo- 
vaca, bhagavan, samnydsam (ami) briihiti. sa hovdca ydjnaval- 
hyah; brahmacaryam parisamdpya grhi bhavet, grhi bhutvd vani 
bhavet, vani bhutvd pravrajet, yadi vetarathd brahmacarydd eva 
'pravrajet, grhdd vd vandd vd. atha pnnar avraii vd vrati vd 
sndtako vd asnatako votsannagniko vd yad ahar eva virajet tad 
ahar eva pravrajet, taddhaike prdjdpatydm evestim kurvanti tad 
u tathd na knryad agneyim eva knryat. agnir ha vai prdnah 
prdnam eva tathd karoti, truidhdtaviydm eva kurydt, etayaiva 
trayo dhdtavo yad uta sattvam rajas tama iti. ayath tc yonir 
Ttvijo yato jdtah prdndd arocathdh, tarn prdnam jdnan agna 
drohathano vardhaya ruyvm, ity anena mantrcndgnim djighret 
esa ha vd agner yonir yah prdnah prdnam gaccha svdhety evam 
evaitad aha. gramad agmm dhrtya piirvavad agnim dghrdpavet 
yad agnim na vindet apsu juhuydt, dpo vai sarvd devaldh sarvd- 
bhyo devatabhyo juhomi svdheti, juhvoddhrtya prdsniydt sdjyam 
havir anamayam moksamantrah trayyaivam vadct, etad brahma 
clad upasitavyam evam evaitad bhagavann iti vai ’ ydjnavalkyah. 

4 Once Janaka King) of Videha approached Yajnavalkya 
and said Venerable Sir, teach me about renunciation.’ 
Yajnavalk.i said. After completing the life of a student let 
one become a householder, after completing the life of a house¬ 
holder let one become a forest dweller; after completing the 
life of a forest dweller, let one renounce, otherwise (if a suitable 
occasion arises) let one renounce even from the state of a 
student or from the state of a householder or from that of a 
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dweller. Whether one has not completed the injunctions 
or completed the injunctions, whether he is a student or not, 
even if he has not completed the sacrificial rites, on whatever 
day he has the spirit of renunciation, that very day let him 
renounce (and become a recluse). Some, indeed, perform the 
prajapatya sacrifice. One need not do this but should only 
perform the fire sacrifice. Fire is life and one performs the life 
sacrifice thus: (He makes the fire take the form of life, or 
merge into its original source, life). Then he should also perform 
the traidhdtaviyd sacrifice. The three elements represent the 
three qualities sattva, rajas and tamas (which are to be burnt). 
He should inhale the fire (smoke) by uttering the following 
mantra (verse), *0 Fire, this life who is the source of your 
birth and from whom, having sprung forth you shone. Knowing 
this you climb up to life and then make my wealth (spiritual 
wealth) increase/ He who is life is the source (material cause) 
of fire. O Fire, you assume the form of life, your source. (As 
for one who has not performed the fire sacrifice : having taken 
the fire from the village (i.e. any house in the village), he should 
inhale the fire as mentioned before. If he is not able to get the 
fire, he should perform the sacrifice in the water. For water 
represents all the gods. So uttering this mantra : ‘I offer unto 
all the gods/ he should perform the sacrifice, he should take 
the sacrificial remnant with ghee, which cures all diseases. 
He should utter the pranava (which leads to release), which 
represents (the substance of) the three Vedas). This is Brahman. 
It should be meditated upon. 'Even so is it, Revered Yajna- 
valkya/ said Janaka. 


avratin: one who has not performed the prescribed rites even as 
vratln is one who has performed the rites. 

snataka: one who has completed the ceremonies relating to Vedic 
studies even as asndtaka is one who has not completed the ceremonies. 
that very day he may renounce: Malia-nirvana Tantra says: One 
should not enter the stage of a recluse giving up an old father and 
mother or a devoted wife or an infant son. 

mdtaram pitaram vrddham bhdrydm caiva pativratdm 
sisums ca tanayam hitvd ndvadhutdsramani vrajet. VII. 7. 

He who becomes a monk, giving up father, mother, child, wife, 
kinsmen and relatives becomes a great sinner. 

mdtfn pitfn sistin dardn svajandn bdndhavdn dpi 
yah pravrajeta hitvaitdn sa mahdpdtaki bhavet. VIII. 18. 

Cp. also: 
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adhltya vidhivad veddn put ranis cotpddya dharmatah • 
isfvd ca saktito yajnair mano mokse nivesayet. 

'Having studied the Vedas according to rule, having produced 
sons, in conformity with dharma, having performed sacrifices to 
the best of one's ability, let one set one's mind on release.' 
anadhltya dvijo veddn , anutpadya tathdtmajdn , 
ants tv a caiva yajhaisca moksam icchan vrajaty adhah. 

'Any twice-born individual who desires release without having 
studied the Vedas, without having produced sons and without having 
offered sacrifices, goes down below.’ 

These verses are quoted in Vacaspati’s Bhamatt, I. i. i. 

prana: life. Here it is not individual breath. It is the sutrdtman , the 
soul or the material cause of the world. 

tridhatavlya: in this sacrifice three sacrificial cakes purodaSa, are * 
used, representing the three gunas. 

5- at ha hainam atrih papraccha yapiavalkyam prcchdmi tvd 
yajnavalkya ayajhopaviti katham brdhmana iti } sa hovaca 
ydjnavalkyah , idam evdsya tad. yajnopavitam ya dtmdpah 
prdsydcamvdyam vidhih parivrdjakdndni, vnadhvdne vd andsake 
va apdm pravese vd agm praveie vd mahd-prasthdne vd, atha 
purivrdd vivarnavdsd mundo'parigrahah sucir ad.rohl bhaiksano 
brahma-bhuydya bhavatiti, yady dturah syan manasd vdca sam- 
nyaset, esa panthd brahniand hdnuvittas stenaiti samnydst 
brahmavid ity evam evaisa bhagavan ydjnavalkyah. 

5. Then Atri enquired of Yajnavalkya. On being asked how 
one who does not wear the sacred thread can be (treated as) 
a Brahmana, Yajnavalkya answered, this alone is the sacred 
thread of him that purifies himself by the offering and sipping 
water. This is the procedure for becoming a recluse. (For one 
who is weary of the world but not yet fit to become a recluse 
the following are prescribed), he may choose a hero’s death 
(by following the path of the warrior in the battlefield), he may 
fast unto death, throw himself into water or enter fire (burn 
himself to death) or perform the last journey (walk on unto 
death). Then the wandering ascetic who (puts on) orange 
robes, who is shaven, who has non-possession, purity, non- 
. enmity, lives on alms, obtains the state of Brahman. If he is 
diseased he can renounce by mind and speech. This is not to 
be done by one who is healthy. Such a renouncer becomes the 
knower of Brahman, so said the venerable Yajnavalkya. 

upavlta: the sacred thread is a cotton thread of three strands 
running from the left shoulder across the body to the right hip. 
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arst placed on the youth by the teacher at the ceremony of 
^illation. It is the outward and visible symbol of the sutrdtman, 
the thread-spirit on which all the individual existences are strung 
like beads and by which all are inseparably linked to their source. 

Among the ancient Iranians as among the Parsees to this day, 
at the age of 15, a boy or a girl is admitted to the community of 
the Zoroastrians by being girt with the sacred thread. 


Sl 


aturah: diseased. When one is about to die he may renounce by 
mind or speech. It is unnecessary to go through the ceremonies. 

This passage seems to justify suicide, in certain conditions. 

6 . tatra parama-hamsd ndma sahwartakdruni svetaketu durvdsa 
rbliu niddgha jada-bharata daltdtreya raivataka prabhrtayah , 
avyaktalihgdh avyaktdcdrdh anunmatta nnmattavad dcarantas 
tridandam kamandalam sikyani pair am jalapavitram sikhdm 
ydjnopavltam ca ity etat sarvam bhusvdkety apsn parityajy 
dtmdnam anvicchct. yathd jdtarfipadharo nirgrantho nisparigr alias 
tat-tad-brahma-mdrge samyak sampannah siiddha-mdnasahprdna- 
samdhdrandrlham yathokta-kale vimnkto bhaiksam dear an udar a- 
patrena Idbhdldbhayoh samo bhutvd sunydgdra-devagrha trna- 

kuta-valMika-vrksamrila-kuldlasdldgnihotra-grha-nadipulina-giri 

kuhara-kandara-kotara-nirjhara-sthandilesu tesv aniketa ydsya - 
prayalno nirmamah sukladhydnapardyano’dhydtma-nistho subha- 

karma-nirniFdanaparah saninydsena deha-tyagain karoti t sapara- 
nia-hamso-ndma parama-hamso ndimeti . 

6 . Samvartaka, Aruni, gvetaketu, Durvasa, Rbhu, Nidagha, 
Jada-bharata, Dattatreya, Raivataka and others ar e para- 
mahamsas . They are of unmanifested natures, of unmanifested 
ways of life, seen (to others) to behave like mad men though 
they are in no way mad. They renounce tridauda, kamandalu, 
tuft of hair and sacred thread and all that in water with the 
words bku svdhd and seek to know the Self. Assuming the form 
they had at birth, without any bonds, without any possessions, 
they must tread well the path of Brahman. With a clean mind 
(or a pure heart), for the sake of maintaining life, they must liil 
at fixed times the vessel of their stomach with the alms obtained, 
treating gain and loss as equal. They must live in piaces like 
a deserted house or a temple or a shrub or an anthill, the root 
of a tree, a potter’s house, fireplace, a sandbank in a river, 
hill, cave,’ hollow of a tree, stream in a deserted place. Without 
effort, without self-sense, intent on meditation established in 
the higher self, keen on removing the (effects of) evil deeds. 
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y gi ye up their bodies by the method of renunciation. Sue 
is a parama-hamsa. Such is a parama-hamsa. 



tn-danda: monks carry three staves tied together. It is the sign of 
triple control of thoughts, words and deeds. 
kamandalu: a water-jar used by ascetics. 

The knower of dharma who wears no signs should practise its 
principles. M.B. XIV. 46. 51. 

Vasistha Smyti says: ‘His signs are not manifest nor his behaviour/ 
tasmdd alingo dharmajh 0 'vyahtalihgo'vyaktacara iti. 
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PAINGALA UP AN I SAD 



This Upanisad belongs to the Sukla Yajur Veda and is in 
the form of a dialogue between Yajnavalkya and his pupil 
Paihgala. Some of the important questions such as meditation 
on the Supreme, the nature of release, are discussed in it. 


miSTfty 



Paingala Upanisad 

CHAPTER I 

THE QUESTION 
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1. atha ha paihgalo ydjhavalkyam upasametya dvddaiovarsa- 
siisrusdpurvakam paramarahasyam kaivalyam anabruhiti pap- 
raccha. 

1. Then Paingala approaching Yajnavalkya, after duly 
serving him for twelve years, asked, ‘Do tell us about the great 
secret of aloneness.’ 

then: after the required ethical preparation. 
paingala: the son of Pingala. 


BRAHMAN 

2. sa hovdca ydjhavalkyah: sad eva saumyedam agra dstt. tan 
nitya-muktam, avikriyam, satyajndndnandam;paripurnam, sana- 
tanam, ekam evddvitdyam brahma. 

2. Yajnavalkya replied to him: ‘At the beginning, all this, 
my dear, was being alone. That is Brahman, the ever free, 
indeterminate, of the nature of truth, knowledge and bliss, 
ever full, ancient (or eternal) one without a second. 

sad: being, with the names and forms unmanifest. 


WITNESS SELF 

3 - tasmin maru-suktikd-sthdnu-sphatikddau jala-raupya-pnni- 
sa-rekhddrval lohita-sukla-krsna-guna-mayi guna-sdmydnirvdcyd 
mdlaprakriir dsit, tat pratibimbitam yat tat saksi-caitanyam dstt. 

3 - Even as in the mirage, the pearl-oyster, a log of wood, a 
piece of crystal and the like there is (respectively) the mani¬ 
festation of water, silver, the figure of a human being, streaks 
°f light and the like, in that (pure being) is the root-principle 
°f all objectivity, possessed of the qualities of red, white and 
Mack, with the qualities in equipoise and incapable of being 
adequately expressed. When this is reflected in Brahman, it 
becomes the witness self. 

The Pure Brahman becomes the witnessing consciousness, the 
eternal subject faced by the principle of all objectivity. The- Pure 
Spirit develops into the subject-object relationship. 

Ihe similes employed suggest the apparent character of the 
reflection. The point stressed is that this development does not 
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the character of Brahman. The development is based on 
Brahman but does not injure his integrity. 

mula-praktti: the root principle of matter. It cannot of its own 
develop. Matter by itself cannot give rise to life, mind, etc. So the 
principle of caitanya or consciousness is posited. Owing to the 
influence of caitanya the root principle evolves into detailed forms. 


% 


ISVARA 

4. sd punar vikrtim prapya sattvo-driktdvyaktdkhydvarana- 
saktir asit, tat pratibimbitam yat tad isvara-caitauyam asit. 
sa svddhlnamdyah sarvajhah srsti-sthiti-laydndm adikartd jagad- 
ankura-rupo bhavati. svasmin vilinam sakalam jagad dvir- 
bhdvayati, prani-karma-vasad esa pato yadvat prasdritah, prdni- 
karma-ksayat punas tirobhdvayati, tasminn evakliilam visvam 
samkocita-patavad vartate. 

4. When that ( mula-prakrti ) undergoes change, due to the 
preponderance of the sattva (quality) it becomes known as 
the unmanifested and has the power of veiling (the nature of 
Brahman). What is reflected in_ it becomes the Isvara con¬ 
sciousness. That (principle of Isvara) has maya under his 
control, he is all-knowing, the first cause of creation, sustenance 
and dissolution of the world, he takes the form of the sprout 
of the world (the seed from which the world grows). That 
causes the entire world resting in it to become manifest. On 
account of the previous deeds of the souls this unfurls like 
a piece of cloth; with the destruction of the deeds of the souls, 
this again causes the world to disappear. In that alone remains 
the entire universe like a rolled up piece of cloth. 


HIRANYA-GARBHA 

5. Uddhisthitavarana-saktito rajo-drikta-mahad-dkhyd vikse- 
pa-saktir asit. tat pratibimbitam yat tad hirdnya-garbha-caitanyam 
dsit, sa mahattattvdbhimdni spastdspasta-vapur bhavati. 

5. From the power of veiling dwelling in Isvara there comes 
into being the power of projection, known as the mahat due 
to the preponderance of rajas. What is reflected in it becomes 
the Hiranya-garbha consciousness. That (consciousness) con¬ 
ceiving the mahat tattva as its own has its form manifested both 
distinctly and indistinctly. 
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6 . hiranya-garbhddhisthita-vikscpa-saktitas tamo-driktdhamkd- 
rabhidha sthilla-saktir dslt } tat-pratibimbitamyat tad virat caitan- 
yam dsit. sa tad-abkimdni spasta-vapuh sarva-sthula-palako 
visnuh pradhana-puruso bhavati. tasmad dtmana dkdsah sambhii- 
tah, dkasdd vdyuh, vdyor agnih, agner apah , adbhyah prthivi, 
tdni panca-tanmatrani tngundni bhavanti. 

6 . From the power of projection dwelling in Hiranya-garbha 
there comes into being the power of making gross bodies, 
known as the self-sense. What is reflected in it becomes the 
Virat consciousness. That (Virat consciousness), conceiving 
the self-sense as its own, with its form manifested distinctly 
becomes the chief person Visnu, the sustainer ot all gross 
creation. From that (Virat) self ether originates; from ether 
air, from air fire, from fire water, from water eartn, these 
five subtile elements become the three qualities (saliva, rajas 
and tamas). 

See T.U. II. 1.3. 

In these passages the nature of the Supreme Reality is mentioned. 
Brahman which transcends the distinction of subject and object. 
Others are conceived on the subject-object pattern. Witness self 
has confronting it mula-prakyti, Isvara , avyakta; Hiranya-garbha , 
mahat; Virat, ahamkara. All these are necessary for one another. 
Witness Self and Isvara are sometimes combined. See Ma. U. 

CREATION 

7 - srastii-kdmo jagad-yonis tamo-gunam adhisthdya siiksnia - 
tanrndirdni bhutani sthulikartum so’kdmayata. srsieJi parimitani 
bhutdny ekam ekatii dvidhd vidhaya punas caturdhd krtvd 
svasvetaradvitiyamsaih pahcadha samyojya pancTkrta-bhutair ’ 
unanta-koli-brahmdnddn i - tat-tad- andocita - cattir-dasa-bhuvandni 
iat-tad-bhiivanocita-golaka-sthula-sarirdny asrjat. 

7 - He (the creator of the world) desirous of creating, 
embracing the quality of tamas (inertia) desired to change the 
subtile elements into gross ones. Dividing each of the elements 
measured at the time of creation into two and again sub¬ 
dividing each (first equal part) into four equal parts each and 
mixing each of the four subdivided equal parts with each of the 
four (second) equal parts of the other four elements and thus 
forming five heaps (of five sorts each); out of the elements 
thus quintuplicated he created many crores of brahmandas 
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brocosms), fourteen worlds appropriate to each (of thes* 
acrocosms) and globular gross bodies appropriate to each (of 
these worlds). 

The process of quintuplication, panetkarana, is mentioned here. 


8. sa panca-bJiutandm rajomsdm caturdhd krtvd bhdga-traydt 
pahca-vrttyatmakam pranam asrjat. sa tesdm turyd-bhdgena 
karmendriyany asrjat. 

8. Dividing the mobile property of the five elements with 
four parts, he created out of the three parts thereof, the principle 
of life with its fivefold functions. Out of the fourth part he 
created the organs of action. 


As inertia is the character of tamas, mobility is the character of 
rajas. 

9. sa tesdm sattvdmsam caturdhd krtvd bhdga-traya-samastitah 
pahca-kriyd-vrttyatmakam antah-karanam asrjat. sa tesdm saliva- 
turiya-bhdgena jh anendriyany asrjat. 

9. Dividing the rhythmic property (of the five elements) into 
four parts, out of the totality of the three parts thereof he 
created the inner sense with its fivefold functions. Out of the 
fourth part of the rhythmic property he created the organs of 
perception. 

10. saUva-samastita indriyapdlakdn asrjat. tdni srstdny ande 
prdeiksipat. tad-ajnayd samastyandam vyapya tdny aPisthan. 
tad djhaydhamkdra-samanvito virdd sthuldny araksat. hiranya- 
garbhas tad-djhayd suksmany apdlayat. 

10. Out of the totality of the rhythm he created the organs 
of the sense organs. He then cast them into the macrocosm. 
Under his orders they stood pervading the entire macrocosm. 
Under his orders the Virat possessed of self-sense protected 
the gross elements. Under his orders Hiranya-garbha ruled over 
the subtile elements. 

11. andasthani tdni tena vind spanditum cestituni vd na 
sekuh. tdni cctanikartum so'kdmayata, brahmdnda brahmaran- 
dhrdni samasta-vyasti-mastakdn vidarya tad evdnuprdvisat. 
tadd jaddny api tdni edanavat svakarmdni cakrire. 

11. They (the gross and the subtile-elements and the products 
of the macrocosm) were not capable of moving or functioning 
without him. He desired to make them all conscious, (sentient). 
Piercing through the macrocosm and the caverns of the cranium 
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of the individual souls, situated in their crests, he entered them 
all. Then they, though nonconscious by nature, were engaged 
in their respective functions, as if they were endowed with 
consciousness. 



12. sarvajneso• mdya-leia-samanvito vyasii-dehampravisya tayd 
mohito jivatvam agamat . sarlra-traya-tdddtmydt kartrtva-bhoktr- 
tvatdm agamat ; jagrat-svapna-susupti-murchd-marana-dharma- 
yukto ghati-yantravad ndvigno jdto mrta iva kuldla-cakra-nyayena 
paribhramatiti . 

12. The Omniscient lord possessed of a particle of maya, 
on entering the several bodies and getting deluded by it attained 
the state of the individual soul. By identification with the 
three bodies (gross, subtle and causal) he attained the state 
of the doer and the enjoyer, ever performing the functions of 
waking, dreaming, sleeping, fainting and dying, he twirls 
round and round, like a potter’s wheel, as if dead though alive, 
in keeping with the adage relating to the potter’s wheel. 

mdyd-lesa: particle of maya. Cp. Bhdgavata : holding on his own 
person maya as a garland of flowers: 

svamdyam vanamdldkhyam ndnd-guna-mayvm dadhat. 

The potter’s wheel seems to be still while whirling aud whirling 
while still. Subjection to the world is only seeming, due to false 
identification of the spirit with the body and its adjuncts. 1 his is 
Advaita Vedanta. 
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CHAPTER II 

ISVARA AND THE INDIVIDUAL SOUL 



i. atha paihgalo yajnavalkyam uvdca, sarvalokdndm srsti-sthi- 
ty-anta-krd vibhur isah katham jivatvam agamacl iti. 

1. Then Paingala asked Yajnavalkya thus: ‘How does the 
Lord, the all-pervading, the cause of the creation, maintenance 
and dissolution of all the worlds, attain the state of the indi¬ 
vidual soul?' 

THE GROSS BODY 

2. sa hovaca ydjnavalkyah, sthula-suksma-kdrana-dehodbhava- 
purvakam jivesvara-svarnpam vivicya kathaydmiti sdvadhanen- 
aikagrataya sruyatdm. Isah pahcikrta-mahd-bhuta-lesdn addya 
vyasti-samastydtmaka-sthula-sanrdni yathakramam akarot. kapdi- 
lacarmdnlrdsthi-mdmsa-nakhdniprthivy-amsdh, rakta-mutra-ldla- 
svedadikam ab-amsah, ksut-trsnosna-moha maidhunddyd agny- 
amsdh,pracdranottdrana-svdsadikd vayv-amsdh, kdma-krodhadayo 
vyomdmsdh elat samghdtam, karmani sahcitam, tvagadi-yiiktam, 

■ balyddy avasthdbhimdndspadam, bahu-dosasrayam, sthiila-sanram 
bhavati. 

2. Yajnavalkya replied to him thus: I shall relate the character 
of the individual soul and the Divine in distinction from each 
other preceded by an account of the origin of the gross, subtle 
and causal bodies. Let it be listened to by you with attention 
and one-pointed mind. The Lord, after getting together the 
minute parts of the quintuplicated great elements, created in 
order, gross bodies in their individual and collective aspects. 
The skull, the skin, the intestines, the bones, the flesh and the 
nails are parts (of the character) of the earth. Blood, urine, 
saliva, sweat and the like are of the character of water. Hunger, 
thirst, (bodily) heat, swooning, sex impulse and the like are of 
the character of fire. Movement, lifting, breathing and the like 
are of the character of air. Lust, anger and the like are of the 
character of ether. The combination of these becomes the 
gross body, organised by (under the influence of) previous 
karma, provided with the skin and the like, affording" the basis 
for the notion that the stages of infancy and the dike belong to 
it and forming the haunt of various ailments. ' 

dosa: evil. Evils of the gross body are ailments. 



3- athdpahcTkrta-mahd-bhuta-rajo'msa - bhdga-traya- samastitah 
prdnam asrjat; prandpana-vydnoddna-samandh prdnavrttayah. 
naga -kurma-krkara-dcvadatta- dhanamjaya-upaprandh, hrdasa- 
na-ndbhi-kantha-sarvdngdni sthandni ; dkdsddi-rajo-guna-Uiriya- 
bhdgena karmendriyam asrjat; vdk-pdni-pdda-pdyiipasthds tad 
vrttayali; vacanaddna-gamana-v ; sargdnandds tad-visayah. 

3. Then out of the three parts (of four) of the great elements 
in their mobile character and nonquintuplicated state he 
created the life principle. Prana , apdna, yydna, uddna and 
samdxna are the (varied) functions of the life principle. The 
minor functions of these are Naga, Kurina, Krkara, Devadatta 
and Dhanamjaya. The heart, the anus, the navel, the throat 
and all the limbs form the seats (of the vital airs). Out of the 
(remaining) fourth part of the ether and other elements in their 
mobile character he created the organs of action. Its variants 
are the vocal organ, the hands, the feet, the excretory and the 
generative organs. Their functions are articulate expression, 
grasping, movement, excretion and (sex) enjoyment. 

4. evam bhfita-sattvdnisa-bhdga-traya-samastito'rtah-karanam 
asrjat; antah-karana-mano-buddhi-cittdhamkdrds tad-vrttayah; 
samkalpa-niscaya-smarandbhimdnanusamdhdnds tad-visayah; 
gala-vadana-ndbhi-hrdaya-bhrii-madhyani sthanam; bhuta-sattva- 
ti iriya-bhdgenajndnendriyam asrj at; srotra-tvak-caksur-j th vd-ghrd - 
nds tad-vrttayah; sabda-sparia-rupa-rasa-gandhds tad-visayah; 
dig-vdtdrka-praceto’svi-vahmndropcndra-mrtyukdh; candro-vis- 
nus-caturvaktrah sanibhus ca kdranddhipah. 

4- In the same manner out of the totality of the three parts 
of the great elements in their rhythmic character, he created 
the inner sense. Its various forms (or modifications) are the 
inner sense, the mind, understanding, thought and self-sense. 
Determination, conviction, memory, love and dedication are 
its functions. The throat, the face, the navel, the heart and 
the middle of the eyebrows arejtke seats. Out of the fourth part 
°f he great elements in their rhythmical character, he created 
the organs of perception. Its varied forms are the ears, the 
skin, the eyes, the tongue and the nose. (Perceptions of) sound, 
touch, shape, taste, smell are its functions. Direction, Air, the. 
Sun. Varuna, the ASvins, Fire, Indra, Upendra, Death, the 
Moon, Visnu, the fourfaced Brahma and Siva are the deities 
presiding over the inner senses. 
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5. athdnnamayapraya-maya-rnano-maya-vijhdna-maydnanda- 
maydh pahcakosdh, annarasenaiva bhutvdnnarasenabhivrddhun 
prdpyanna-rasa-maya-prthivydmyad viliyate so’nna-maya-kosah; 
tad eva sthiila-sariram. karmendriyaih saha prdnddi-pahcaham 
prdna-maya-kosah; jhancndriyaih saha mano mano-maya-kosah; 
jndnendriyaih saha buddhir vijhana-maya-kosah, etat kosa-trayam 
lihga-sanram; svarupa-jhanam ananda-maya-kosas tat kdrana- 

sariram. . , . , 

5. Then the five sheaths made of food, vital air, mind, 
understanding and bliss. What is brought into being only by 
the essence of food, what grows only by the essence of food, 
that which finds rest in earth full of the essence of food, that 
is the sheath made of food. That alone is the gross body. The 
five vital airs, along with the organ of action constitute the 
sheath made of the vital principle. Mind along with the organs 
of perception is the sheath made of mind. The understanding 
along with the organs of perception is the sheath made of 
intelligence. These three sheaths (of life, mind and intelligence) 
form the subtle body. The knowledge of one's own form is of 
the sheath made of bliss. That is also the causal body. 


See T.U. II and III. 

6. athajhanendriya-pahcakam, kannendriya-pahcakam,prana- 
di-pahcakam, viyadddi-pahcakam, antah-karana-catnstayam 
kdma-karma-tamdmsy astapuram. 

6. Then the five organs of perception, the five organs of 
action, the five vital airs, breath and others, the five elements, 
ether and others, desire, action and darkness (ignorance), 
they constitute astapura (the totality of the subtle body). 


7. isajhayd virajo vyastideham pravisya buddhim adhisthdya 
visvatvam agamat. vijhdnatmd ciddbhdso visvo vydvahariko 
jdgrat- sthiila-dehdbhimdni karmabhur iti ca viivasya ndma 
bhavati. isajhayd sutrdtmd vyasti-suksma-sariram pravisya mano, 
adhisthdya taijasatvam agamat. taijasah prdtibhdsikah svap- 
nakalpita iti taijasasya ndma bhavati. isajhayd mdyopddhir 
avvakta-samanvito vyasli-kdrana-sariram pravisya prdjhatvam 
agamat. prdjho’vacchinnah pdramdrthikah susupty abhimdniti 
prdjhasya ndma bhavati. avyakta-leidjhdndcchddita pdramar- 
ihika-jivasya taltvamasyadi vdkydni brahmanaikatdmjaguh neta- 
rayor vydvahdfika-prdtibhasikayoh, antah-karana-pratibimbita 
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am yat tad evdvasthdtrayabhdg bhavati. sa jdgmt-svapna- 
msupiy-avasthah prdpya ghati-yantravad udvigno jdto mr a iva 

sthito bhavati. atha jagrat-svapna-susupti-murchd-maranavas ta, 

panca bhavanti. , • „ 

7. By the command of the Supreme Lord, after en ering 
each individual gross body and abiding in the mtellec , ie 
(Virdddtman) attained the Visva state. The intellec ua se 
reflecting consciousness is the Visva that has pragmatic te a ion 
with and conceives of the waking state and the gross 0 y as 1 s 
own. The field of action is the name of the Visva state. At the 
command of the Supreme Lord, the subtle self, after tn ermg 
each individual subtle body and abiding in the minci a ame 
Taijasa state. The Taijasa state is what manifests itselt in 
the world of appearances. The product of dreams is t e name 
of the Taijasa state. By the command of the Supreme Lord, 
the self conditioned by maya and along with the (puncip e ) 
unmanifested, after entering each separate body a aine 
the Prdjna state. The Prdjna state is non-differentiated lrom 
and (in quest of) the highest truth. That which conceives ol 
the sleeping state as its own is the name of the Frajna state. 
The Vedic texts ‘That thou art’ and the like sing about the 
identity with the Supreme of the individual sou’ that is (m 
quest of) the highest end and shrouded by ignorance and traces 
of the (principle of) unmanifested, which is unrelate o 10 
empirical and the apparent worlds. It is only the consciousness 
reflected in the inner sense that is capable bf attaining ie 
three states (of waking, dream and sleep). After attaining ese 
states of waking, dream and sleep, becoming distracted like a 
potter’s wheel, he becomes, though alive, dead as it were. 
Then there are the states of waking, dreaming, sleeping, 
fainting and dying, five in number. 


<SL 


three 


This passage assumes the Advaita_ Vedanta view of the 
grades of reality, paramarthika, vydvahdnka and pratwbasit , 
metaphysical or ultimate, empirical and illusory respective 3 • 


WAKING AND DREAM STATES 


8. tat-tad-devatdgrahdnvitaih trotrddi-jndnendnyaih sabda- 
dy-artha-visaya-grahana-jndnam jdgrad avasthd bliava 1. ara 
bhru-madhyamgatojiva a-pada-mastakam vydpya kpi-snivanady 
akhila-knyd-kartd bhavati. tat-tad-phalabhuk ca bhavati. lokau- 
taragatah'karmdrjita-phalam sa eva bhuhkte. sa sarvabhaumavad 
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avaharacchrdnta antar-bhavanam pravestum mdrgam asntya 
tisthati. karanoparamc jagrat-samskarottha-prabodhavad grdhya- 
grdhaka-rupa-sphuranam svapndvasthd bhavali; tatra visva eva 
jdgrad vyavahdra-lopdn nddi-madhyam carams taijasatvam 
avapya vdsand-rupakam jagad-vaicitryam svabhasd bhdsayan 
yathepsitam svayam bhunkte. 

8 . The state of waking consists in the knowledge acquired 
through the perception of sound and other objects by means 
of the organs of perception like the ear and others accompanied 
by the blessings of the respective deities (presiding over the 
different forms of perception). Therein the individual soul 
who has established himself in the middle of the eyebrows, 
after pervading (the entire body) from head to foot, becomes 
the doer of all actions like husbandry, study of the sacred books. 

He becomes the enjoyer of their respective fruits. On reaching 
another world he alone enjoys the fruit. He then stands like an 
emperor overcome with fatigue, on account of his activities 
having taken the path leading to the entry into (another) body. 
When the sense organ has come to rest (ceased to function) 
the knowledge of the percepts and perceptions arising out of 
impressions (left by) of the waking state is the dream state. 
Therein, owing to the cessation of active functioning such as 
we have in the waking state, Vi£va alone, after attaining the 
Taijasa state, moves through the middle of the uadis, mani¬ 
festing through his own power the variety of the world in the 
form of impressions, and himself enjoys as he desires. 


THE STATE OF SLEEP 

9. ciltaikakarand susupty-avasthd bhavati. bhrama-visrdnta- 
sakunih paksau samhrtya niddbhimukham yathd gacchati, tatha 
jtvo 'pi jagrat-svapna-prapaiice vyavahrtya srdnlo ’jndnam pravisya 
svdnandam bhunkte. 

9. The sleeping state is that in which only thought (functions). 
Even as a bird tired of flying about turns towards its nest, 
restraining its wings, even so the individual soul tired of 
functioning in the worlds of waking and dream, entering on the 
state of ignorance, enjoys his own bliss. 

He retires from his outward and inward activities and enters into 
bis own nature. The principle of ignorance, of objectivity is present 
in the state of sleep though it is not manifest. 
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, akasmdn mudgaradandddyais tdditavad bhaydjhdndbhydm 
rya-samghdtaih kampann iva mrta-tulyd miirchd bhavati. 

io. As if struck unawares by a hammer or a club, mani¬ 
festing itself as tremor due to fright or loss of consciousness, 
caused by the fusing together of the several organs of percep¬ 
tion' is the state of fainting which resembles the state of a dead 
man. 


DEATH 

11 . jdgrat-svapna-susupti-murchdvasthdndni any a brahmdd- 
istamba-paryantam sarva-jiva-bhaya-pradd sthula-dehavisarjam 
marandvasiha bhavati. karmendriydni j hanendriydni tat-tad-vis- 
aydn prdnan samhtya kdma-karmdnvita avidyd-bh u tavestito jivo 
dehdntaram prdpya lokdntaram gacchati. prdk karma-phala - 
pakendvartantara-kitavad visrdntim naiva gacchati . satkarma- 
paripdkato bahundm janntanam ante nrnatn moksecchd jay ate. 

n. What is different from the waking, dreaming, sleeping 
and fainting states, what instils fear into (the hearts of) all living 
creatures from Brahma (the creator) to a tuft of grass, what 
causes the giving up of the gross body, that is the state of 
dying. After drawing together the organs of action and the 
organs of perception, their respective functions and the vital 
airs, the soul attended with desire and conduct (in the form 
°f impressions left by conduct) and wrapped up in elements 
°f ignorance goes to another world after attaining another body. 
Through the ripening of the fruits of his past actions he does 
not attain any rest, like a worm caught within a whirlpool. 
The desire for liberation arises in human beings at the end of 
many births through the ripening of their past virtuous conduct. 

See B.G. VII. 19. 


BONDAGE AND RELEASE 

12. tadd sad-gurum airily a cira-kdla-sevayd band ham moksam 
kascit praydti. avicdrakrto bandho vicdrdn mokso bhavati; tasmdi 
sadd vicdrayct. adhydropdpavddatah svaruparii niscaylkarhnh 
sakyate. tasmdt sadd vicdrayej jagaj-jwa-paramdtmdno jlva-bhava- 
jugO'd-bhava-badhe pralyag abhinnam brahmaivavasisyata iti\ 

12. Then, after resorting to a good teacher and serving him 
^ or n long time he questions him as to the nature of bondage 
a nd release. Bondage produced by the lack of investigation 



The Principal Upanisads II.^ 9 |I 

Hornes release by (proper) investigation. Therefore one should 
always inquire. It is possible to determine the nature of the 
self through the way of super-imposition* (of qualities that do 
not belong to it) and denial. Therefore one should always inquire 
into the nature of the world, the individual and the supreme 
self. With the denial of the (ultimate) reality of the soul and 
the world, the innermost self non-differentiated from Brahman 
alone remains. 

The way of superposition and denial is developed by § in his 
Introduction to S.B. 
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CHAPTER III 

MEDITATION AND HIGHEST ENLIGHTENMENT 

# I - athahainampairigalahpapracchaydjnavalkyam,mahd-vdkya- 
vivaranam anubruMti. 

i. Then Paingala asked Yajnavalkya, please relate to me a 
detailed account of the great texts. 


2. sa hovdca yajhavalkyas tat tvam asi, tvam tad asi, tvam 
brahmdspadam brahmasmity anusandhdnam kurydt; tatra parok- 
sya-sabalahsarvajhatvddi-laksanomdyopddhihsac-cid-dnanda-lak- 
sano jagad-yonis tad-pada-vacyo bhavati; sa evdntah-karana- 
sambhinnabodho smat pratyaydvalambanas tvam-pada-vdcyo 
bhavati , parajivopddhimdydvidye vihaya tat-tvam-pada-laksyam 
pratyagabhinnam brahma; tattvamasity ahani brahmdsmlti vdk- 
ydrtha-vicdrah sravanam bhavati; ekdntena sravandrlhanusand - 
hdnam mananam bhavati; sravana-manana-nirvicikitse’rthe 
vastuny ekatdnavattayd cetah sthdpanam nididhydsanam bhavati; 
dhyatrdhydne vihaya nivdtasthita dipavud dhyeyaikagocaram 
cittam samddhir bhavati; taddnvm dtma-gocardvrttayah samutthitd 
ajhatd bhavanti; tdh smarandd anumiyante; ihanddisamsdre 
samcitah karma-kotayo'nenaiva vilayam ydnti; tato’bhydsapatavdt 
sahasrasah sada amrtadhdrd varsati; tato yoga-vittamdh samddhim 
dharma-meghani prdhuh; v as and-j die nihsesam amund pravildpite 
karma-samcaye punya-pape samulonmulite prdk paroksam api 
hara-taiamalakavad vdkyam apratibaddhdparohsa-sdksdt-kdram 
prasiiyate; tadd jivan-mukto bhavati . 

2. Yajnavalkya replied to him: One should engage in medi¬ 
tation of the kind ‘That thou art/ ‘Thou art the seat of 
Brahman / T am Brahman / Therein the imperceptible per¬ 
sonal Lord with the qualities of omniscience and others, endowed 
with the power of maya, of the character of being, consciousness 
and bliss, the source of the world is (what is connoted by) the 
word ‘that* (of the text). That alone, being influenced by the 
inner sense, supported by the conception of self (I-conception) 
(what is connoted by) the word ‘thou’ (of the text). Giving 
ll p the power of maya and ignorance which envelop (the two), 
the supreme and the individual soul, what is meant by the 
terms ‘that’ and ‘thou’ becomes Brahman which is non- 
distinct from the self. The investigation into the import of the 
texts ‘That thou art/ I am Brahman is hearing. Exclusive 
attention to the meaning of what is heard is reflection. The 



»§L 


The Principal Upanisads 

♦ 

ing of thought with one-pointed attention solely 1 on the 
object attained through hearing and reflection is meditation. 
The thought absorbed only in the object meditated upon, giving 
up the distinction of the meditator and the act of meditation 
resembling a lamp in a windless spot attains the highest 
enlightenment. In that state, when the functionings directed 
towards the cognition of the self are roused (the intuitions of 
the self), are not cognised but only inferred from memory. 
Through this the numberless previous karmas accumulated 
during this beginningless cycle of births and deaths attain their 
dissolution. Thence, through the power of practice, a stream 
of nectar'showers always from a thousand directions. Therefore 
the adepts in yoga call this highest enlightenment ‘the cloud 
of virtue.’ When the nets of dispositions (good and bad) are 
dissolved without any residue, when the accumulated deeds, 
virtuous and vicious, are completely destroyed, to the very roots, 
the past and the future alike, owing to the removal of all im¬ 
pediments bring about the direct and immediate perception (of 
Brahman) as of the amaiaka fruit, on the palm of the hand. Then 
(the knower of Brahman) becomes one liberated while in life. 


sabalah: mixed. The Absolute is viewed as the personal lord with 
maya or the power of manifestation. Though sac-cid-dnanda, he is 
the source of the world, jagad-yoni. 

sravana: the four stages of hearing, reflection, meditation and 
direct intuition, dtma-darsana, here called samadhi are explained. 
The truths of the sacred texts are endorsed by personal effort and 
experience. See Introduction-XTX. 
a lamp in a windless spot: see B.G. VI. 19. 

inferred from memory: when the intuition is no more felt, when it 
lapses from consciousness, we have only a memory of it. 
dharma-megha: the cloud of virtue. The realised soul is virtuous by 
nature. 


3. ttah pahci-krta-bhutandm apahci-karanam kartmn so’kdma- 
yata; brahmdnda tadgata-lokdn kdrya-rupdms ca kdranatvam 
prdpayitvd, tatah, suksmdhgam karmendriydni pranams ca 
jndnendriydnyantahrkarana-catustayam caiktkrtya, sarvd ni bhauti- 
kani kdrane bhuta-pahcake samyojya bhumimjale, jalarh vahnau, 
vahnirh vdyau, vdyum dkdse, cakasam ahamkare-, cdhamkdram 
mahati, mahad avyakte, avyaktam pttruse kramena viliyate; 
virdddhiranyagarbhcsvara upadhi-vilayat param-atmani liyante; 
fraiicl-kria-mahd-bhuta-sambhava-karma-samcita-sthula-d:hah kar- 
maksaydl sal-karma-panpdkalo’pahcl-karanam prapya sdksrnen- 
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hutvd kdrana-rupatvam dsddya tat-kdranam kutasthe pratyag- 
dtmcmi viliyatc; visva-taijasa-prajndh svasvopadhi-laydt pratyag- 
atmani llyante; andam jndndgnina dagdkam kdranaih saha 
param-dtmani Imam bhavati; tato brdhmanali samdhito bhutvd 
tat-tvam-padaikyam eva sadd kurydt; tato meghdpdyaimsnmdn 
ivdtmdvirbhavati; dhydtva madhyastham dtmanam kalasantara-dl- 
Pavad ; angustha-mdtram atmdnam adhuma-jyoti-rupakam. 

3. Isvara developed the desire to disquintuplicate the quin- 
tuplicated elements. After causing the macrocosms, the worlds 
comprised in them and other effects to recede into their (ante¬ 
cedent) causal form, after making into one the subtle body, 
the organs of actions, the life principles, the organs of per¬ 
ception and the fourfold inner sense, and after merging all 
elements in the fivefold causal elements, he causes earth to 
dissolve in water, water in fire, fire in air, air in ether,, ether 
in the self-sense, the self-sense in the great, the great in the 
unmanifested and the unmanifested in the self in due order. 
The Virat, the Hiranya-garbha and the Supreme Lord, owing 
to the dissolutions of their respective adjuncts, lapse into the 
Supreme Self. The gross body composed of the quintuplicated 
great elements, organised through the accumulated (past) 
karma, owing to the destruction of karma and the ripening 
of the fruits of good karma, becoming one with the subtle body, 
attaining the form of the causal body, causes the causal body 
to merge in the unchanging inner self. The three states of Visva, 
1 aijasa , Prdjiia, on account of the dissolution of their adjuncts 
merge in the inner self. The microcosm being burnt (and purified) 
by the fire of knowledge becomes merged along with its causes 
in the Supreme Self. Therefore let the Brahmana, after becoming 
possessed of self-control engage in meditation incessantly on 
the identity of That and Thou. Thereafter, even as the sun 
shines with all his splendour on the dissipation of the clouds, 
the self manifests himself. After meditating on the self seated 
in the middle (of the heart) like a lamp placed inside a vessel, 
of the. size of a thumb and of the form of smokeless flame (the 
sell manifests himself). 

The order of involution is the reverse of the order of evolution, 
dhe subordination of the world, world-soul and the Supreme Lord 
to the Ultimate Reality is suggested here. The logical priority of 
Brahman to these three is to be understood. 

4* pi'ftkdsayantam antahstham dhydyct kutastham avyayam 
dhyayan naste munis caiva cdsUpter dmrtes tu yah . 
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4. One should meditate on the unchanging, imperishable that 
is inside, manifesting (the diverse functions). The sage who is 
continuously engaged in meditation till he goes to sleep or is 
overtaken by death. 


5. jroanmuktas sa vijneyah sa dhanyah krta-krlyavan 
jivaumuktapadam tyaktvd svadehe kdlasdtkrte 
visatya deha-muktatvam pavano' spandatdm iva. 

5. He should be known as one liberated while alive (in this 
body). He is blessed and is of fulfilled duties. After giving up 
the state of being liberated while alive, when the time arrives 
for his quitting the body, he enters on the state of disembodied 
liberation even as the air attains the state of non-movement. 

6. usabdam, asparsam, arupam, avyayam, tathd rasam nityam } 

agandhavac ca yat. 

anddy anantam , mahatah par am, dhruvam, tad eva sisyaty 
amalam, niramayam. 

6. (He attains the state) that is devoid of sound, devoid of 
touch, devoid of forms, devoid of wasting, likewise devoid of 
taste, that is eternal, and devoid of smell, having neither 
beginning nor end, that transcends the Great, constant, that 
alone remains, which is flawless and free from ailing. 

It is the supreme state which is negatively described; it is oneness 
with the transcendent Brahman. 
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CHAPTER IV 

* 

i. at ha hainam paingalah papraccha ydjhavalkyam, jhdninah 
kim karma kd ca sthitir iti. sa hovdca ydjnavalkyah; amdnitvddi 
sampanno mumuksur eka-viriisati-kulam tdrayati; brahma-vin- 
matrena kularn ekottara-salam tdrayati: 

dttndnam rathinarii viddhi sanram ralham eva ca 
buddhirh tu sdrathim viddhi manah pragraham eva ca. 

1. Then the sage Paingala asked Yajnavalkya: What is the 
(nature of) action of a knower? What is his condition? 
Yajnavalkya replied unto him: The seeker after liberation 
endowed with humility and other good qualities carries (safely) 
across (the ocean of worldly existence) twenty-one generations 
of his class. The moment he becomes a knower of Brahman 
he carries across one hundred and one generations of his class. 
Know the self as the lord of the chariot and the body as verily, 
the chariot. Know the intellect as the charioteer and the mind 
as, verily, the reins. 

See Katha I. in. 2 ff. 


2. indriydni hay an dhur visay dms tesu gocaran. 

jahgamdni vimandni hrdaydni manisinah. 

2. The senses, they say, are the horses and the objects (of 
the senses) the paths (they range over). The hearts of the 
knowers (of Brahman) are so many air chariots. 


3 - dtmendriya-mano-yuktam bhoktety dhur maharsayah 
tato nardyanah sdksdt hrdaye supratisthitah. 

3 - (The self) associated with the body, the senses and the 
_> the great sages declare, is the enjoyer. Therefore, 
Marayaya is actually established (as the self) in the hearts (of 
all beings). The seeker after God, after becoming one with God; 
becomes the self of alf beings. 


4 - prhrabdha-karma-paryantam ahinirmokavad vyavaharati 
candr avac car ate dehl sa muktai edniketanah. 

4 - -As long as his previously commenced karma remains 
o-P-t. he functions (very much) like the snake with the slough 
bnrl 6 W ^° ^ as attained liberation, though possessed of the 
y, wanders about homeless like the moon (on the sky). 

J, Iis bod y does not fall off until the karnias which have started 
waking out reach their culmination. 

GO 
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5. tirthe svapaca-grhe vd tanum vihdyayati kaivalyam 
prandn avaktrya ydti kaivalyam 
tarn pascdd dig-balim kurydd athava khananam caret, 
pumsah pravrajanam proktam netardya kaddcana. 

5. Casting off his body either in a place of pilgrimage or in 
the house of an eater of dog’s flesh (the knower) attains alone- 
ness. After scattering the vital airs he attains aloneness. After 
(the knower has run the appointed course of life and dies) his 
body should be cast away as an offering to the cardinal points; 
or else it may be buried. Only in the case of a male who is 
eligible for the order of monkhood is (burial) prescribed, never 

for others. 


dig-bali: food for appeasing the hunger of birds and the like. 


6. ndsaucam ndgni-kdryam ca na pindam nodakakriyd 
' na kurydt pdrvanddlni brahma-bhutdya bhiksave. 

6. No pollution (is to be observed by blood relations), no 
rituals connected with the funeral fire, no oblations (in the form 
of balls of cooked rice) nor offerings of water nor rituals on 
new moon and other days should be adopted for the (departed) 
mendicant who has become Brahman. 


7. dagdhasya dahanam ndsli pakvasya pacanam yathd _ 
pidnagni-dagdha-dehasya na ca srdddham na ca kriyd. 

7 Even as there is no cooking of food that has already been 
cooked there is no cremation of the body (of a knower) which 
has already been burnt (in the fire of austerity). For one whose 
' body has already been consumed by the fire of knowledge, there 
is no need for the performance of srdddha ceremonies or any 
other obsequies. 


8. ydvaccopddhi-paryantam tdvac cJmsrusayed gurum, 
ountvad guru-bhdrydydm tat putresu ca vartanam. 

8 So long as there is the limitation (leading to differentiation 
between the teacher and the pupil) so long the pupil should 
serve the teacher. He should behave with the teacher’s wife 
and his sons as he would with the teacher (himself). 

o. suddha-mdnasah iuddha-cid-rupah sahisnuh so’ham asm 
sah ’isnuh, so’hamasmUi prdpte jhanena vijndne jheyc param-di- 
mani hr’di samsthite dehe labdha-sdnti-padam gate tadd pra- 
uhd-mano-bnddhi-sunyam bhavali; amriena hptasya payasd kith 
prayojanatn; evam svdtmdnam jiidtvd vedaih prayojanam turn 


misTfy 
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X)iiyi; pidndnirta-trpta-yogino na kirii tit kariavyam asti, tad asti 
satattva-vid bhavati . diirastho’pi na dv .; asthah pin d avat jit all 
pindavastho’pi pratyagdtma sarvavydpi bhavati, hrdayarii nir- 
malam krtvd cintayitvdpy andmayam aham eva sarvam iti pasyet 
par am sukham. 

9. With a purified mind, with a purified consciousness, full of 
forbearance, and in the attitude ‘I am he’ full of forbearance, and 
when he gains the attitude ‘I am he,’ when the supreme self, the 
basis of all knowledge gets firmly fixed in the heart, when the 
body attains the state of quiescence then does the mind scin¬ 
tillating with the intellect become void of its functionings. What 
is the use of milk to one satiated with nectar? Even so w'hat 
is the use of the stud}' of the Vedas for one who has perceived 
the Self? For the Yogin who is satisfied with the nectar of 
knowledge (of Brahman) there, is nothing whatsoever that has 
yet to be achieved. If there is anything (still to be achieved), he 
is not a knower of the truth. Remaining aloof, yet not aloof, 
remaining in the body, yet not of the body, the innermost self, 
becomes the all-pervading (Brahman). After purifying the 
heart, thinking of Brahman the perfect (free from ailment), 
the Yogin should perceive that he is the all, the transcendent, 
the blissful. 


<SL 


10. yathd jale jalam ksiptam, ksire ksiram, ghrte ghrtam, 
aviseso bhavet tadvaj jivdtma paramdtmanoh. 

10. As water poured into water, milk poured into milk, ghee 
into ghee becomes one without differentiation, even so the 
individual soul and the Supreme Self (become one). 

1 he state of liberation is here suggested to be oneness with the 
Absolute Self. 

11. dehe juanena dipite buddhir akhandakdra-rupd yadd 
bhavati , tadd vidvan brahma-jhdndgina sarva-bandhari: nirdahet, 
‘dap pavitram parameivardkhyam, advaita-rupam, vimaldtn- 
barabham yathodake toyam annpravistam tathdtma-rupo niru- 

P ( <dhi-samsthitah, 

th* 1 When the body is lit (w'ith the flame of) knowledge, w'hen 
, he Un( ierstanding becomes indivisible in form, then the knower 
s lould burn all the bonds with the fire of the knowledge of 
"fahman. Then he who has attained the form of the self, firmly 
cs a dished in the state without limitations should enter on (he 
state hallowed, that is - known as the supreme lord, that is of 
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non-dual form, that resembles ether devoid of impurities, like 
water that has flown into water. 

The state of liberation is described not as that of a fish in water 
but as that of a dewdrop in the sea. Complete identity is maintained. 


12. cikasavat suksmasanra atma na drsyate vayuvad antardtmd 
sa bdhydm abhyaniara niscaldtmd jhanolkaya pdsyati 
cdntaratma. 

12. The self that has a subtle body like the ether, that self 
immanent in all beings is not seen like the air. (That) self is 
motionless both outside and inside. The self immanent in all 
beings perceives with the torch of knowledge. 

13. yatra yatra mrto jncini yena vd kena mrtyund 
yathd sarva-gatam vyoma tatra tatra lay aril gatah. 

13. Wheresoever the knower may die, whatever may be the 
manner of death, at that very place he becomes merged (in 
Brahman) even as the all-pervading ether. 

14. ghatdkasam ivatmanam vilayarii vetti tattvatah 
sa gacchati niralambam jhanalokam samantatah. 

14. The knower who knows the self to be indissoluble, like 
the ether of the pot, reaches independence with the range of 
his knowledge (spreading) on all sides. 

As the ether in the pot gets dissolved in the all-pervading ether 
when the limitations are broken, even so the liberated individual 
is lost in the universal self. 

15. taped varsa-sahasrdni eka-pdda-sthito nay ah 
etasya dhydna-yogasya kalam ndrhati sodasim. 

15. A man may perform penance standing on one leg for 
a thousand years (yet his austerities) do not deserve a sixteenth 
part of the merit of concentrated meditation. 

The verse brings out the superiority of dhydna-yoga to tapas. 

16. idam jhdnam, idarii jheyam, tat sarvam jhdtum iccliati, 
api varsa-sahasrdynh sdstrdntam nadhigacchati. 

16. One desires to know all about what constitutes know¬ 
ledge and what has to be known, but even if he should live 
for a thousand years he does not get to the end of the (study 
of the; scriptures. 

17. vijhcyo’ksara tanmdtro jivitarh vapi cahcalarn, 
vihaya sdstra-jdldni yat satyarh tad updsyatdni. 
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i;: v^vvtot is to be known is the subtle imperishable existence 
while one's life is unsteady. (Therefore) giving up the network 
of scriptures (which are many and endless), let the truth be 
meditated on. 


18. ananta-karma sancam ca japo yajnas tathaiva ca 
tirtha-ydtrdbhigamanam ydvat tattvam na vindati. 

18. (It is only) so long as the seeker does not attain know¬ 
ledge of the real that endless ceremonies, observances of purity, 
prayers, likewise performance of sacrifices, visits to places of 
pilgrimage (are prescribed by the scriptures). 


All these are not ends in themselves. They are means to the 
realisation of the eternal. 

19* dha/m brahmeti niyatam moksa hetur mahdtmandm 
dve pade bandha-moksdya na mameti mameti ca . 

19. For the great souled, the surest way to liberation is the 
conviction that I am Brahman. The two terms, what leads to 
bondage and what leads to liberation, are the sense of mineness 
and the absence of the sense of mineness. 


Selfishness or looking upon the body and the world as one’s own, 
as means to one’s enjoyment causes bondage. The realisation that 
the body and the world are external to the true self and the con¬ 
sequent universality of spirit lead to liberation. 

20. mameti badhyate jantur nirmameti vimucyate, 
ntanaso hy unmambhdve dvaitarii naivopalabhyate . 

20. With the sense of mineness the soul is bound; with the 
a sence of the sense of mineness it is liberated. When the mind 
n , s . es . *-° the state of illumination, the sense of duality is never 

attained. 


21 • yadd yaty unmanlbhdvas tadd tat paramam padam 

yatra yatra mano ydti tatra tatra par am padam. 
b *}' Wllen the seeker attains the state of illumination then 
. e (attains) the highest state. Wheresoever his mind goes there 
ls the highest state. 

tatra tatra par am brahma sarvatra samavasthitam 
hanydn mustibhir dkdiam ksnddrtah khandayet tusam. 

22 • There is the transcendent Brahman well established 
everywhere. However much one tormented by hunger strikes 
T> 1 his fisticuffs the ether round him or chews (any amount 
0 ) cluiff (his hunger is not appeased). 


Ml NIST#), 
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HE REWARD FOR THE STUDY OF THIS UPANISAD 


23 ndham brahmeti jdndti tasya muktir na jdyate. ya etad 
upanisadam nityam adhite so’gni-puto bhavati, sa vayu-puto 
bhavati, sa dditya-puto bhavati, sa brahma-puto bhavati, sa vis- 
nu-puto bhavati, sa rudra-puio bhavati, sa sarvesu tirthe.su sndto 
bhavati, sa sarvesu vedesv adhito bhavati, sa sarva-veda-vrata-car- 
ydsu carito bhavati, tenetihdsa-purdndndm rudranam iata-sahasrani 
japtdni phalani bhavanti, pranavandm ayutam japtam bhavati, 
dasa-purvdn dasottardnpunati, sa pankti-pavano bhavati, sa mahan 
bhavati, brahmahatyd-surdpdna-svarnasteya-gurutalpagamana-lat 
samyogipdtakebhyah piito bhavati. 

tad visnoh paramam padam sada pasyanti surayah 
diviva caksur dtatam. 

23. For him who does not know ‘I am Brahman,’ liberation 
does not arise. He who studies this Upanisad every day becomes 
hallowed as by fire; he becomes hallowed by air; he becomes 
hallowed by the sun; he becomes hallowed by Brahma; he 
becomes hallowed by Visnu; he becomes hallowed by Rudra. 
He attains the merit of bathing in all the sacred waters. He 
becomes accomplished in the study of all the Vedas. He becomes 
disciplined in the performance of all the vows prescribed in 
the Vedas. By him are attained the fruits resulting from a 
hundred thousand recitals of the Itihdsas, the Purdnas and the 
Rudras. By him has been repeated the syllable pranava ( atm ) 
myriads of times. He sanctifies ten previous and ten future 
generations. He sanctifies the rows of people with whom he 
dines. He becomes a great-souled one. He becomes freed from 
the sins of killing a Brahmana, drinking liquor, stealing gold, 
sharing the bed with the teacher’s wife and associating with 
those who have committed these sins. 

That is the highest state of Visnu (the all-pervader) which 
the sages see constantly as the eye spreads towards the heaven. 


24. tad ripraso vipanyavo jdgrodmsah samindhate 
visnor yat paramam padam. satyam ity upanisat. 

24. These knowers of Brahman, with their passions cast away, 
their inner senses alert, expound clearly that highest state of 
Visnu. This is the truth, (this is) the Upanisad. 



KAIVALYA UPANISAD 


^ The Upanisad belongs to the Atharva Veda and is called 
luiiwlya Upanisad as its study and practice lead to the state 
ot Kaivalya or aloneness. 
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1. athdsvalayano bhagavantam paraniesthinam parisametyo- 
vdca. 

adhilii bhagavan brahma-vidydni varisthdm sadd sadbhih 

sevyamandm nigudhdm. 

yaydcirat sarva-pdpam vyapohya pardiparam purusam 
upaiti vidvdn. 

1. Then Asvalayana approached the Venerable Lord Brahma 
and said: Teach (me), Venerable Sir, the knowledge of Brahman , 
supreme, sought constantly by the wise, hidden, that by which 
the knower is soon freed from impurities and attains the person 
greater than the great. 

atlia^ then, after having prepared himself for the acquisition of 
yaya: yathd, as. 


2. tasmai sa hovdca pitamahas ca sraddhd-bhakti-dhydna-yogdd 
avehi, 

na karmand na prajayd dhanena tydgenaike amriaivam 
anasuh. 

2. Brahma the grandsire said to him (Asvalayana): Seek 
to know (Brahmati) by faith, devotion, meditation and con¬ 
centration. Not by work, not by offspring, or wealth; only by 
renunciation does one reach life eternal. 


. 3 - parena nakdm nihitam guhaydm bibhrdjad clad yatayo 
viganti. 

T 3 - It is higher than heaven, shines in the cave of the heart. 
°se who strive (for it) enter into it. 

4 * ve ddnta-vijfldna-suniScitdrthdh samnyasa-yogddyatayahsud- 
dha-sattvdh. 

t e brahma-lokesu pardntakdle pardmrtdh pariniucyanti 
sarve. 

v 4 ' ^he ascetics who have ascertained well the meaning of the 
edanta knowledge, who have purified their natures through 
^ e Path of renunciation, they (dwelling) in the worlds of 
n end °f time, being one with the immortal, are 

au liberated. 

See M.U. III. 2 .^ 

GG* 
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§L 

; anrafi. 


vivikta-dese ca sukhdsanasthah sucih samagrivasirah sarirahf 
antydsrainasthah sakalendriyani nirndhya bhaktyd svagn- 
rmn pranainya, 

5. In a solitary place, seating oneself in an easy posture, 
with a pure heart, with the head, neck and body straight, in 
the last order of life, controlling all the senses, bowing with 
devotion to the teacher. 


in the last order of life: atyasramasthah is another reading, ‘having 
passed beyond all orders of life. 

6. hrt pundarlkam virajam visuddham vicintya madhye 
visadam visokam 

acintyam, avyaktam, an an ta~r up am f sivam , prasantam , 
amrtam, brakma-yonith. 

6. Meditating on the lotus of the heart, devoid of passion 
ant l pure, in the centre of which is the pure, the sorrowless, the 
inconceivable, the unmanifest, of infinite form, the blissful, 
the tranquil, the immortal, the source of Brahma. 


Brahma is the creator, the world-spint. 
viraja: devoid of passion or the quality of rajas. 

y tain ddimadhydnta-vihinam ekaih vibaurii cid-dnandam aru- 
pain adbhutam 

umasahdyam paramesvaram prabhum trilocanam nila- 
kantfnwi prasdntam 

dhydtva mnmr gacchati bhuta-yoniiii samasta-sdksiih taina- 
sah parastat. 

7. Him who is without beginning, middle or end, who is 
one all-pervading, who is wisdom and bliss, who is formless, 
wonderful, who has Uma as his companion, the highest lord, 
the ruler, who is the three-eyed, who has a dark throat, who 
is tranquil; by meditating on him the sage reaches the source 
of beings, the witness of all, who is beyond (all) darkness. 

' who has a dark throat. Siva is said to have taken the poison which 
came to the top when the ocean was churned, and kept it in his 
throat. 


8. sa brahma sa sivah sendrah so’ksarah paramah svardt, 
sa eva visnuh sa prdnah sa kalo’gnih sa candramdh. 

8. He is Brahma (the creator); he is Siva (the judge), he 
j s jndra, he is the imperishable, supreme, the lord of himself. 
He is Visnu (the preserver), he is life, he is time, he is lire, he 
is the moon. 
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saevasarvam yad bhfitam yac ca bhavyam sanatanam, 
piatvd tam mrtyum atyeti nanyah panthd vimuktaye. 

C 1 . s a lk what has been and what shall be. He is eternal. 
liberat?Q Vln ^ ° ne conc l llers death. There is no other way to 




io. sarva-bhutastham atmanam sarva-bhutdni cdtmani 
sampasyan brahma paramam ydti ndnyena hetund. 

10. iiy seeing the self in all beings and all beings in the self 
ne goes to Brahman , not by any other cause. 

not by any other cause : there is no other way to liberation. 

11. atmanam aranim krtvd pranavam cottararanim , 
ffid'Ua-nirmathanjzbhydsdt pasarh dahati panditah. 

!i. ivlaking one's body the lower firestick and the syllable 
aum the upper firestick, by the effort of kindling (the flame of) 
vnow edge, the knower burns the bond (of ignorance). 

See S.U. I. 14. 

unptnity 3011 ^ a ^ ncim ^ * pdpam. He burns away the evil or the 

12 ' sa eva mdyd-pariniohitdtmd sanram dsthdya karoti sarvam. 
stry-anna-panddi vicitra-bhogais sa eva jdgrat pariirptim eti. 
al] 12 r 1 6 same S( df ve ded by maya attains a body and performs 
? r v '. waking state he attains satisfaction by the 

nea enjoyments of women, food and- drink. 

13 - svapne tu pvas sukha-duhkha-bhoktd svamayayd kalpita - 

visva-loke 

s * l $ u pti-kdle sakale vilTne tamo'bhibhutas sukha-rupam eti . 
sorrm 7 s ^ ate dream the self experiences happiness or 
dream] m ^ le wo !^ s crea fed by his own maya. In the state of 
darkn ess , s ^ ee P 'P which all things disappear, overcome by 
ess, he experiences happiness. 

Sep Ma. U. 

miva 'loke: v. jfva-loke. 

1 4 - punas ca janmantara-karma-yogat sa eva jivah svapiti 

prabuddhah. 

pnra-traye krulati yas ca jlvas tatas tu jdtam sakalam 
vicitram. 

ddhdrani anandam akhanda-bodham yasmin layam ydt 
r fiura-trayam ca. 
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14. Again, he (the individual jiva) on account of his^ con¬ 


nection with the deeds of his past life wakes up and sleeps 
He revels in the three states of consciousness (waking, dream 
and dreamless sleep) and from him all this varied world is 
born. In him who is the support, who is the bliss, who is indi¬ 
visible wisdom are merged the three states of consciousness. 

The three bodies are the gross, the subtle and the causal ones. 


15. etasmdj jdyate prdno mantis sarvendriydni ca, 

' kham vdyur jyotir dpali prthivi visvasya dhdrini. 

is From him are born life, mind and all the senses; sky, 
air, light, water and earth which is the support of all existence. 

16 yatparam brahma sarvdtmd visvasydyatanam mahat 
' suksmdt suksmataram nityam tat tvam eva tvam eva tat 
16 He is the supreme Brahman, the self of all, the chief 
foundation of this world, subtler than the subtle, eternal. 
That thou art; Thou art That. 


17 jdgrat-svapna-susupty ddi prapahcam yat prakdsate 
tad brahmdham iti jndtvd sarva-bandhaih pramucyate. 

17 The world which shines in the states of waking, dream 
and dreamless sleep, knowing that it is Brahman who I am, 
one is freed from all fetters. 


Cp. ayam dtmd brahma. 

18 trisu dhdmasu yad bhogyam bhoktd bhogas ca yad bhavet 
' tebhyo vilaksanah sdksi cinmdtro’ham sadasivak. 

18 In the three states of consciousness whatever appears 
as the object of enjoyment, or the enjoyer or the enjoyment, 
I am different from them, the witness (thereof), pure conscious¬ 
ness, the eternal Siva. 

IQ. mayy eva sakfilam jatam, mayi sarvam pratisthitam, 

mayi sarvam lay am ydti, tad brahmadvayam asmy aham. 
io. From me all proceed, in me all exist, and to me all 
yi return. That Brahman without a second am I. 

See T.U. HI- 

20 an or aniydn aham eva tadvan mahdn aham visvam idam 
vicitram. 

p U rdtano'ham,puruso'ham, Uo hiran-mayo’ham, stva-rupam 
asmi. 
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^ I am subtler than the subtle, greater than the great. I 
am this manifold universe. I am the ancient, the person. I am 
the lord of golden hue. I am Siva. 


*SL 


21. apani-pado’ham acintya-saktih pasydmy acaksuh sa srnoniy 
akarnah , ^ . ' * '’ 

aham vijdndmi vivikta-rupo na cdsti vettd, mama cit 
saddham. 

21. I am without hands and feet, of inconceivable powers. 

I see without eyes. I hear without ears. I know (all). I am of 
one form. None knows me. I am always pure consciousness. 

22. vedair anekair aham eva vedyah, vedanta-krd veda-vid eva 

cdham: 

na piinyapdpe mama ndsti ndiah, na janma defmidriya- 
buddhir asti, * 

22. I am the One to be known through the many Vedas. 
I am the maker of the Vedanta and the knower of the Vedas. 
Merit or demerit I have none (do not affect me). There is no 
destruction for me, no birth or body, senses or intellect. 

23. na bhiimir dpo mama vahnir asti , na ednilo mc’sti na 

edmbaram ca , 

evam viditvd paramdtma-riipam guhdsayam niskalam 
advitiyam 

samasta-sdksim, sad-asad-vihinam praydti suddham para - 
matma-rupam. 

23. J have not earth, water, fire, air, ether. Knowing the 
nature of the Supreme Self, dwelling in the cave of the heart, 
stainless without a second; the witness of all, free from (the 
duality of) existent and non-existent, he obtains the pure 
n ature of the Supreme Self. 

24. y a ] h satarudnyam adhUe y sogni-pilto bhavati , sa vayu-pv.fo 
bhavati; sa atma-puto bhavati , sa surdpdndt pvto bhavati , sa 
brahma-hatydydh pitto bhavati, sa suvarna-steyat puto bhavati, sa 
fytydkrtydt puto bhavati , tasmdd avimuktam dsrito bhavati , 
a tyafyamt sarvadd sakrd vd japet. 

24. Whoever reads satarudriya (this Upanisad connected 
w dh it) becomes pure as fire, he becomes pure as air, he becomes 
purified from (the fault of) stealing gold; he becomes purified 
hom (the fault of) drinking liquor, he becomes purified from 
(fhc fault of) murdering a Brahmana, he becomes purified from 
(the faults of) commission and omission. Therefore one should 


miST/ty 




to become freed (from these faults). He who has 
from the. different orders of life should meditate (on 
this upanisad) constantly or occasionally. 
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25. anena jhdnam dpnoti samsdrarnava-ndsanam, 

tasmad evam vidittvainam kaivalyam padam asnute 
kaivalyam padam asnute. 

25. He obtains this wisdom which destroys the ocean of 
births and deaths. By knowing this he obtains the state of 
kaivalya, he obtains the state of kaivalya. 

Anyone who by faith, devotion and meditation realises the Self 
and becomes one with the Supreme Brahman is released from the 
wheel of time and change, from sorrow, birth and death. 
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VAJRASUCIKA UP AN IS AD 



The Upanisad belongs to the Selma Veda and describes the 
tme ch a ra. c t er of a Brahmana and incidentally offers comments 
on the nature of the Supreme Reality. The Upanisad is valuable 
in that it undermines caste distinctions based on birth. 
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VA JR A S V CIKA UPANISAD 



1. vap asilcim pravaksyatni jndnam ajnana-bhcdanam 

usayam jndna-hzndnam bhiisanarh jndna-caksusdm. 

.. I ’ shall describe the Vajrasiici doctrine which blasts 
ignoranee condemns those who are devoid of the knowledge (of 
Ya lman ) an d exalts those endowed with the eye of knowledge. 

jndnam: doctrine. V. 'sdstra': scripture. 

2. brdhmana-ksatriya-vaisya-sudrd iti catvaro varnah; tesam 
varnandm brdhmana eva pradhdna iti veda-vacandnnrupam 
smr i nr a py xiktam . tatra codyam asti. ko va brahmano ndma? 

ytmpvah? kirn dehah? kim jdtih? kim jndnam? kirn karma? him 
ahannika iti , 

2 . Iho Brahmana the Ksatriya, the Vaisva and the Sudra 
are the four classes (castes). That the-Bril imana is the chief 
among these classes is in accord with the Vedic texts and is 
a rmed by the Smiiis. In this connection there is a point 
voithy of investigation. Who is, verily, the Brahmana? Is he 
e individual soul? Is he the body? Is he the class based on 
lr 1 • the knowledge ? Is he the deeds (previous, present 
°i prospective) ? Is he the performer of the rites? 


?>• tfltui prathamo JIVO brahmana iti cet tan na, atitanaga- 
£ n _eka-dehan&m]ivasyaikarupatvat. ekasydpikarma-vaiadaneka- 

< ta-Sanibhavat sarva sar:ranarii jtvasyaikarupatvac ca, tasrnan 

na P vo brdhmana iti. 

■ ?.' 9 ^ these, if the first (position) that the jiva or the 
the’ r a - 1 S0U * * S brahmana (is to be assumed), it is not so: for 
of n ,nc ^hvidual’s form is one and the same in the large number 
indi 11 10US :in ^ Prospective bodies. Even though the jiva (the 
mar'* / la ^. sou l) is one, there is scope for (the assumption of) 
Jodies due to the stress of (past) karma, and in all these 
tbo - S . ^ 0rm the jiva is one and the same. Therefore 
jlva IS n °t the Brahmana. 


naan ff-* - e ^° brdhmana iti cet tan na. acandalddi paryantdndm 
na-dh ~ >i ^- >n 'P a 'dca-bhautikatvenad e hasyaikarupatvdt;jard-mara- 
ksatriv^h^^adi-samyadarfandt, hrahmanas iveta-varnah, 
niyani°'h]- 9 ~ var P L a h , vaiiyah ptta-varnah, iudrah krsna-varna iti 
snail,1.9 pitradi-dahane pulradindm brahma-hatyddi-dosa- 

sambhavac ca tasnuin na deho brdhmana iti. 

en it (it j s that the body is the Brahmana, it is 
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not so, because of the oneness of the nature of the body which 
is composed of the five elements, in all classes of human beings 
down to the canddlds (outcastes), etc.; on account of the per¬ 
ception of the common features of old age and death, virtue 
and vice, on account of the absence of any regularity (in the 
complexion of the four classes) that the Brahmana is of the 
white complexion, that the Ksatriya is of the red complexion, 
that the Vaisya is of the tawny complexion, that the Sudra 
is of the dark complexion and because of the liability of the 
sons and others (kinsmen) to becoming tainted with the murder 
of a Brahmana and other (sins) on cremating the bodies of then 
fathers and other kinsmen. Therefore the body is not the 
Brahmana. 


§L 


^ tarhi jdtir brahmana iti cet tan na; tatra jdtyantarajantusv 
aneka-jati-sambhavd maharsayo bahavassanti, rsyasrngo mrgydh 
kausikah kusdt, jdmbuko jambukdt, valnuko valmikdt, vydsah 
kaivarta-kanydyam, sasaprsthdt gautamah, vasistha urvasydm, 
agastyah kalase jdta iti ifutatvat, etesdmjdtyd vindpy agre 
jfiana-pratipdditd rsayo bahavas santi; tasmdn najdtir brahmana 

iti • 

s. Then (if it is said) that birth (makes) the Brahmana, it is 

not so, for there are many species among creatures, other than 
human, many sages are of diverse origin We hear from the 
sacred books that RsyaSrnga was born of a deer, Kausika of 
KuSa grass, Jambuka from a jackal Valmiki from an am-hill, 
VyasaSrom a fisher girl, Gautama from the back of a hare, 
Vasistha from CrvasI (the celestial nymph), Agastya from an 
earthen jar. Among these, despite theif'birth, there are many 
saees who have taken the highest rank, having given proof 
of their wisdom. Therefore birth does not (make) a Brahmana. 


6 tarhi jiidnam brahmana iti cet tan na; ksatnyadayo hi 
paramdrthadarsano’bhijhd bahavas santi, tasmdn na jhdnam 

brahmana iti. . -i u 

6 . Then (if it is said) that knowledge (makes a) Brahmana, it 

is not so because among Ksatriyas and others there are many 
who have seen the Highest Reality and attained wisdom. 1 here- 
fore knowledge does not (make) a Brahmana. 


7 . tarhi karma brahmana iti cet tan na; sarvesdm prdnindm 

p r drabdha-sancitdgami-karma-sddharmya-darsandi. karma n- 
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pferitah santo janah kriyah kurvantiti . tasman na karma 
brahmana iti. 

7. Then (if it is said) that work (makes a) Brahmana, it is 
not so, for we see that the work commenced in the present 
embodiment or accumulated during the previous or to com¬ 
mence on a future embodiment is common to all living creatures 
and that good men perform works impelled by their past 
karma. Therefore work does not (make) a Brahmana. 

8. tarhi dhdrmiko brahmana Hi cet tan na; ksatriyadayo 
hiranya-ddtdro bahavas santi; tasman na dhdrmiko brahmana 

iti. 

8. Then (if it is said) that the performer of religious duties 
is a Brahmana, it is not so; for there have been many Ksatriyas 
and others who have given away gold. Therefore the performer 
of religious rites is not the Brahmana. 

Giving away gold is an act of religious duty. 

9. tarhi ko vd brahmana ndma? yah kaicid dtmdnam, advitiyam, 
jati-gnna-kriya-hinam , sadumii-sadbhdvetyddi-sarva-dosa-rcthitam, 
satya-jhdndnanddnanta-svarupam, svayam, nirvikalpam, asesa- 
kalpddhdram , ascsa-bhutdntmydmitvena vartamdnam , antar-ba- 
hisc-akasavad annsyutam, akhanddnanda-svabhdvam , apramcyam , 
anubhavaikavedyam , aparoksataydbhdsamdnam, kar-ataldmala- 
kavat saksat aparoksikrtya krtdrthatayd kdma-rdgddi-do^a-rahitah 
samadi-guna sampanno bhdva-mdtsarya-trsndid-mohddi-rahitah 
dambhdhamkdrddibhir asamsprstaceid variate, evam ukta-laksanu 
yah sa eva brahmana iti iruti-smrti-purdnctihdsdndm abhiprdyah; 
anyathdbrdhrnanatva-siddhir nasty eva. sac~cid dnandarndtmdnam , 
advitiyam , brahma bhdvayet, dtmanam , advitiyam, brahma 
bhdvayed ity upanisad. 

9. Then, who, verily is the Brahmana? He who, after directly 
perceiving, like the amalaka fruit in the palm of one's hand, 
the Self, without a second, devoid of distinctions of birth, 
attribute and action, devoid of all faults such as the six 
infirmities,, and the six states, of the form of truth, wisdom, 
bliss and eternity, that is by itself, devoid of determinations, 
the basis of endless determinations, who functions as the 
indwelling spirit of all beings, who pervades the interior and 
the exterior of all like ether, of the nature of bliss, indivisible, 
immeasurable, realisable only through one’s experience and 
who manifests himself directly (as one’s self), and through the 
fulfilment of his nature, becomes rid of the faults oi desire, 
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^attachment, etc., and endowed with qualities of tranquillity, 
etc., rid of the states of being, spite, greed expectation, bewil¬ 
derment, etc., with his mind unaffected by ostentation self¬ 
sense and the like, he lives. He alone who is possessed of these 
qualities is the Brahmana. This is the view of the Vedic texts 
and tradition, ancient lore and history. The accomplishment 
of the state of the Brahmana is otherwise impossible. Meditate 
on Brahman, the Self who is being, consciousness and bliss, 
without a second; meditate on Brahman, the Self who is being, 
consciousness and bliss without a second. This is the Upamsad. 


six infirmities: old age, death, sorrow, delusion, hunger and thirst. 
six slates: birth, being, growth, change, waning and perishing. 

Many texts declare that the determining factor of caste is char- 
acter and conduct and not birth. / 

srnu yaksa kulam tdta na svddhydyo na casrutam 
kdrananivd dvijatve ca vyttam eva na samsayah. 

Listen about caste, Yaksa dear, not study, not learning is the 
cause of rebornness. Conduct is the basis, there is no doubt about it. 
M.B. Aranya-parva 312. 106. 

satyam , danam , ksamd, silam anysamsyam tapo ghynd 
dr sy ante y air a ndgendra sa brahmana iti smytih. 

0 King of serpents, he in whom are manifest truthfulness, charity, 
forbearance, good conduct, non-injury, austerity and compassion is 
a Brahmana according to the sacred tradition. 

yatraital laksyate sarpa vyttam sa brdhmanas smytah , 
yatraitan na bhavet sarvam tam sudram iti nir diset. 

0 serpent he in whom this conduct is manifest is 9. Brahmana, he 
in whom this is absent treat all such as Sudra. M.B. Aranya-parva 
180. 20, 27. The gods consider him a Brahmana (a knower of Brahman 
who has no desires, who undertakes no work, who does not salute 
or praise anybody, whose work has been exhausted but who himself 
is unchanged. 

nirasisam andrambliam nirnamaskdram astutim 
aksinam ksinakarmdnahi tam devd brdlimanarii viduh. 

M.B. XII. 269. 34 - 


See Dhammapada, Chapter XXVI. . 

Sanatsujata defines a Brahmana as one who is devoted to tru • 
sa eva satydnndpaiti sa jneyo brahmanas tvayd. 

It is valuable to recall the teaching of this Upamsad which 
repudiates the system that consecrates inequalities anc iai 
contingent differences into inviolable divisions. 


UWlST/fy 



Appendix A 
APPENDIX A 



FOREWORD 

«■ By Rabindranath Tagore 
to The Philosophy of the Upanisads 

Not being a scholar or a student of philosophy, I do not feel 
justified in writing a critical appreciation of a book dealing 
with the philosophy of the Upanisads. What I venture to do 
is to express my satisfaction at the fact that my friend, Professor 
Radhakrishnan, has undertaken to explain the spirit of the 
Upanisads to English readers; 

It is not enough that one should know the meaning of the 
words and the grammar of the Sanskrit texts in order to realize 
the deeper significance of the utterances that have come to us 
across centuries of vast changes, both of the inner as well as 
the external conditions of life. Once the language in which 
these were written was living, and therefore the words con¬ 
tained in them had their full context in the life of the people 
of that period, who spoke them. Divested of that vital atmo¬ 
sphere, a large part of the language of these great texts offers to 
us merely its philological structure and not life’s subtle gesture 
which can express through suggestion all that is ineffable. 

Suggestion can neither have fixed rules of grammar nor 
the rigid definition of the lexicon so easily available to the 
scholar. Suggestion has its unanalysable code which finds its 
depth of explanation in the living hearts of the people who 
use it. Code words philologically treated appear childish, and 
one must know that all those experiences which are not realized 
through the path of reason, but immediately through an inner 
vision, must use some kind of code word for their expression. 
All poetry is full of such words, and therefore poems of one 
language can never be properly translated into other languages, 
nay, not even re-spoken in he same language. 

For an illustration let me refer to that stanza of Keats’ 
‘Ode to a Nightingale,’ which ends with the following lines:— 


The same that oft-times hath 
Charmed magic casements, opening on the foam . 

Of perilous seas, in faery lands forlorn. 

All these words have their synonyms in our Bengali lan¬ 
guage. But if through their help I try to understand these 
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or express the idea contained in them, the result wo 
contemptible. Should I suffer from a sense of race superiority 
in our own people, and have a low opinion of English literature, 
I could do nothing better to support my case than literally to 
translate or to paraphrase in our own tongue all the best poems 
written in English. 

Unfortunately, the Upanisads have met with such treatment 
in some parts of the West, and the result is typified disastrously 
in a book like Gough’s Philosophy of the Upanisads. My 
experience of philosophical writings being extremely meagre, 
I may be wrong when I say that this is the only philosophical 
discussion about the Upanisads in English, but, at any rate, 
the lack of sympathy and respect displayed in it for 
some of the most sacred words that have ever issued from the 
human mind, is amazing. 

Though many of the symbolical expressions Used in the 
Upanisads can hardly be understood to-day, or are sure to be 
wrongly interpreted, yet the messages contained in these, like 
some eternal source of light, still illumine and vitalize the 
religious mind of India. They are not associated with any 
particular religion, but they have the breadth of a universal 
soil that can supply with living sap all religions which have any 
spiritual ideal hidden at their core, or apparent in their fruit 
and foliage. Religions, which have their different standpoints, 
each claim them for their own support. 

This has been possible because the Upanisads are based not 
upon theological reasoning, but on experience of spiritual life. 
,And life is not dogmatic ; in it opposing forces are reconciled— 
ideas of non-dualism and dualism, the infinite and the finite, 
do not exclude each other. Moreover the Upanisads do not 
represent the spiritual experience of any one great individual, 
but of a great age of enlightenment which has a complex and 
collective manifestation, like that of the starry world. Different 
creeds may find their sustenance from them, but can never set 
sectarian boundaries round them ; generations of men in our 
country, no mere students of philosophy, but seekers of life’s 
fulfilment, may make living use of the texts, but can never 
exhaust them of their freshness of meaning. 

For such men the Upanisad-ideas are not wholly abstract, 
like those belonging to the region of pure logic. They are 
concrete, like all truths realized through life. The idea of 
Brahma when judged from the view-point of intellect is an 
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jgM&ction, but it is concretely real for those who have the 
ifect vision to see it. Therefore the consciousness of the 
reality of Brahma has boldly been described to be as real as 
the consciousness of an amlaka fruit held in one's palm. And 
the Upanisad says:— 


Sl 


yato vdeo nivartante aprdfiya manasd saha 
dnandam bralimano vidvdn na bibheti kadacana. 


From Him come back baffled both words and mind. But he who 
realizes the joy of Brahma is free from fear. 

Cannot the same thing be said about light itself to men who 
may by some mischance live all through their life in an under¬ 
ground world cut off from the sun’s rays? They must know 
that words can never describe to them what light is, and mind, 
through its reasoning faculty, can never even understand how 
one must have a direct vision to realize it intimately and be 
glad and free from fear. 

We often hear the complaint that the Brahma of the 
Upanisads is described to us mostly as a bundle of negations. 
Are we not driven to take the same course ourselves when 
a blind man asks for a description of light? Have we not to 
say in such a case that light has neither sound, nor taste, nor 
form, nor weight, nor resistance, nor can it be known through 
any process of analysis? Of course it can be seen; but what is 
the use of saying this to one who has no eyes ? He may take that 
statement on trust without understanding in the least what 
it means, or may altogether disbelieve it, even suspecting in us 
some abnormality. 

Does the truth of the fact that a blind man has missed the 
perfect development of what should be normal about his 
eyesight depend for its proof upon the fact that a larger number 
of men are not blind? The very first creature which suddeidy 
groped into the possession of -its eyesight had the right to assert 
that light was a reality. In the human world there may be very 
few who have their spiritual eyes open, but, in spite of the 
numerical preponderance of those who cannot see, their want 
of vision must not be cited as an evidence of the negation of 
light. 

In the Upanisads we find the note of certainty about the 
Spiritual meaning of existence. In the very paradoxical nature 
of the assertion that we can never'know Brahma, but can 
realize Him, there lies the strength of conviction that comes 
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n/personal experience. They aver that through our jo 
.wedcnow the reality that is infinite, for the test by which reality 
is apprehended is joy. Therefore in the Upanisads satyam and 
dnandam are one. Does not this idea harmonize with our 

everyday experience? - 

The self of mine that limits my truth within myself confines 
me to a narrow idea of my own personality. When through 
some great experience I transcend this boundary 1 find joy. 
The negative fact of the vanishing of the fences of self has 
nothing in itself that is delightful. But my joy proves that the 
disappearance of self brings me into touch with a great positive 
truth whose nature is infinitude. My love makes me understand 
that I gain a great truth when I realize myself in others, 
and therefore I am glad. This has been thus expressed in the 
Isopanisad:— 
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yas tu sarvdni bhutani dtmany evdnvpasyati 
sarvabhutesu cdtmdnam to.to na vijugupsate. 


He who sees all creatures in himself, and himself in all creatures, 
no longer remains concealed. 

His Truth is revealed in him when it comprehends Truth 
in others. And we know that in such a case we are ready 
for the utmost self-sacrifice through abundance of love. 

It has been said by some that the element of personality 
has altogether been ignored in the Brahma of the Upanisads, 
and thus our own personality, according to them, finds no 
response in the Infinite Truth. But then, what is the meaning 
of the exclamation: ‘Veddhametam purusam mahdntam.’ I 
have known him who is the Supreme Person. Did not the sage 
who pronounced it at the same time proclaim that we are all 
amrtasya putrah, the sons of the Immortal? 

Elsewhere it has been declared : tain vedyam purusam veda 
vathd tna vo mrtyuh parivyathdh. Know him, the Person who 
''only is to be known, so that death may not grieve thee. The 
meaning is obvious. We are afraid of death, because we are 
afraid of the absolute cessation of our personality. Therefore, 
if we realize the Person as the ultimate reality which we know 
in everything that we know, we find our own personality in 
the bosom of the eternal. 

There are numerous verses in the Upanisads which speak of 
immortality. I quote one of these: — 
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esa devo visvakarma mahatma 
sada jandnam hj'daye sannivistah 
hyda manisa manasabhiklpto 
ya etad vidur amrtas te bhavanti. 



This is the God who is the world-worker, the supreme soul, who 
always dwells in the heart of all men, those who know him through 
their mind, and the heart that is full of the certainty of knowledge, 
become immortal. 

To realize with the heart and mind the divine being who 
dwells within us is to be assured of everlasting life. It is 
mahatma, the great reality of the inner being, which is visva- 
karma, the world-worker, whose manifestation is in the outer 
work occupying all time and space. 

Our own personality also consists of an inner- truth which 
expresses itself in outer movements. When we realize, not 
merely through our intellect, but through our heart strong 
with the strength of its wisdom, that Mahatma, the Infinite 
Person, dwells in the Person which is in me, we cross over the 
region of death. Death only concerns our limited self; when 
the Person in ns is realized in the Supreme Person, then the 
limits of our self lose for us their finality. 

The question necessarily arises, what is the significance of 
this self of ours ? Is it nothing but an absolute bondage for us ? 

If in our language the sentences were merely for expressing 
grammatical rules, then the using of such a language would be 
a slavery to fruitless pedantry. But, because language has for 
its ultimate object the expression of ideas, our mind gains its 
freedom through it, and the bondage of grammar itself is a help 
towards this freedom. 

If this world were ruled only by some law of forces, then it 
would certainly have hurt our mind at every step and there 
would be nothing that could give us joy for its own sake. But 
the Upanisad says that from cinandam, from an inner spirit 
of Bliss, have come out all things, and by it they are main¬ 
tained. Therefore, in spite of contradictions, we have our joy 
in life, we have experiences that Carry their final value for us. 

It has been said that the Infinite Reality finds its revelation 
in dnanda-rupam amrtam, in the deathless form of joy. The 
supreme end of our* personality also is to express itself in its 
creations. But works done through the compulsion of necessity, 
or some passion that blinds us and drags us on with its impetus, 
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ap^fetters for our soul; they do not express the wealth of thl 
infinite in us, but merely our want or our weakness 

Our soul has its anandam, its consciousness of the infinite, 
which is blissful. This seeks its expression in limits which, when 
they assume the harmony of forms and the balance of move¬ 
ments constantly indicate the limitless. Such expression is 
freedom, freedom from the barrier of obscurity. Such a medium 
of limits' we have in our self which is our medium of expression. 
It is for us to develop this into dnanda-rupam amrtam, an 
embodiment of deathless joy, and only then-the infinite in us 
can no longer remain obscured. 

This self of ours can also be moulded to give expression to 
the personality of a business man, or a fighting man, or a 
' but in these it does not reveal our supreme 
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working man, but m tnese it uoes nut reveal 
reality, and ’therefore we remain shut up in a prison of our 
construction. Self finds its cvK&ndci-Ytipci'yyiy Vvhich is its 
freedom in revelation, when it reveals a truth that transcends 
self, like a lamp revealing light which goes far beyond its 
material limits, proclaiming its kinship with the sun. When 
our self is illuminated with the light of love, then the negative 
aspect of its separateness with others loses its finality, and 
then our relationship with others is no longer that of competition 
and conflict, but of sympathy and co-operation. 

I feel strongly that this, for us, is the teaching of the 
f T,anisads, and that this teaching is very much needed in the 
present age for those who boast of the freedom enjoyed by 
their nations, using that freedom for building up a dark world 
of spiritual blindness, where the passions of greed and hatred 
a.re allowed to roam unchecked, having for their allies deceitful 
diplomacy and a widespread propaganda of falsehood, where 
.the soul remains caged and the self battens upon the decaying 
flesh of its victims. 


MiNisr^ 



Appendix B 

APPENDIX B 

AN INTRODUCTION 
By Edmond Holmes 



to The Philosophy of the Upanisads 

Professor Radhakrishnan’s work on Indian Philosophy, the 
first volume of which has recently appeared, meets a want 
which has long been felt. The Western mind finds a difficulty 
in placing itself at what I may call the dominant standpoint 
of Indian thought, a difficulty which is the outcome of cen¬ 
turies of divergent tradition, and which therefore opposes a 
formidable obstacle to whatever attempt may be made by 
Western scholarship and criticism to interpret the speculative 
philosophy of India. If we of the West are to enter with some 
measure of sympathy and understanding into the ideas which 
dominate, and have long dominated, the Indian mind, India 
herself must expound them to us. Our interpreter must be an 
Indian critic who combines the acuteness and originality of 
the thinker with the learning and caution of the scholar, and 
who has also made such a study'of Western thought and Western 
letters as will enable him to meet his readers on common 
ground. If, in addition to these qualifications, he can speak to 
us in a Western language, he will be the ideal exponent of that 
mysterious philosophy which is known to most of us more by 
hearsay than by actual acquaintance, and which, so far as 
we have any knowledge of it, alternately fascinates and 
repels us. 

All these requirements are answered by Professor Radha- 
krishnan. A clear and deep thinker, an acute critic and an 
erudite scholar, he is admirably qualified for the task which 
he has set himself of expounding to a ‘lay’ audience the main 
movements of Indian thought. His knowledge of Western 
thought and letters makes it easy for him to get into touch 
with a Western audience; and for the latter purpose he has the 
further qualification, which he shares with other cultured 
Hindus, of being a master of the English language and an 
accomplished writer of English prose. 

But the first volume of Indian Philosophy contains over 
7oo closely printed pages, and costs a guinea; and it is not 
every one, even of those who are interested in Indian thought, 
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o can afford to devote so much time to serious study, while 
the price, though relatively most reasonable, is beyond the 
means of many readers. That being so, it is good to know 
that Professor Radhakrishnan and his publisher have decided 
to bring out the section on The Philosophy of the Upanisads as 
a separate volume and at a modest price. 

For what is quintessential in Indian philosophy is its spiritual 
idealism; and the quintessence of its spiritual idealism is in 
the Upanisads. The thinkers of India in all ages have turned 
to the Upanisads as to the fountain-head of India’s speculative 
thought. ‘They are the foundations,’ says Professor Radha¬ 
krishnan, ‘on which most of the later philosophies and religions 
of India rest. . . . Later systems of philosophy display an 
almost pathetic anxiety to accommodate their doctrines to 
the views of the Upanisads, even if they cannot father them 
all on them. Every revival of idealism in India has traced its 
ancestry to the teaching of the Upanisads.’ ‘There is no 
important form of Hindu thought,’ says an English exponent 
of Indian philosophy, ‘heterodox Buddhism included, which 
is not rooted in the Upanisads.’ 1 It is to the Upanisads, then, 
that the Western student must turn for illumination, who 
wishes to form a true idea of the general trend of Indian 
thought, but has neither time nor inclination to make a close 
study of its various systems. And if he is to find the clue to the 
teaching of the Upanisads he cannot do better than study it 
under the guidance of Professor Radhakrishnan. 

It is true that treatises on that philosophy have been 
written by Western scholars. But the Western mind, as has 
been already suggested, is as a rule debarred by the prejudices 
in which it has been cradled from entering with sympathetic 
insight into ideas which belong to another world and another 
age. Not only does it tend to survey those ideas, and the 
problems in which they centre, from standpoints which are 
distinctively Western, but it sometimes goes so far as to assume 
that the Western is the only standpoint which is compatible 
with mental sanity. Can we wonder, then, that when it criticizes 
the speculative thought of Ancient India, its adverse judgment 
is apt to resolve itself into fundamental misunderstanding, 
and even its sympathy is sometimes misplaced? 

In Gough’s^ Philosophy of the Upanisads we have a con¬ 
temptuously hostile criticism of the ideas which dominate 
1 Bloomfield: The Religion of the Veda. 
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philosophy, based on obstinate misunderstanding of the 
Indian point of view — misunderstanding so complete that 
our author makes nonsense of what he criticises before he has 
begun to study it. In Deussen’s work on the same subject—a 
work of close thought and profound learning which deservedly 
commands respect — we have a singular combination of enthu¬ 
siastic appreciation with complete misunderstanding on at 
least one vital point. Speaking of the central conception of 
the Upanisads, that of the ideal identity of God and the soul,. 
Gough says, ‘this empty intellectual conception, void of 
spirituality, is the highest form that the Indian mind is capable 
of.’ Comment on this jugeinent saugrenu is needless. Speaking 
of the same conception, Deussen says, ‘it will be found to 
possess a significance reaching far beyond the Upanisads, their 
time and country ; nay, we claim for it an inestimable value 
for the whole race of mankind . . . one thing. w : e may assert 
with confidence— whatever new and unwonted paths the 
philosophy of the future may strike out, this principle will 
remain permanently unshaken, and from it no deviation can 
take place.’ This is high praise. But when our author goes on 
to argue that the universe is pure illusion, and claims that this 
is the fundamental view of the Upanisads, he shows, as Pro¬ 
fessor Radhakrishnan has fully demonstrated, that he has not 
grasped the true inwardness of the conception which he honours 
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so highly. 

With these examples of the aberration of Western criticism 
before us, w'e shall perhaps think it desirable to turn for 
instruction and guidance to the exposition of the Upanisads 
which Professor Radhakrishnan, an Indian thinker, scholar 
and critic, has given us. If we do so, we shall not be dis¬ 
appointed. As the inheritor of a great philosophical tradition, 
into which he was born rather than indoctrinated, Professor 
Radhakrishnan has an advantage over the Western student 
of Indian philosophy, which no weight of learning and no 
degree of metaphysical acumen can counterbalance, and of 
which he has made full use. His study of the Upanisads— if a 
Western reader may presume to say so — is worthy of its theme. 

The Upanisads'are the highest and purest expression of 
the speculative thought of India. They embody the meditations 
on great matters of a succession of seers who lived between 
looo and 300 B.c. In them, says Professor J. S. Mackenzie, ‘we 
have the earliest attempt at a constructive theory of the 
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costUos, and certainly one of the most interesting an 
remarkable.’ 

What do the.Upanisads teach us? Its authors did not all 
think alike; but, taking their meditations as a whole, we may 
sav that they are dominated by one paramount conception, 
that of the ideal oneness of the soul of man with the soul of 
the universe. The Sanskrit word for the soul of man is Atman, 
for the soul of che universe Brahman. ‘God’s dwelling place,’ 
.says Professor Radhakrishnan in his exposition of the philo¬ 
sophy of the Upanisads, ‘is the heart of man. The inner 
immortal self and the great cosmic_power are one and the same. 
Brahman is the Atman, and the Atman is the Brahman. The 
one supreme power through which all things have been brought 
into being is one with the inmost self in each man’s heart.’ 
What is real in each of us is his self or soul. What is real in 
the universe is its self or soul, in virtue of which its All is One, 
and the name for which in our language is God. And the indi¬ 
vidual soul is one, potentially and ideally, with the divine or 
universal soul. In the words of one of the Upanisads: ‘He who is 
the Brahman in man and who is that in the sun, these are one.’ 




The significance of this conception is more than meta¬ 
physical. There is a practical side to it which its exponents 
are apt to ignore. The unity of the all-pervading life, in and 
through its own essential spirituality — the unity of the trinity 
of God and Nature and Man —is, from man’s point of view, 
an ideal to be realized rather than an accomplished fact. 
If this is so, if oneness with the real, the universal, the divine 
self, is the ideal end of man's being, it stands to reason that 
self-realization, the finding of the real self, is the highest task 
which man can set himself. In the Upanisads themselves the 
ethical implications of their central conception were not fully 
worked out. To do so, to elaborate the general ideal of self- 
realization into a comprehensive scheme of life, was the work 
of the great teacher whom we call Buddha. 

This statement may seem to savour of paradox. In the West 
the idea is still prevalent that Buddha broke away completely 
from the spiritual idealism of the Upanisads, that he denied 
God, denied the soul, and held out to his followers the prospect 
of annihilation as the final reward of a righteous life. This 
singular misconception, which is not entirely confined to the 
West, is due to Buddha’s agnostic silence having been mis¬ 
taken for comprehensive denial. It is time that this mistake 
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rected. It is only by affiliating the ethics of Buddhis: 

_rthe metaphysics of the Upanisads that we can pass behind 
the silence of Buddha and get into touch with the philosophical 
ideas which ruled his mind, ideas which were not the less real 
or effective because he. deliberately held them in reserve. This 
has long been my own conviction; and now I am confirmed 
in it by finding that it is shared by Professor Radhakrishnan, 
who sets forth the relation of Buddhism to the philosophy of 
the Upanisads in the following words: ‘The only metaphysics 
that can justify Buddha’s ethical discipline is the metaphysics 
underlying the Upanisads. . . . Buddhism helped to democratize 
the philosophy of the Upanisads, which was till then confined 
to a select few. The process demanded that the deep philo¬ 
sophical truths which cannot be made clear to the masses of men 
should for practical purposes be ignored. It was Buddha’s 
mission to accept the idealism of the Upanisads at its best and 
make it available for the daily needs of mankind. Historical 
Buddhism means the spread of the Upanisad doctrines among 
the people. It thus helped to create a heritage which is living 
to the present day.’ 

Given that oneness withhis own real self, whichis also the soul of 
Nature and the spirit of God, union with the ultimate is the ideal 
end of man's being; the question arises: How is that end to be 
achieved? In India, the land of psychological experiments, many 
ways to it were tried and are still being tried. 1 here was the 
way of jndna, or intense mental concentration. There was 
the way of bhakti, or passionate love and devotion. There was the 
way of Yoga, or severe and systematic self-discipline. These ways 
and the like of these might be available for exceptionally gifted 
persons. They were not available, as Buddha saw clearly, for 
the rank and lile of mankind. It was for the rank and file of 


mankind, it was for the plain average man, that Buddha devised 
his scheme of conduct. He saw that in one’s everyday life, 
among one’s fellow men, there were ample opportunities for 
the higher desires to assert themselves as higher, and for the 
lower desires to be placed under due control. There were ample 
opportunities, in other words, for the path of self-mastery and 
self-transcendence/the path of emancipation from the false 
self and of affirmation of the true self, to be followed from day 


to day, from year to year, and even — for Buddha, like the seers 
of the Upanisads, took the reality of re-birth for granted— 
from life to life. He who walked in that path had set his face 
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ds the goal of his own perfection, and, in. doing so, ha< 
nown to himself, accepted the philosophy of the Upanisads 
as the ruling principle of his life. 

If this interpretation of the life-work of Buddha is correct, 
if it was his mission to make the dominant idea of the Upanisads 
available for the daily needs of ordinary men, it is impossible' 
to assign limits to the influence which that philosophy has had 
and is capable of having in human affairs in general and 
in the moral life of man in particular. The metaphysics of 
the Upanisads, when translated into the ethics of self- 
realization, provided and still provides for a spiritual need 
which has been felt in divers ages and which was never more 
urgent than it is to-day. For it is to-day, when supernatural 
religion is losing its hold on us, that the secret desire of the 
heart for the support and guidance which the religion of nature 
can alone afford, is making itself felt as it has never been felt 
before. And if the religion of nature is permanently to satisfy 
our deeper needs, it must take the form of devotion to the 
natural end of man’s being, the’end which the seers of the 
Upanisads discerned and set before us, the end of oneness with 
that divine or universal self which is at once the soul of all 
things and the true being of each individual man. In other 
words, it is as the gospel of spiritual evolution that the religion 
of nature must make its appeal to our semi-pagan world. It 
was the gospel of spiritual evolution which Buddha, true to 
the spirit of the Upanisads, preached 2,500 years ago, 1 and it is 
for a re-presentation of the same gospel, in the spirit of the 
same philosophy, that the world is waiting now. 



1 It was the gospel of spiritual evolution which Christ preached in 
a later age, to a different audience and through the medium of other 
forms of thought. Such at least is my earnest conviction. Of the two 
pivotal sayings, ‘I and my Father are one,’ and ‘Be ye perfect even as 
your Father which is in heaven is perfect,’ the former falls into line 
with the spiritual idealism of the Upanisads, the latter into line with 
the ethical idealism of Buddha. The notation, as might be expected, is 
different: but the idea and the ideal are the same. 
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Chuang Tzu 68 n, 130 n 
Church Family Newspaper 120 n 
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Dasa-kumdra-carita 271 
Demeter 276 
Descartes 631 

Deussen, Paul 18, 21 n, 84, 221, 
599 * 645, 947; his The Philosophy 
of the Upanisads 625 
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Kdrikd on Md. U. 80, 82 n, 86 n, 
88 n, 122 n, 697, 699, 701-4; on 
Sdmkhya Kdrikd 713 
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Giles, H. A., his Chuang Tzu , Mystic, 
Moralist and Social Reformer 69 n 
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Mahanardyana U. 618, 731 
Mahdnirvaiia Tantra 141 n, 897 
Mahayana Sutrdlamkdra 323 n 
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Purusa Sukta 632 
Purva Mlmaihsa 865 


4 





General Index 


/ 3 8 « 

a .™krishnan 939, 945 “ 5 °I his 

^Cistern Religions and Western 
Thought 17 n\ An Idealist View 
of Life 131 n ; Indian Philosophy 
887 

Ragozin, his Vedic India 28 n 
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Urban, W. M., his The Intelligible 
World 541 
Uttar a Gita 134, 19b 
Uttar a Mimdnisa 865 


Vacaspati, Misra, his Bhamatl 606, 
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V dkya-padlya 104 n, 674 
Valentinus 71 n 
Vdniana Parana 368 
Varsaganya-pahca-parva-vidya 713 
Vasistha " 107 n t 133 n, 530, 676 
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